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INTRODUCTION. 

The work of which a translation is here, for the first 
time, presented to the English reading public, has had a 
strange and interesting history. Written in Northern India, 
at or a little after the beginning of the Christian era, and 
either in Sanskrit itself or in some North Indian Prakrit, it 
has been entirely lost in the land of its origin, and (so far 
as is at present known) is not extant in any of the homes 
of the various sects and schools of the Buddhists, except 
only in Ceylon, and in those countries which have derived 
their Buddhism from Ceylon. It is true that General 
Cunningham says 1 that the name of Milinda ' is still famous 
in all Buddhist countries.' But he is here drawing a very 
wide conclusion from an isolated fact. For in his note 
he refers only to Hardy, who is good evidence for Ceylon, 
but who does not even say that the ' Milinda ' was known 
elsewhere. 

Preserved there, and translated at a very early date 
into Pali, it has become, in its southern home, a book of 
standard authority, is put into the hands of those who have 
begun to doubt the cardinal points of Buddhist doctrine, 
has been long a popular work in its Pali form, has been 
translated into Sinhalese, and occupies a unique position, 
second only to the Pali Pi/akas (and perhaps also to the 
celebrated work of Buddhaghosa, the 'Path of Purity'). 
From Ceylon it has been transferred, in its Pali form, 
to both Burma and Siam, and in those countries also it 
enjoys so high a repute, that it has been commented on (if 
not translated). It is not merely the only work composed 
among the Northern Buddhists which is regarded with 
reverence by the orthodox Buddhists of the southern 

1 In his ' Ancient Geography of India,' p. 186. 
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schools ; it is the only one which has survived at all 
amongst them. And it is the only prose work composed 
in ancient India which would be considered, from the 
modern point of view, as a successful work of art. 

The external evidence for these statements is, at present, 
both very slight and, for the most part, late. There ap- 
peared at Colombo in the year of Buddha 2420 (1877 A.D.) 
a volume of 650 pages, large 8vo. — the most considerable in 
point of size as yet issued from the Sinhalese press — entitled 
Milinda Pra-SA'aya. It was published at the expense of 
five Buddhist gentlemen whose names deserve to be here 
recorded. They are Karolis Piris, Abraham Liwera, Luis 
Mendis, Nandis Mendis Amara-sekara, and Charlis Arnolis 
Mendis Wijaya-ratna Amara-sekara. It is stated in the 
preface that the account of the celebrated discussion held be- 
tween Milinda and Nagasena, about 500 years after the death 
of the Buddha, was translated into the Magadhi language by 
' teachers of old ' (purwa^arin wisin) ; — that that Pali ver- 
sion was translated into Sinhalese, at the instance and under 
the patronage of King Kirtti .Sri Ra^a-si/wha, who came 
to the throne of Ceylon in the year of Buddha 2290 (1747 
A.D.), by a member of the Buddhist Order named Hinari- 
kumbure Sumangala, a lineal successor, in the line of 
teacher and pupil (anujishya), of the celebrated Wceli- 
wi/a Sarawankara, who had been appointed Sawgha- 
ra^-a, or chief of the Order — that 'this priceless book, 
unsurpassable as a means either for learning the Buddhist 
doctrine, or for growth in the knowledge of it, or for the 
suppression of erroneous opinions,' had become corrupt by 
frequent copying — that, at the instigation of the well-known 
scholar Mohor/i-watte Gunananda, these five had had 
the texts corrected and restored by several learned Bhikkhus 
(kipa namak lawa), and had had indices and a glossary 
added, and now published the thus revised and improved 
edition. 

The Sinhalese translation, thus introduced to us, follows 
the Pali throughout, except that it here and there adds, in 
the way of gloss, extracts from one or other of the numerous 
Pi/aka texts referred to, and also that it starts with a pro- 
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phecy, put into the mouth of the Buddha when on his 
death-bed, that this discussion would take place about 500 
years after his death, and that it inserts further, at the 
point indicated in my note on p. 3 of the present version, 
an account of how the Sinhalese translator came to write 
his version. His own account of the matter adds to the 
details given above that he wrote the work at the Upo- 
satha Arama of the Maha Wihara near Sri-ward- 
hana-pura, 'a place famous for the possession of a temple 
containing the celebrated Tooth Relic, and a monastery 
which had been the residence of Woe 1 i wi /a S a ra«an k a r a, 
the Sa/wgha-ra^-a, and of the famous scholars and com- 
mentators Darami/i-pola Dhamma-rakkhita and 
Madhurasato/a Dhammakkhandha.' 

As Kirtti Sri Ra^fa-si/wha reigned till 1781 J , this would 
only prove that our Pali work was extant in Ceylon in its 
present form, and there regarded as of great antiquity and 
high authority, towards the close of the last century. And 
no other mention of the work has, as yet, been discovered 
in any older Sinhalese author. But in the present deplor- 
able state of our ignorance of the varied and ancient literature 
of Ceylon, the argument ex silentio would be simply of no 
value. Now that the Ceylon Government have introduced 
into the Legislative Council a bill for the utilisation, in the 
interests of education, of the endowments of the Buddhist 
monasteries, it may be hoped that the value of the books 
written in those monasteries will not be forgotten, and that 
a sufficient yearly sum will be put aside for the editing and 
publication of a literature of such great historical value 2 . 
At present we can only deplore the impossibility of tracing 
the history of the 'Questions of Milinda' in other 
works written by the scholarly natives of its southern home. 

That it will be mentioned in those works there can be 



1 See Tumour's Mahavansa, p. lxviii. 

* I believe that none of the many vernacular literatures of India can compare 
for a moment with the Sinhalese, whether judged from the point of view of 
literary excellence, variety of contents, age, or historical value. And yet a few 
hundreds a year for ten years would probably suffice, on the system followed by 
the Pali Text Society, for the editing and publication of the whole. 
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but little doubt. For the great Indian writer, who long 
ago found in that beautiful and peaceful island the best 
scope for his industrious scholarship, is already known to 
have mentioned the book no less than four times in his 
commentaries; and that in such a manner that we may 
fairly hope to find other references to it when his writings 
shall have been more completely published. In his com- 
mentary on the Book of the Great Decease, VI, 3, Buddha- 
ghosa refers to the quotation of that passage made in the 
conversation between Milinda and Nagasena, translated 
below, at IV, 2, 1 \ And again, in his commentary on the 
Ambatf/fca Sutta (D. Ill, 2, 12) he quotes the words of a 
conversation between Milinda and Nagasena on the subject 
he is there discussing. The actual words he uses (they 
will be found at pp. 275, 276 of the edition of the Sumangala 
Vilasini, edited for the Pali Text Society by Professor Car- 
penter and myself) are not the same as those of our author 
at the corresponding passage of Mr. Trenckner's text (pp. 
168, 169 ; IV, 3, 11), but they are the same in substance. 

The above two references in Buddhaghosa to our author 
were pointed out by myself. Dr. Morris has pointed out 
two others, and in each of those also Buddhaghosa is found 
to quote words differing from Mr. Trenckner's text. The 
former of these two was mentioned in a letter to the 
'Academy' of the 12th November, 1881. In the Mano- 
ratha Purawi, his commentary on the Anguttara, on the 
passage marked in Dr. Morris's edition as I, 5, 8, Buddha- 
ghosa says : — 

'Imasmiw* pan' atthe Milinda-ra^-4 dhamma- 
kathika-Nagasenattheraw* pukkkl: "Bhante Naga- 
sena, ekasmim aM/zarakkhawe pavattita-£itta- 
sa/wkhara sake rupino assa klva maha-rasi bhavey- 
yati?"' 

And he then gives the answer: — ' Vahasatanaw kho 
maha-ra^-a vihtnam addfia-kblan kz. vaha vthi 
sattammanani dve ka. tumba eka££^arakkha«e 



1 This was already pointed out in a note to my translation of the text com- 
mented on (' Buddhist Suttas,' vol. xi of the Sacred Books of the East, p. 112). 
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pavattitassa £ittassa sarikham pi na upenti kalam 
pi na upenti kala-bhagam pi na upentiti.' 

This passage of the Milinda, referred to by Buddhaghosa, 
will be found on p. 102 of Mr. Trenckner's edition, trans- 
lated below at IV, 1, 19. But the question is not found 
there at all, and the answer, though much the same in the 
published text, still differs in the concluding words. Mr. 
Trenckner marks the passage in his text as corrupt, and it 
may well be that Buddhaghosa has preserved for us an 
older and better reading. 

The other passage quoted by Dr. Morris (in the 
'Academy' of the nth January, 1881) is from the Pa- 
paya Sudan!, Buddhaghosa's still unedited Commentary 
on the Ma^f//ima Nikaya. It is in the comment on the 
Brahmayu Suttanta, and as it is not accessible elsewhere 
I give this passage also in full here. With reference, oddly 
enough, to the same passage referred to above (pp. 168, 
169 of the text, translated below at IV, 3, n) Buddhaghosa 
there says : — 

'Vutta*« eta.ni Nagasenattherena Milinda- 
ra»«a pulMena: "Na mahara^a Bhagava guy- 
haw dasseti khkyztn Bhagava dassetlti."' 

In this case, as in the other quotation of the same pas- 
sage, the words quoted are not quite the same as those 
given in the published text, and on the other hand they 
agree with, though they are much shorter than, the words 
as given in the Sumangala Vilasini. 

It would be premature to attempt to arrive at the reason 
of this difference between Buddhaghosa's citations and 
Mr. Trenckner's edition of the text. It may be that 
Buddhaghosa is consciously summarising, or that he is 
quoting roughly from memory, or that he is himself trans- 
lating or summarising from the original work, or that he is 
quoting from another Pali version, or that he is quoting 
from another recension of the text of the existing Pali 
version. We must have the full text of all his references 
to the 'Questions of Milinda' before us, before we 
try to choose between these, and possibly other, alternative 
explanations. What is at present certain is that when 
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Buddhaghosa wrote his great works, that is about 430 A. D., 
he had before him a book giving the conversations between 
Milinda and Nagasena. And more than that. He intro- 
duces his comment above referred to on the AmbaflVia 
Sutta by saying, after simply quoting the words of the 
text he is explaining : ' What would be the use of any one 
else saying anything on this? For Nagasena, the Elder, 
himself said as follows in reply to Milinda, the king x ' — 
and he then quotes Nagasena, and adds not a word of his 
own. It follows that the greatest of all Buddhist writers 
known to us by name regarded the 'Questions of 
Milinda' as a work of so great authority that an opinion 
put by its author into the mouth of Nagasena should be 
taken as decisive. And this is not only the only book, out- 
side the Pali Pi/akas, which Buddhaghosa defers to in this 
way, it is the only book, except the previous commentaries, 
which he is known even to refer to at all. But, on the 
other hand, he says nothing in these passages to throw any 
further light on the date, or any light on the authorship, of 
the work to which he assigns so distinguished, even so 
unique, a position. 

So far as to what is known about our 'Questions of 
Milinda' in Ceylon. The work also exists, certainly in 
Pali, and probably in translations into the local dialects, in 
Burma and Siam. For Mr. Trenckner mentions (Intro- 
duction, p. iv) a copy in the Burmese character of the Pali 
text sent to him by Dr. Rost, there is another copy in that 
character in the Colombo Museum 2 , and Mr. J. G. Scott, of 
the Burmese Civil Service, has sent to England a Burmese 
Nissaya of the Milinda (a kind of translation, giving the 
Pali text, word for word, followed by the interpretation of 
those words in Burmese s ). A manuscript of the Pali text, 
brought from Siam, is referred to in the Sinhalese MSS. in 
the marginal note quoted by Mr. Trenckner at p. vi of the 

' Kim ettha aAflena vattabbam? Vuttam etarn Nagasenattheren' 
eva Milinda-raJJJIa puf/Aena .... (Sumangala Vilasin!, Ioc. cit.). 

* See p. 51 of tbe ' Journal of the Pali Text Society * for 188a. 

* This Nissaya is now in the possession of his brother, the Bursar of St. 
John's College, Cambridge. 
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Introduction to his edition. And there exists in the library 
of Trinity College, Cambridge, a complete MS., in excellent 
condition, in the Siamese-Pali character 1 , while there are 
numerous fragments in the Paris Bibliotheque Nationale of 
one or more MSS. of the. text, in the same Kambojan 
character used in Siam for the writing of Pali texts a . 

It may be noticed here that there are seven MSS. of the 
text written in the Ceylon character known to exist in 
Europe. Two of them (one a very ancient one) are in the 
Copenhagen University Library, two in the Bibliotheque 
Nationale 2 , one in the Cambridge University Library 3 , and 
two in the India Office Library 4 . Three only of these 
seven have been used by Mr. Trenckner for his very able 
and accurate edition of the text, published in 1880. 



That is all the external evidence at present available. 
What can be inferred from the book itself is about as 
follows. It consists of the discussion of a number of points 
of Buddhist doctrine treated in the form of conversations 
between King Milinda and Nagasena the Elder (Thera). 
It must be plain to every reader of the following pages that 
these are not real conversations. What we have before us 
is really an historical romance, though the didactic aim 
overshadows the story. Men of straw, often very skilfully 
put together, are set up for the purpose, not so much of 
knocking them down again, as of elucidating some points 
of ethical or psychological belief while doing so. The 
king himself plays a very subordinate part. The questions 
raised, or dilemmas stated, are put into his mouth. But 
the solutions, to give opportunity for which the questions 
or dilemmas are invented, are the really important part of 
the work, and these are put into the mouth of Nagasena. 
The dialogues are introduced by a carefully constructed 



* By the kindness of the Master and Fellows of the College I have been 
allowed to collate this MS. in London. 

1 See ' Journal of the Pali Text Society* for i88a, p. 35. 
» See * Jonmal of the Pali Text Society' for 1883, p. 146. 

• See ' Journal of the Pali Text Society ' for 188a, p. 1 19. 

[35] b 
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preliminary story, in which the reader's interest in them is 
aroused by anticipation. And the ability of this part of 
the work is very great. For in spite of the facts that all 
the praise lavished therein upon both Milinda and Nagasena 
js in reality only praise of the book itself, and that the 
reader knows this very well, yet he will find it almost 
impossible to escape from the influence of the eloquent 
words in which importance and dignity are lent to the 
occasion of their meeting ; and of the charm and skill with 
which the whole fiction is maintained. 

The question then arises whether the personages were 
any more real than the conversations. Milinda is supposed 
to be the Menander, who appears in the list of the Greek 
kings of Baktria, since he is described in the book as being 
a king of the Yonakas reigning at Sagala (the Eufhydemia 
of the Greeks), and there is no other name in the list which 
comes so near to Milinda. This identification of the two 
names is certainly correct. For whether it was our author 
who deliberately made the change in adapting the Greek 
name to the Indian dialect in which he wrote, or whether 
the change is due to a natural phonetic decay, the same 
causes will have been of influence. Indra or Inda is a not 
uncommon termination of Indian names, and meaning king 
is so appropriate to a king, that a foreign king's name end- 
ing in -ander would almost inevitably come to end in 
-inda. Then the sequence of the liquids of m-n-n would 
tend in an Indian dialect to be altered in some way by 
dissimilation, and Mr. Trenckner adduces seven instances 
in Pali of 1 taking the place of n, or n of 1, in similar cir- 
cumstances 1 . 

There remains only the change of the first E in Men- 
ander to I. Now in the Indian part of the inscription, on 
undoubted coins of Menander, the oldest authorities read 
Minanda as the king's name*, and though that interpreta- 
tion has now, on the authority of better specimens, been 
given up, there is no doubt that Milinda runs more easily 



1 ' Pali Miscellany,' part i, p. 55. 

* For instance, Wilson in his ' Ariana Antiqua,' p. 283. 
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from the tongue than Melinda, and Mil may well have 
seemed as appropriate a commencement for a Milakkha's 
name as -inda is for the ending of a king's name. So 
Men-ander became Mil-inda. 

It may be added here that other Greek names are men- 
tioned by our author— Devamantiya at 1, 42, and the same 
officer, together with Anantakaya, Mankura, and Sabba- 
dinna, at II, 3. There is a similar effort in these other Pali 
forms of Greek words to make them give some approach to 
a meaning in the Indian dialect : but in each case the new 
forms remain as really unintelligible to an Indian as Mil-inda 
would be. Thus Deva-mantiya, which may be formed on 
Demetrios, looks, at first sight, Indian enough. But if it 
meant anything, it could only mean 'counsellor of the 
gods.' And so also both Ananta and Kaya are Indian 
words. But the compound Ananta-kaya would mean 
'having an infinite body,' which is absurd as the name of 
a courtier. It may possibly be made up to represent An- 
tiochos. What Mankura and Sabbadinna (called simply 
Dinna at p. 87) may be supposed to be intended for it is 
difficult to say 1 . But the identification of Milinda with 
Menander is as certain as that of ATandagutta with Sandro- 
kottos. 

Very little is told us, in the Greek or Roman writers, 
about any of the Greek kings of Baktria. It is a significant 
fact that it is precisely of Menander-Milinda that they tell 
us most, though this most is unfortunately not much. 

Strabo, in his Geography 2 , mentions Menander as one 
of the two Baktrian kings who were instrumental in spread- 
ing the Greek dominion furthest to the East into India. 
He crossed the Hypanis (that is the Sutlej) and penetrated 
as far as the Isamos (probably the Jumna). 

Then in the title of the lost forty-first book of Justin's 
work, Menander and Apollodotus are mentioned as ' Indian 
kings.' 

Finally, Plutarch 3 tells us an anecdote of Menander. 

' Compare Mr. Trenckner's note at p. 70 of the ' Pali Miscellany.' 

' Edit Muller, xi, 11, 1. * De Repob. Ger., p. 821. 

D2 
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He was, he says, as a ruler noted for justice, and enjoyed 
such popularity with his subjects, that upon his death, which 
took place in camp, diverse cities contended for the posses- 
sion of his ashes. The dispute was only adjusted by the 
representatives of the cities agreeing that the relics should 
be divided amongst them, and that they should severally 
erect monuments (fxrwma, no doubt dagabas or sthupas) 
to his memory. 

This last statement is very curious as being precisely 
analogous to the statement in the ' Book of the Great De- 
cease V as to what occurred after the death of the Buddha 
himself. But it would be very hazardous to draw any con- 
clusion from this coincidence. 

The only remaining ancient evidence about Menander- 
Milinda (apart from what is said by our author himself), is 
that of coins. And, as is usually the case, the evidence of 
the coins will be found to confirm, but to add very little to, 
what is otherwise known. 

As many as twenty-two 2 different coins have been dis- 
covered, some of them in very considerable numbers, bear- 
ing the name, and eight of them the effigy, of Menander. 
They have been found over a very wide extent of country, 
as far west as Kabul, as far east as Mathura, and one of 
them as far north as Kashmir. Curiously enough we find 
a confirmation of this wide currency of Menander-Milinda's 
coins in the work of the anonymous author of the ' Periplus 
Maris Erythraei.' He says 3 that Menander's coins, to- 
gether with those of Apollodotos, were current, many years 
after his death, at Barygaza, the modern Baroach, on the 
coast of Gujarat. 

The portrait on the coins is very characteristic, with a 
long face and an intelligent expression, and is sometimes 
that of a young man, and at other times that of a very 
old man. It may be inferred therefore that his reign 



1 Mahaparinibbana Suttanta VI, 58-62, translated in my ' Buddhist Sottas ' 
(vol. xi of the Sacred Books of the East), pp. 133-135. 

* This number would be greatly increased if the differences of the monograms 
were allowed for. 

* Chapter 47 of Midler's edition. 
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was as long as his power was extensive. All the coins 
have a legend in Greek letters on one side, and a corre- 
sponding legend in Ariano-pali letters on the other side. 
On twenty-one out of the twenty-two, the inscriptions, 
according to the latest interpretations from a comparison 
of the best examples, are respectively, 

BAS1LE6S SdTEROS Menandrou 

and 

Maharacasa tradatasa Menandrasa 1 . 

Wilson read 2 the last word Minadasa. But when he 
wrote, in 1840, the alphabet was neither so well known as 
it is now, nor had such good examples come to hand. So 
that though the Mi- is plain enough on several coins, it is 
almost certainly a mere mistake for M e, from which it only 
differs by the centre vowel stroke being slightly prolonged. 

Fifteen of the coins have a figure of Pallas either on one 
side or the other. A ' victory,' a horse jumping, a dolphin, 
a head (perhaps of* a god), a two-humped camel, an 
elephant goad, a boar, a wheel, and a palm branch are 
each found on one side or the other of one of the coins ; 
and an elephant, an owl, and a bull's head each occur 
twice. These are all the emblems or figures on the coins. 
None of them are distinctively Buddhist, though the wheel 
might be claimed as the Buddhist wheel, and the palm branch 
and the elephant would be quite in place on Buddhist 
coins. It may be said, therefore, that the bulk of the coins 
are clearly pagan, and not Buddhist ; and that though two 
or three are doubtful, even they are probably not Buddhist. 

One coin, however, a very rare one, differs, as to its 
inscription, from all the rest that have the legend. It has 
on one side 

Basile6s dikaiou Menandrou, 
and on the other, 

Maharacasa dharmikasa 3 Menandrasa. 

1 See Alfred Von Sallet, ' Die Nachfolger Alexander's des Grosses in Baktrien 
nod Indien,' Berlin, 1879; and Professor Percy Gardiner's ' Catalogue of the 
Coins of the Greek and Scythic Kings of Baktria and India,' London, 1886. 

• In his * Ariana Antiqua,' p. 283, London, 1841. 

* The r is a little doubtful and is written, if at all, after the dh, though 
intended to be pronounced before the m. 
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Is any reference intended here to the Buddhist Dharma 
as distinct from the ordinary righteousness of kings? I 
think not. The coin is one of those with the figure of 
Pallas on the side which bears the Greek legend, and five 
others of the Baktrian Greek kings use a similar legend on 
their coins. These are Agathocles, Heliokles, Archebios, 
Strato, and Zoilos. There is also another coin in the series 
with a legend into which the word Dharma enters, but 
which has not yet been deciphered with certainty — that 
bearing in the Greek legend the name of Sy-Hermaios, and 
supposed to have been struck by Kadphises I. If there is 
anything Buddhist in this coin of Menander's, then the 
others also must be Buddhist. But it is much simpler to 
take the word dharmikasa in the sense of the word 
used in the corresponding Greek legend, and to translate 
it simply ' the Righteous,' or, better still, ' the Just.' Only 
when we call to mind how frequent in the Pali texts is the 
description of the ideal king (whether Buddhist or not) as 
dhammiko dhamma-r^a, we cannot refuse to see 
the connection between this phrase and the legend of the 
coins, and to note how at least six of the Greek kings, one 
of whom is Menander, are sufficiently desirous to meet the 
views of their Buddhist subjects to fix upon ' Righteous- 
ness ' or ' Justice ' as the characteristic by which they wish 
to be known. The use of this epithet is very probably the 
foundation of the tradition preserved by Plutarch, that 
Menander was, as a ruler, noted for justice; and it is 
certainly evidence of the Buddhist influences by which he 
was surrounded. But it is no evidence at all that he 
actually became a Buddhist. 

To sum up. — Menander-Milinda was one of those Greek 
kings who carried on in Baktria the Greek dominion 
founded by Alexander the Great. He was certainly one 
of the most important, probably the most important, of 
those kings. He carried the Greek arms further into 
India than any of his predecessors had done, and every- 
thing confirms the view given by our author at I, 9 of his 
justice and his power, of his ability and his wealth. He 
must have reigned for a considerable time in the latter 
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part of the second century B.C., probably from about 140 
to about 115, or even no B.C. 1 His fame extended, as did 
that of no other Baktrian king, to the West, and he is the 
only Baktrian Greek king who has been remembered in 
India. Our author makes him say, incidentally 2 , that he 
was born at Kalasi in Alasantla (= Alexandria), a name given 
to an island presumably in the Indus, And, as was referred 
to above, Plutarch has preserved the tradition that he died 
in camp, in a campaign against the Indians in the valley of 
the Ganges. 

[It is interesting to point out, in this connection, that 
the town (gama) of Kalasi has not been found mentioned 
elsewhere. Now among the very numerous coins of the 
Baktrian kings there is one, and only one, giving in the 
legend, not the name of a king, but the name of a city, 
the city of Karisi. As this coin was struck about 180 B.C. 
by Eukratides, who was probably the first of these kings 
to obtain a settlement on the banks of the Indus, it is 
possible that the two names, one in the Pali form (or 
more probably in the form of the dialect used by our 
author), the other in the local form, are identical ; and 
that the coin was struck in commemoration of the fact of 
the Greeks having reached the Indus. If that be so, then 
that they gave the name Alasanda (Alexandria) to the 
island on which the town was built, and not to the town 
itself, seems to show that the town was not founded by 
them, but was already an important place when they took it.] 



Beyond this all is conjecture. When our author says 
that Milinda was converted to Buddhism 3 , he may be 
either relating an actual tradition, or he may be inventing 
for his own purposes. There is nothing inherently im- 
possible, or even improbable, in the story. We know that 
all the Baktrians, kings and people alike, eventually became 



1 See the chronological table in the Introduction to Professor Gardner'* 
work, qnoted below. 

■ See the translation below of III, J, 5. 
' See p. 420 of the Pali text. 
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Buddhist. But the passage occurs in a part of the book 
which is open to much doubt. We have to place against it 
the negative evidence that none of Menander's coins show 
any decisive signs of his conversion. And the passage in 
question goes much further. It says that he afterwards 
gave up the kingdom to his son, and having entered the 
Buddhist Order, attained to Arahatship. The Sinhalese 
MSS. add a marginal note to the effect that the whole of this 
passage with its context was derived from a MS. brought 
from Siam. Mr. Trenckner is therefore of opinion l that it 
belongs to a spurious supplement. That may be so, in 
spite of the fact that it is quite in our author's style, 
and forms an appropriate close to the book. But it is 
incredible that an author of the literary skill so evident 
throughout the work should have closed his book de- 
liberately in the middle of a paragraph, without any 
closing words to round it off. The Siamese MS. may 
after all have preserved the reading of older and better 
MSS. than those in Ceylon, and the last leaf of the 
book may have been lost there. There must have been 
some conclusion, if not in the manner of the paragraph 
under discussion, then in some other words which we may 
not be able to trace. But even if our author actually 
wrote that Menander did become a Bhikkhu and an Arahat, 
that is very poor evidence of the fact, unless he not only 
intended what he states to be taken quite literally, but also 
wrote soon after the events he thus deliberately records. 

Now the opinion has been expressed above that we 
have to deal with a book of didactic ethics and religious 
controversy cast into the form of historical romance. If this 
is correct no one would be more astonished than the author 
himself at the inconsistency of modern critics if they took 
his historical statements au grand serieux, while they 
made light of his ethical arguments. It is true that he would 
scarcely have been guilty of anything that seemed grossly 
improbable, at the time when he wrote, to the readers whom 
he addressed. But if, as is most probable, he wrote in North- 

1 ' Introduction,' pp. v, vi 



Digitized by 



Google 



INTRODUCTION. XXV 



Western India when the memory of the actual facts of 
Menander's reign was fading away — that is, some gene- 
rations after his death — he may well have converted him to 
Buddhism, as the most fitting close to the discussion he 
records, without intending at all to convey thereby any real 
historical event. 

This brings us to the next point of our argument. 



We have seen that the work must have been written 
some considerable time before Buddhaghosa, and after the 
death of Menander. Can its date be determined with 
greater accuracy than this ? The story of Nagasena intro- 
duces to us his father So«uttara, his teachers Rohawa, 
Assagutta of the Vattaniya hermitage, and Dhamma- 
rakkhita of the Asoka Arama near Pa&liputta, and there 
is also mention of a teacher named Ayupala dwelling at 
the Sankheyya hermitage near Sagala. None of these 
persons and none of these places are read of elsewhere in 
any Buddhist text, whether Sanskrit or Pali. For the 
Ajvagupta referred to in passing at p. 351 of the Divya- 
vadana has nothing in common (except the name) with 
our Assagutta, the Rohawa of Anguttara, III, 66, is quite 
distinct from our Rohawa, and there is not the slightest 
reason for supposing Nagasena to be another form of the 
name Nagaigu^a, found in both the Chinese and Tibetan 
Buddhist literatures 1 , and in the Jain lists 2 . The famous 
Buddhist scholar so called was the reputed founder of the 
Mahayana school of Buddhism. Our Nagasena represents 
throughout the older teaching. If there is any connection 
at all between the two names, Nagasena must have been 
invented as a contrast to Nagaig-una, and not with the 
least idea of identifying two men whose doctrines are so 
radically opposed. Even were there any reason to believe 
this to be the case, it would not help us much, for the date 



1 See the passages quoted by Dr. Wenzel in the ' Journal of the Pali Text 
Society' for 1886, pp. 1-4. 

* See Professor Weber in the ' Handschriftenverzeichniss der koniglichen 
Bibliothek in Berlin,' voL v, part a, p. 365. 
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• 

of Nagaiguwa is quite as much open to dispute as that of 
the author of the ' Questions of Milinda V 

I ought to mention here that an opinion of a Naga- 
sena is, according to Burnouf 2 , discussed at length in the 
Abhidharma Kosa. Vyakhyi ; and that Schiefner s quotes 
from a Tibetan work, the Bu-ston, the statement that a 
schism took place under a Thera Nagasena 137 years after 
the Buddha's death. It would be very interesting if the 
former were our Nigasena. And if Schiefner's restora- 
tion of the name found in his Tibetan authority be correct, 
and the authority itself be trustworthy, it is possibly 
the fading memory of that Nagasena which induced our 
author to adopt the name as that of the principal interlo- 
cutor in his ' Questions of Milinda.' 

Finally, Professor Kern, of Leiden — who believes that 
Buddha is the sun, and most of his principal disciples stars — 
believes also not only that our Nagasena is an historical 
person, but also that there never was a Buddhist cleric of 
that name; and that Nagasena is simply Pata%ali, the 
author of the Yoga philosophy, under another name. If 
this is not a joke, it is a strange piece of credulity. 

The only reason alleged in support of it is that Pata«gali 
has the epithets of Nagera and of Phawin. That he was a 
Hindu who believed in the soul-theory of the current ani- 
mistic creed, while all the opinions put into Nagasena's 
mouth are those of a thorough-going Buddhist and non- 
individualist, is to count as nothing against this chance simi- 
larity, not of names, but of the name on one side with an epi- 
thet on the other. To identify John Stuart Mill with Dean 
Milman would be sober sense compared with this proposal. 



1 Compare on this point Dr. Wenzel, loc cit, with Dr. Burgess in the 
'Archaeological Reports for Southern India,' vol. i, pp. 5-9. Dr. Burgess thinks 
the most probable date of his death is about aoo A. D. 

The identification of Nagar^una and Nagasena was made independently by 
Major Bird in the ' Journal of the Bombay Branch of the Royal Asiatic Society ' 
for October, 1844 (who was followed by the Rev. R. Spence Hardy at p. 517 
of his ' Manual of Buddhism,' published in i860), and by Benfey in his article 
' Indien ' in Ersch and Gruber's Encyclopedia (who was followed by Bumouf at 
p. 570 of his ' Introduction,' &c, published in 1844). 

* Loc. cit. ' Note to his translation of Taranatha, p. 298. 
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But it is deliberately put forward to support an accusation 
against the Buddhists of having falsely appropriated to 
themselves every famous man in India 1 . Any mud, it 
would seem, is good enough to pelt the Buddhists with. 
Yet who is it, after all, who really makes the ' appropria- 
tion,' the Buddhists or Professor Kern himself? 



It would seem, therefore, that most of our author's person 
and place names are probably inventions of his own 2 . 

But it is quite different with the books quoted by our 

author. In several passages he has evidently in his mind 

certain Pali texts which deal with similar matters. So far 

as yet ascertained the texts thus silently referred to, either 

in the present volume or in the subsequent untranslated 

portion of the book, are as follows : 

Page of this 
volume. 

8 . . Digha Nikaya II, i, 2. 

10 II, 20. 

10 . . „ „ II, 1. 

38 . . „ „ II, 10. 

38 • • „ „ II, 11. 

40 . . Katha Vatthu I, 1. 

41 . . Aftguttara I, 15, 4-7. 
41 . . Digha Nikaya II, 17. 

41 •• ,, „ H, 23- 

42 . . „ „ II, 26. 

59 , XVII. 

80 . . Mahavagga 1, 1, 1. 

129. . Various (see my note). 

132 . . A'ullavagga IX, 1, 4. 

163 . . Aullavagga VII, 1, 27. 

170 . . Vessantara Gataka. 

179 . . Sivi G&taka. 

204 . . Maggfiima. Nikaya LXIII. 



1 Kern's 'Buddhismus' (the German translation), vol. ii, p. 443. 

' As these pages were passing through the press I have found Assagntta of 
the Vattaniya hermitage, mentioned in the last chapter of the Saddhamma 
Samgaha, which is passing through the press for the Pali Text Society. But 
this is taken no doubt from the Milinda, and is not an independent reference to 
any such teacher as an historical person. (The Saddhamma Sawgaha was 
written by Dhamma-kitti in Ceylon, probably in the twelfth century.) 
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Page of this 


volume 




212 


. Gataka (No. 69). 


256 


. Sutta Vibhanga (PSr. 4). 


257 


. AUtuma Sutta (No. 67). 


259 


. A'ullavagga IX, 1, 3. 


264 


. Mahavagga II, 16, 8. 


275 


Dhamma-lakka-pavattana Sutta. 


277 


Anguttara II, 1, 1. 


283 


. The 540th Gataka. 


285 


. Amba GStaka (No. 474). 


285 


Dummedha Gataka (No. 122). 


286 


. Tittira Gataka (No. 438). 


286 


. Khantiv&da Gataka (No. 313). 


287 


. Aflla-Nandiya Gataka (No. 222). 


287 


. Ta/MAa-sukara Gataka (No. 492). 


288 


Kariya-pi/aka II, 6. 


288 


. Sflava-naga Gataka (No. 72). 


288 


. Sabba-daMa Gataka (No. 241). 


289 


Apaw/aka Gataka (No. 1). 


289 


Nigrodha-miga Gdtaka (No. 12). 


290 


. Nigrodha Gataka (No. 445). 


290 


Maha-paduma Gataka (No. 472). 


290 


. Maha-patapa GStaka (No. 358). 


294 


Ummagga Gataka (No. 546). 


298 


A'ullavagga VII, 3, 11. 


302 


. . Anguttara IV, 13. 


J age of th 


e 


Pali Text 




220 


Gataka, No. 310 (vol. iii, p. 32). 


231 


. Sutta Nipata I, 4. 


236 


. Gataka (vol. i, p. 56). 


256 


. . „ (vol. iv, p. 232, line 20). 


277 


. Vessantara Gataka. 


289 


. Gataka (vol. i, p. 57). 


291 


Gataka (Nos. 258, 541, 494, and 243) 


313 


Ma^yAima Nikaya, No. 75 (p. 502). 



In several other passages he refers to a Pali book, or a 
chapter in a Pali book, by name. This is much more 
valuable for our purposes than the silent, and sometimes 
doubtful, references in the last list. So far as is yet ascer- 
tained, these references are as follows : 
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Page of this 


volume. 




1,3 


. Vinaya, Sutta, Abhidhamma. 


21 


. The Suttantas. 


21 


The Abhidhamma. 


21 


. . Dhamma Sawga«i. 


21 


. Vibhahga. 


21 


. Dhdtu Katha\ 


21 


. . Puggala Pa#»atti. 


21 


. KathaVatthu. 


22 


. Yamaka. 


22 


. Pa/Mana. 


22 


. The Abhidhamma Pi/aka. 


25 


. The Abhidhamma. 


27 


The Abhidhamma. 


28 


. The three Pi/akas. 


31 


MahS Samaya Suttanta (No. 20 in the Dtgha). 


31 


. Mahi Mangala Suttanta (Sutta NipSta II, 4). 


32 


. Sama-kitta-pariyaya Suttanta (unknown). 


32 


Rahulovada Suttanta (No. 147 in the MzggMma.). 


32 


. Parabhava Suttanta (Sutta NipSta I, 6). 


34 


. The three Pi/akas. 


56 


. Sa/»yutta Nikaya (the words quoted are in the 




Sutta Nipata). 


71.88 


The Abhidhamma. 


137 


. . The ninefold Scriptures. 


195 


Moliya Stvaka chapter of the Samyutta. 


213 


. Ratana Sutta (in the Sutta Nipata II, 1). 


. 213 


. Khandha Paritta (not traced). 


213 


. Mora Paritta (Gataka, Nos. 159, 491). 


213 


Dhagagga Paritta (in the Gataka Book). 


213 


. A/Sna/iya Paritta (in the Dtgha Nikaya). 


213 


. Angulimaia Paritta (not traced). 


232 


. The Patimokkha. 


264-267 


. Patimokkha, Vinaya Pi/aka. 


Page of th 


e 


Pali Text 




241 


. Dhamma-dayada Sutta of the MaggMma. Nikaya 




(vol. i, p. 13). 


242 


Sawyutta Nikaya (vol. i, p. 67). 


258 


Dakkhi»a Vibhanga of the MagyAima Nikaya 



(No. 142). 
281 . . ATariya Pi/aka G. 53. 
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Page of the 
Pali Text, 

341 
341 
341 
341 
342 
342 
348 
349 
349 
349 
349 
349 
349 
349 
349 
349 
349 
350 
35° 
350 
350 
350 
362 

369 
37' 

372 
377 

378 
379 
381 
384 
385 
389 
392 
396 
399 
40i 
402 

403 



Navangam Buddha-va&nam. 

The Gataka Book. 

The Dtgha Nikaya. 

The MaggMmz Nildya. 

The Sajnyutta Nikaya. 

The Khuddaka Nikiya. 

The three Pi/akas. 

Maha Rahulovida (in the Majgriima, No. 147). 

Maha Mangala Suttanta (in the Sutta Nipata II, 4). 

Sama-fttta Pariyaya (not traced). 

Parabhava Suttanta (in the Sutta Nipata I, 6). 

Purabheda Suttanta (Sutta NipSta IV, 10). 

Kalaha-vivada Suttanta (Sutta Nipata IV, 11). 

•flfula Vyuha Suttanta (Sutta NipSta IV, 12). 

MahS Vyuha Suttanta (Sutta NipSta IV, 13). 

Tuva/aka Suttanta (Sutta Nipata IV, 14). 

Siriputta Suttanta (Sutta Nipata IV, 16). 

Maha-samaya Suttanta (in the Dtgha, No. 20). 

Sakkha-pawha- Suttanta (Digha, No. 21). 

Tiroku</</a Suttanta (in the Khuddaka PaMa, No. 7). 

Ratana Suttanta (in the Sutta Nipata II, 1). 

The Abhidhamma. 

Ekuttara Nikaya (=Anguttara I, 13, 7). 

Dhaniya-sutta of the Sutta NipSta (I, 2). 

Kummupama Suttanta of the Samyutta Nikaya 

(not yet printed). 
Vidhura Pu«»aka G&taka. 
SaMa Sawyutta of the Sawyutta NikSya (not yet 

printed). 
Dhammapada (verse 327). 
Sawiyutta (55, 7). 
Sutasoma Gataka (No. 537). 
Kawha G&laka. (No. 440, vol. iv, p. 10). 
Sutta Nipata (1, 12, 1). 
Samyutta Nikaya. 

Ekuttara Nikaya (=Anguttara X, 5, 8). 
Lomahamsana Pariyaya. 
Sawyutta Nikaya (III, 5, 6, vol. i, p. 73). 

» » (XVI, 1, 3, vol. ii, p. 194). 

A'akkavaka Crataka (No. 451, vol. iv, p. 71). 
A'ulJa Narada Gataka (not traced). 
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4<>3 • 

405 • 
406 

408 . 

408 . 

409 . 
411 . 
414 . 



Sawyutta Nikaya (not traced). 
Lakkhawa Suttanta of the Dfgha Nikaya (No. 30). 
Bhalla/iya Gataka (No. 504, vol. iv, p. 439). 
, Parinibb&na-suttanta of the Digha Nikaya (D. 

XVI, 5) 24). 
, Dhammapada (verse 32). 

Sa/wyutta Nikaya (XIV, 16, vol. ii, p. 158). 
. Sutta Nipata (II, 6, 10). 
„ (III,n,43). 

Lastly, our author quotes a large number of passages 
from the Pi/aka texts, which he introduces (without naming 
any book) by the formulas : ' It was said by the Blessed 
One;' or, 'It is said by you' (you in the plural, you members 
of the Order) ; or, ' It was said by so and so ' (naming some 
particular member of the Order). A great many of these 
quotations have already been traced, either by Mr. Trenck- 
ner or myseif. Occasionally words thus attributed, by our 
author, to the Buddha, are, in the Pi/akas, attributed to 
some one else. Such passages are distinguished in the follow- 
ing list by an asterisk added to the letter B, which marks 
those of them attributed by our author to the Buddha. 
The women quoted are distinguished by the title ' Sister.' 



II, 1, 1, p. 45. 


Sister Va^ird. 


Sawyutta Nikaya V, 10, 6. 


II. i,9. P- 53- 


B*. 


., VII, 1, 6. 


II, 1, 9, p. 54. 


B. 


Not traced. 


II, 1,11, p. 57. 


B. 


.. .. 


II, i, 13, p. 61. 


B. 


Sawyutta NiMya XXI, 5. 


II, 2, 4, p. 69. 


B. 


Not traced. 


H> 3. 1. P- 79- 


B. 


Maxima Nikaya XXI. 


II. 3. 2. P- 80. 


B. 


„ XVIII. 


Ill, 4, 3, p. IOI. 


B*. 


Sarayutta Nikaya II, 3, 2. 


HI, 4. 4. P- i°4- 


B. 


Anguttara III, 35, 4. 


III, 6, 1, p. 114. 


B. 


Not traced. 


IV, 1, 10, p. 145. 


Sariputta, 


.. .. 


IV, 1, 13, p, 150. 


B. 


Digha Nikaya XIV, 6, 1. 


IV, 1, 35, p. 170. 


B. 


., .. XIV, 3, 13. 


IV, 1,42, p. 179. 


In the Sutta. 


Not traced. 


IV, i, 55. P- 185. 


B. 


A'ullavagga X, 1, 6. 


IV, i,55. P- 186. 


B. 


Digha Nikaya XIV, 5, 62. 
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IV, i, 67, p. 196. 


You. 


Not traced. 




IV, i, 


67, p. 196. 


You. 


•» » 




IV, i, 


71, p. 199. 


B. 


Digha Nikaya XIV, 3, 60. 




IV, 1, 


71, p. 199. 


B. 


„ „ XIV, 3, 63. 




IV, a 


1, p. 202. 


B. 


Not traced. 




IV, a 


1, p. 202. 


B. 


Digha Nikaya XIV, 6, 3. 




IV, 2 


, 4, p. 204. 


B. 


„ „ XIV, 2, 32 




IV, 2 


6, p. 206. 


B. 


Dhammapada 129. 




IV, 2 


6, p. 206. 


B. 


Not traced. 




IV, 2 


15, P- "3- 


B. 


Dhammapada 127, 8. 




IV, 2 


20, p. 214. 


You. 


Not traced. 




IV, 2, 


20, p. 214. 


You. 


» ,, 




IV, 2 


27, P-224- 


You. 


» „ 




IV, 2, 


29, p. 225. 


B. 


Digha Nikaya XIV, 2, 32. 




IV, 2 


29, p. 225. 


B. 


Not traced. 




IV, 2 


31, p. 227. 


You. 


■> >> 




IV, 2 


31, p. 227. 


You. 


„ „ 




IV, 3 


I, p. 229. 


B. 


Various (see note). 




IV, 3 


I, p. 229. 


You. 


Agga##a Sutta (Digha). 




IV, 3, 


5, P- 234- 


You. 


Not traced. 




IV, 3 


5, P- 234- 


You. 


>» »i 




IV, 3 


15, p. 238. 


S&riputta. 


,» ,, 




IV, 3 


15. P- 238. 


B. 


Paxa^ika I, 5, n. 




IV, 3 


19, p. 241. 


B*. 


G$taka III, 24. 




IV, 3 
IV, 3, 


19, p. 241. 
21, p. 242. 


B. 


GdtakalV, 210. 




The Theras. 


Digha Nikiya XIV, 4, 23. 




IV, 3, 


21, p. 243. 


B. 


XIV, 4, 57. 




IV, 3 


24, p. 246. 


B. 


Not traced. 




IV, 3 


24, p. 246. 


B. 


Mah£-parinibbina Sutta 
XVI, 5, 24). 


(D. 


IV, 3, 


27, p. 248. 


You. 


Not traced. 




IV, 3, 


27, p. 248. 


You. 


A'ullavagga VII, 3, 9. 




IV, 3 


31, P- 251- 


B. 


Not traced. 




IV, 3, 


31, P- 251- 


B. 


„ 1, 




IV, 3, 


33. P- 253- 


B. 


Brahma^ala Sutta (D. 1, 1, 


5)- 


IV, 3, 


33. P- 253- 


B. 


Sela Sutta (SN. Ill, 7, 7). 




IV, 3 


35, P- 254- 


B*. 


The 521st Gataka. 




IV, 3, 


38. P- 257- 


B. 


Dhaniya Sutta (SN. I, 2, 2 


)■ 


IV, 4 


r, p. 261. 


B. 


Anguttara I, 14, 1. 




IV, 4, 


4, p. 264. 


B. 


Aftguttara III, 124. 




IV, 4 


9, p. 268. 


B. 


PStimokkha (Pa*. 1). 




IV, 4, 


ii, p. 270. 


B. 


Not traced. 




IV, 4, 


11, p. 271. 


B. 


„ », 
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IV, 4, 13. P- 273. 


B. 


Sutta Vibhaftga (Par. 3, 5, 13). 


IV, 4, 13, p. 273. 


B. 


Not traced. 


IV, 4, 16, p. 279. 


B. 


Aftguttara XI, 2, 5, and the 
169th Gataka. 


IV, 4, 16, p. 280. 


You. 


The 540th G&taka.. 


IV, 4, 17, P- 283- 


You. 


Not traced. 


IV, 4, 42, p. 294- 


B*. 


The 536th Gataka. 


IV, 4, 44. P- 297. 


B. 


Not traced. 


IV, 4,46, p. 301. 


You. 


.. .» 


The P41i Text. 






P. 211,1.6. 


B. 


Muni Sutta (SN. I, 12, 3). 


211, 1. 8. 


B. 


A'ullavagga VI, 1, 5. 


213, 1. 6. 


B. 


Dhammapada 168. 


213.1- 7- 


B. 


MzggAimz Nikaya 77. 


215, 1. 10. 


B. 


Not traced. 


215,1. 12. 


B. 


Ahguttara I, 14, 4. 


217, 1. 9. 


B. 


Sawyutta Nikaya XXI. 


217, 1. 11. 


B. 


Not traced. 


219J. 14. 


B. 


» i> 


219,1- 15- 


It is said. 


G£taka (No. 433). 


221, 1. 20. 


B. 


A'Aaddanta Gataka (vol.v, p.49). 


221, 1. 24. 


It is said. 


Not traced. 


223, 1. 16. 


B. 


Maxima Nikaya (No. 87). 


223, 1. 18. 


It is said. 


». » .. 


225, 1. 2. 


B. 


Sela Sutta (SN. Ill, 7, 33). 


228, 1. 2. 


B. 


Sutta Nipatal, 4, 6=111, 4, 26. 


230. 1- 13- 


B*. 


Kapi Gataka (vol. iii, p. 354). 


232. 1- 7- 


You. 


Not traced. 


232, 1. 10. 


You. 


»> .» 


235. 1- 2. 


B. 


Maxima I, p. 1 7 7 = Vinaya I, 
. p. 8. 
MaggAima. (No. 86). 


23S. 1- 4- 


B. 


236, 1. 27. 


B. 


Ahguttara I, 15, 10. 


240, 1. 3. 


B. 


Ma^Aima Nikaya (No. 142). 


242,1. 17. 


Sariputta. 


Not traced. . 


242, 1. 26. 


B. 


Samyutta Nikaya 44. 


245. 1. i- 


B. 


Sawyutta 6, 14 (vol. i, p. 157) 
=Thera-gatha 256, 7=Di- 
vyavadana, p. 300. 


253, 1- »• 


You. 


Not traced. 


255. 1- 8. 


You. 


.» »» 


262. 


B. 


.» .. 


323- 


You. 


»» »> 


[35] 
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The P41i Text. 






P- 333- 


B. 


Dhammapada 54-56 (taken in 
part from Anguttara III, 79). 


366, 1. 6. 


B. 


Sawyutta XX, 8, 5. 


366, 1. 10. 


Sariputta. 


Thera-gatha 985. 


367. 1- 8- 


B. 


Not traced (see S. XII, 63, 8). 


367J. 19. 


MahdKaMayana. 


Thera-gatha 501. 


368, 1. 2. 


B. 


Sawyutta 46, 7. 


368, 1. 6. 


Sariputta. 


Not traced. 


368, 1. 20. 


Abulia Panthaka. 


,, ,, 


369. 1- 5- 


B. 


Sutta Nipata I, 2, 12. 


369, 1. 22. 


The Theras who 
held the Synod 
(at Ra^agaha). 


Not traced. 


370,1. 11. 


Sariputta. 


Not traced. 


37'.1- 14. 


Upasena. 


Thera-gatha 577. 


371.1- 28. 


B. 


Sawyutta 1,17,2 (vol. i, p. 7). 


372,1. 12. 


Rihula. 


Not traced. 


37*. 1- 23- 


B. 


Gataka (No. 545). 


373. 1- i3- 


Sariputta. 


Not traced. 


374, 1- 5- 


Sariputta. 


,, ,. 


374,1. 16. 


Sariputta. 


,, „ 


375, 1- 15- 


B. 


Maxima (vol. i, p. 33). 


376, 1. 3- 


Anuruddha. 


Not traced. 


376, 1. 17. 


Rahula. 


,» ., 


377. 1- M- 


B. 


Sawiyutta 55, 7. 


378, 1- 5- 


Sariputta. 


Not traced. 


378,1.17. 


B. 


Maha-parinibbana Sutta (D. 
XVI, 2, 12). 


379. 1- i- 


B. 


Dhammapada 327. 


379, 1- M- 


B. 


Sawyutta 55, 7. 


380, 1. 1. 


Sariputta. 


Not traced. 


381, 1. 15. 


B. 


Sutasoma Gataka (No. 537). 


383- 1- 3- 


Sister Subhadda. 


Not traced. 


384, 1. 4. 


B. 


Kawha Gataka (vol iv, p. 10). 


385. 1- 1. 


B. 


(?) NaggAima. Nikaya (No. 62). 


385, 1. 28. 


B. 


Sutta Nipata 1, 12, 1. 


386, 1. 12. 


B. 


Dhammapada 81. 


386, 1. 19. 


B. 


Dhammapada 404 (from SN. 






HI, 9, 35)- 


386, 1. 26. 


Subhuti. 


Not traced. 


387, 1- 8. 


B. 


Dhammapada 28. 


387, 1- 16. 


Sister Subhadda. 


Not traced. 


388, 1. 14. 


B. 


Ma££'i$imaNikaya(vol.i,p.424). 
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P. 3»9> 1- 9- 


B. 


Sawyutta NikSya XVI, 3. 


390J. 17. 


Vaftgfsa. 


Not traced. 


391, 1. 6. 


Subhuti. 


.. .. 


391, 1. 21. 


B. 


Dhammapada 350. 


39a, 1- 3- 


B. 


Ahguttara X, 5, 8. 


392, 1. 10. 


B. 


Not traced. 


393. 1- 3- 


Vangisa. 


.. .. 


393. 1- 25- 


B. 


.» .» 


394. 1- 6- 


Upasena. 


»> ». 


394. 1- 16- 


Upasena. 


>. .. 


394. '• a 8. 


Sariputta. 


» >i 


395. 1- 9- 


Mahi Kassapa. 


». »» 


395. 1- 22- 


Upasena. 


Thera-gSthi 580. 


396, 1- 3- 


B. 


Ma^Aima Nikaya(vol. i, p. 74). 


396, 1. 20. 


Sariputta. 


Not traced. 


397. 1- 15- 


Sariputta. 


» » 


398. 1- 5- 


PiWola. 


>> >. 


399. 1- x 6- 


B. 


Sa/wyutta Nik&ya III, 5, 6 (vol. 
i. P- 73)- 


401, 1. 10. 


B. 


Sawyutta NMya XVI, 1, 3 
(vol. ii, p. 194). 


4 02, 1. 8. 


B. 


A'akkavaka G&taka (vol. iv, p. 
71 ; not in III, 520). 


402, 1. 26. 


Brahma. 


Sawyutta NikSyaVI,2,4 (vol. i, 
p. i54=Thera-gath4 142). 


403. 1- 13- 


B. 


Aulla-narada Gataka (vol. iv, 
p. 223). 


403, 1. 27. 


B. 


Sawiyutta NikSya (vol. iii.p.i 25). 


404, 1. 12. 


Pifln/ola. 


Not traced. 


405. 1- 3- 


B. 


DJgha NikSya XXX. 


405, 1. 22. 


Anuruddha. 


Not traced. 


407, 1. 1. 


Sariputta. 


Thera-gatha 982, 3. 


407, 1. 20. 


Anuruddha. 


Not traced. 


408, 1. 8. 


B. 


Digha NikSya XVI, 5, 24. 


408, 1. 22. 


B. 


Dhammapada 32. 


409, 1. 17. 


B. 


Sawyutta NikSya XIV, 16 (= 
Thera-gSthS 148, 266). 


410, 1. 8. 


Sariputta. 


Not traced l . 


4 r 1, 1. 9. 


Sariputta. 


»» »> 


411, 1. 29. 


B. 


Sutta NipSta II, 6, 10. 



1 That is, not in the Pi/akas. The stanza is found in the commentary on the 
Dhammapada (Fansbbll, p. 147), and also in Buddhaghosa's Papa/Ua Sudan! 
(see Tienckner's note) — each time with a variation at the close of the verse. 
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The Pili Text. 










P. 412, 1. 21. 


Moghara^a. 




Not tracec 


. 


413, 1. 6. 


Rahula. 




» w 




414, 1. 1. 


B. 




Sutta NipSta (not traced '). 


414, 1. 18. 


B. 




»> i» 


Ill, 11, 43. 


415, 1. 14. 


B. 




Not traced 


. 


416, 1. 4. 


Sariputta. 




» >> 




416, 1. 29. 


UpSli. 




»i »i 




417,1. 12. 


B. 




»> »» 




418, 1. 1. 


Moggallana. 




»» >» 




419,1. 11. 


Sariputta. 




»» >» 




Now the Pili Pi/akas consist of the 


following twenty- 


nine books : 






Title. 


No. of printed 
pages 8vo. 




1. The Sutta Vibhahga . . 


617* 




2. The Khandhakas . . . 


668* 




a. Mahavagga . 360 




The Vinaya 


b. A'ullavagga , 308 




PlFAKA. 


3. The Parivira .... 


226* 




Total .... 


1511* 




4. The DJgha Nikaya . . 


75° 


The Sutta 

Pi taka 


5. The Ma^Aima Nik&ya 


1000 


6. The Sawyutta Nikaya . 


1250 


X 1 1 AJkA* 


7. The Ahguttara Nikaya 
Total . . . 


1500 

4500 ' 


(The four great 
Nikayas.) 


8. The Khuddaka PaVAa 


10* 




9. The Dhammapadas . . 


<°* \ 




10. The Udanas .... 


80* 




11. The Iti-vuttakas . . 


. 100* 


The Khuddaka 


12. The Sutta Nipita . . 


200* 


NikAya. 


13. The VimSna Vatthu 


85* 


(The repeaters of 


14. The Peta Vatthu . . 


90* 


the Digha add 


15. The Thera-GathS . . 


. 100* 


I these to the Sut- 
' ta Pi/aka. The 


16. The Theri-Gatha . . 


35* 


17. The Gatakas. . . . 


70 


repeaters of the 


1 8. The Niddesa .... 


300 


Ma^Aima add 


19. The Pa/isambhidA . . 


400 


them to the Abhi- 


20. The ApadSnas . . . 


400 


dhamma Pi/aka.) 


21. The Buddha Vansa 


60* 




22. The A'ariyS Pi/aka . . 


30* j 




Total .... 


2000 





1 Mr. Trenckner gives no reference, and I have searched through the Sutta 
Nipita, which has no index, in vain. 
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23. The Dhamma Sangawi 


260* \ 




24. The Vibhahga . . . 


325 




25. The Katha Vatthu . . 


440 




26. The Puggala Pa»«atti . 


75* 




27. The Dhatu Katha . . 


100 


j. The Abhidhamma 

PI7-AKA. 


28. The Yamakas . . . 


400 


29. The Pa/MSna . . . 


600 




Total Abhidhamma 


2200 






10,211 ) 





This shows the total extent of the three Pi/akas to be 
about 10,000 pages 8vo. as printed, or to be printed, by 
the Pali Text Society 1 . If our English Bible, in the 
older authorised version, were to be printed in the same 
manner and type and on the same size of page, it would 
occupy about 5,oco pages. So that the Buddhist Bible 
without its repetitions (some of which are very frequent, 
and others very long), would only occupy about double the 
space of the English Bible. This would not have been a 
literature too large to be familiarly known to our author. 
What is the conclusion which can fairly be drawn, from 
a comparison of the last list with those preceding it, as 
to his knowledge of those books now held, by living 
Buddhists, to be canonical ? 

The answer to this question will be of some importance 
for another reason beyond the help it will afford towards 
settling the date of the original ' Questions of Milinda.' 
As is well known, Asoka, in the only one of his edicts, 
addressed specially to the members of the Buddhist Order 
of mendicants, selects seven portions of the Buddhist Scrip- 
tures, which he mentions by name, and expresses his desire 
that not only the brethren and sisters of the Order, but 
also the laity, should constantly learn by heart and reflect 
upon those seven. Now not one of the seven titles which 
occur in the edict is identical with any of the twenty-nine 
in the last list. Whereupon certain Indianists have rejoiced 
at being able to score a point, as they think, against these 



1 This estimate excludes the space occupied by notes. The books marked 
with an asterisk in the foregoing list have already been printed. 
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unbrahmanical Buddhists, and have jumped to the conclu- 
sion that the Buddhist canon must be late and spurious ; 
and that the Buddhism of Asoka's time must have been 
very different from the Buddhism of the Pali Pi/akas. That 
would be much the same as if a Japanese scholar, at a time 
when he knew little or nothing of Christianity, except the 
names of the books in the Bible, were to have found an open 
letter of Constantine's in which he urges both the clergy 
and laity to look upon the Word of God as their only 
authority, and to constantly repeat and earnestly meditate 
upon the Psalm of the Shepherd, the words of Lemuel, the 
Prophecy of the Servant of the Lord, the Sermon on the 
Mount, the Exaltation of Charity, the Question of Nico- 
demus, and the story of the Prodigal Son — and that our 
Oriental critic should jump to the conclusion that the 
canonical books of the Christians could not have been 
known in the time of Constantine, and that the Christi- 
anity of Constantine was really quite different from, and 
much more simple than the Christianity of the Bible. As 
a matter of fact the existence of such a letter would prove 
very little, either way, as to the date of the books in the 
Bible as we now have them. If our Japanese scholar were 
to discover afterwards a Christian work, even much later 
than the time of Constantine, in which the canonical books 
of the Christians were both quoted and referred to, he 
would have much surer ground for a sounder historical 
criticism. And he would possibly come to see that the 
seven portions selected for special honour and commenda- 
tion were not intended as an exhaustive list even of re- 
markable passages, much less for an exhaustive list of 
canonical books, but that the number seven was merely 
chosen in deference to the sacred character attaching to 
that number in the sacred literature. 

Such a book is our Milinda. It is, as we have seen, 
later than the canonical books of the Pali Pi/akas, and on 
the other hand, not only older than the great commentaries, 
but the only book, outside the canon, regarded in them as 
an authority which may be implicitly followed. And I 
venture to think that the most simple working hypothesis 
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by which to explain the numerous and varied references 
and quotations it makes, as shown in the preceding lists, 
from the Pi/akas as a whole, and from the various books 
contained in them, is that the Pali Pi/akas were known, 
in their entirety, and very nearly, if not quite, as we now 
have them, to our author. For out of the twenty-nine 
books of the Pi/akas, we find in the lists of works referred 
to by him the three Pi/akas as a whole, the Vinaya Pi/aka 
as a whole, and all of its component books except the 
Parivara (which was composed in Ceylon), the Sutta Pi/aka 
and each of the four great Nikayas, the Abhidhamma Pi- 
/aka and each of its seven component books, and the 
Khuddaka Nikaya as a whole and several of its separate 
books. And when we further recollect the very large num- 
ber of quotations appearing in my lists as not yet traced in 
the Pi/akas, we see the necessity of being very chary in 
drawing any argument ex silentio with respect to those 
books not occurring in the lists. 

To sum up. — It may be said generally that while the 
Sutta Vibhanga and the Khandhakas, the four great 
Nikayas, and the Abhidhamma were certainly known to 
our author, he very likely had no knowledge of the Pari- 
vara ; and it remains to be seen how far his knowledge of 
the Khuddaka Nikaya, which he happens to mention once 1 
as a whole by name, did actually extend. At present it is 
only clear that he knew the Khuddaka Pa///a, the Dham- 
mapada collection of sacred verses, the Sutta Nipata, the 
Thera and Theri-gatha, the Catakas, and the Kariyl 
Pi/aka. I hope to return to this question in the Introduc- 
tion to my second volume, only pointing out here that the 
doubtful books (those concerning which our author is ap- 
parently silent) would occupy about two thousand pages 
octavo, out of the ten thousand of which the three Pi/akas 
would, if printed, consist : and that those two thousand 
pages belong, for the most part, precisely to that part of 
the Pi/akas which have not yet been edited, so that there 
they may very likely, after all, be quoted in one or other 



Page 342 of the printed text. 
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of the numerous quotations entered as ' not traced ' in my 
lists 1 . 



Such being the extent, so far as can at present be shown, 
of our author's knowledge of the three Pi/akas, the question 
arises as to the degree and accuracy of his knowledge. In 
the great majority of cases his quotations or references 
entirely agree with the readings shown by our texts. But 
there are a few exceptions. And as these are both in- 
teresting and instructive, it will be advisable to point them 
out in detail. 

The reference to the Avi/K Hell as being outside the 
earth, if not at variance with, is at least an addition to the 
teaching of the Pi/akas as to cosmogony 2 . But there is 
some reason to believe that the passage may be an inter- 
polation, and the difference itself is not only doubtful but 
also of no particular importance. 

The description of the contents of the Puggala Pa««atti 
given in I, 26, does not really agree with the text. The 
book, in its first section, sets out six different sorts of dis- 
crimination or distinction. One paragraph only is devoted 
to each of the first five discriminations, and the author or 
authors then proceed, in the rest of the book, to deal 
with the details of the last of the six. Our author gives 
the six as the divisions of the book itself. 

But I think it is clear that so far as the description is 
inaccurate, the error is due, not to any difference between 
the text as he had it and that which we now possess, but 
simply to our author laying too great a stress upon the 
opening paragraphs of the book. 

In the reference to the Buddha's first sermon, the Foun- 
dation of the Kingdom of Righteousness (in I, 38), our 
author says that ' eighteen ko/is of Brahma gods, and an 
innumerable company of other gods, attained to compre- 



1 About half of the canonical books, besides a considerable number of the 
uncanonical works, have already been edited in the last few years, chiefly owing 
to the Pali Text Society's labours. 

' See the passages quoted in my note at p. 9. 
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hension of the truth.' There is no statement of the kind 
in the Pifaka account of this event (see my translation in 
' Buddhist Suttas,' pp. 146-155). But it is not inconsistent 
with the Pali, and is doubtless added from some edifying 
commentary. 

There is a difference of reading between the lines put 
into Sariputta's mouth, at II, 2, 4, and those ascribed to 
Sariputta in the Thera Gatha (1002, 1003). If the Milinda 
reading is not found in some hitherto unpublished passage, 
we have here a real case of divergence. 

Perhaps the most important apparent variation between 
our author and the Pi/aka texts is the statement put by 
him, in IV, 4, 9, into the mouth of the Buddha, that a 
deliberate lie is one of the offences called PAri^-ika, that is, 
involving exclusion from the Order. Now in the old Canon 
Law there are only four Para^ika offences— breach of chas- 
tity, theft, murder, and a false claim to extraordinary spiritual 
powers (see my translation in vol. i, pp. 1-5 of the ' Vinaya 
Texts ') ; and falsehood is placed quite distinctly under 
another category, that of the Pa£ittiyas, offences requiring 
repentance (see p. 32 of the same translation). If our author 
was a member of the Order, as he almost certainly was, it 
would seem almost incredible that he should make an error 
in a matter of such common knowledge, and of such vital 
importance, as the number and nature of the Para^ikas. 
And indeed, in the immediate context, he refers to the 
Pa&ttiya rule, though not in the exact words used in the text 
of the Patimokkha. I think that he must have known very 
well what he was talking about. And that a passage, not yet 
traced, will be found in the unpublished parts of the Pi/akas, 
in which the Buddha is made to say that falsehood is a 
Para^fika — just as a Christian might maintain that false- 
hood is forbidden in the Ten Commandments, and yet be 
perfectly aware of the exact phraseology of the Ten Words. 

In IV, 4, 26, our author identifies the learned pig in the 
Ta££Aa-sukara Cataka with the Bodisat. He differs here 
from the Cataka Commentary, in which the Bodisat is 
identified with the tree-god, who acts as a kind of Greek 
chorus in the story. And the summaries in IV, 4, 28 of 
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Ruru Cataka, and in IV, 4, 30 of the Sabba-da/Aa Cataka, 
do not exactly agree with Professor Fausboll's text \ But 
the commentary is not the text ; and it is well known that 
there are numerous such light variations in the different ex- 
pansions of the verses, which latter alone form the actual text. 

In IV, 4, 44 we find our author giving a version of a 
well-known incident in the Buddhist Gospel story different 
from the oldest version of it in the Pi/aka texts. This is 
another instance of an expansion of the original adopted 
from some unknown commentator, and does not argue an 
ignorance of the text as we have it. 

I have noticed in the untranslated portion of our author, 
four or five cases of readings apparently different from the 
Pi/aka texts he refers to. These I hope to deal with in my 
next volume. But I may notice here that two stanzas, 
given on p. 414 of the text, and said on p. 413 to be 'in 
the Sutta Nipata,' are not found in Professor Fausboll's 
edition of that work ; and we have there, in all probability, 
another case of real divergence. But the reading in the 
Milinda may possibly be found to be incorrect. 

The general result of this comparison, when we remember 
the very large number of passages quoted, will be held, 
I trust, to confirm the conclusion reached above, that our 
author knew the Pi/akas practically as we now have them, 
that is as they have been handed down in Ceylon. 



Outside the Pi/akas there are unfortunately no references 
to actual books. But there are several references to coun- 
tries and persons which are of importance, in as much as 
they show a knowledge in our author of places or occur- 
rences not mentioned in the sacred books. It will be most 
convenient to arrange these passages first in an alphabetical 
list, and then to make a few remarks on the conclusions the 
list suggests. They are as follows : — 

Name. Page of the Pali Text. 

Anantakaya (Yonako) . . . .29, 30. 

Alasando (dipo) 82,327,331,359. 

Asoka (dhamma-rag'a) . . . 121. 

1 See my notes to the passages quoted. 
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Name. 


Page of the Pali Text. 


Asokarama (near Patna) 


. 16, 17. 


Assagutta (iyasma) 


• 6, 7, 14. 


Ayupala (ayasmS) 


. 19. 


tlM(nadi) 


• 70. 


Kalasi (g£mo) .... 


• 83. 


Kasmtra (ra/Maw) 


• 82,327,331. 


Kola-pa//ana (seaport) 


• 359- 


Gandhara (ra/Mam) 


• 327. 33'- 


.ffandagutto (ra^a) 


. 292. 


ATna(? China) .... 


"I. 327. 33'»359- 


Takkola (? =Karko/a) 


• 359- 


Tissatthera (lekhS^ariyo) 


7'- 


Devamantiya (Yonako) 


22-24, 2 9> 3°- 


Dhamma-rakkhita (Syasma) . 


16, 18. 


Nikumba (ra/Maw) 


• 327- 


Bindumatf (ganika) . . 


121. 


Bhaddasdla (senapati-putto) 


292. 


BharukaAMa (men of) . 


33i- 


Mankura (Yonako) 


29. 3°- 


Madhura (nigamo) 


33'- 


Yonaka (the tribe) 


1, 4, 20, 68. 


Rakkhita-tala (in the Himalayas) . 


6, 7, 12, 18. 


Rohana (Syasma) 


7, 10. 


Vahga (Bengal) . . . . . 


359- 


Vattaniya (senasana/n) 


10, 12, 14-16. 


Vi^amba-vatthu (senasanaw) 


12. 


Vilata (ra//Aa«) 


327.331 


Saka-yavana (the countries of) 


327. 33'- 


Sankheyya(parive«a/n) 


19, 22. 


Sabbadinna or Dinna (Yonako) . 


29, 56. 


Sagala (nagaram) . . . . 


1,3,5, 14.22. 


Sura/Ma (nigamo) . . . . 


359, men of, 331. 


Suva»«a-bhumi (? Burma) 


359- 


Sonuttara (brahmano) . 


9- 



It will be noticed that the only names of persons, besides 
those occurring in the story itself, are, in one passage, Asoka 
and Bindumati the courtesan, and in another /Sfandragupta 
and Bhaddasala who fought against him. Of places, besides 
those in the story, we have a considerable number of names 
referring to the Panjab, and adjacent countries; and be- 
sides these the names only of a few places or countries on 
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the sea coast. The island Alasanda in the Indus, and the 
town of Kalasi situated in that island, have been discussed 
above. The country of the Sakas and Yavanas, Gan- 
dhara, Kashmir, Bharuka££/*a, Surat, and Madhura, explain 
themselves. Nikumba and Vilata were probably in the 
same neighbourhood, but these names have not been met 
with elsewhere, and I can suggest no identification of them. 
The places on the sea coast, to which a merchant ship could 
sail, mentioned on p. 359, are mostly well known. Kola- 
pattana must, I think, be some place on the Koromandel 
coast, and Suva«»a-bhumi be meant for the seaboard of 
Burma and Siam. The author mentions no places in the 
interior south of the Ganges. 

At four places he gives lists of famous rivers. In three 
out of the four he simply repeats the list of five — Gangs, 
Yamuna, A&ravatt, Sarabhu, and Mahi — so often enume- 
rated together in the Pi/akas 1 . In the fourth passage 
(p. 114) he adds five others — the Sindhu, the Sarassati, the 
Vetravati, the Vitawsa, and the Aandabhaga. Of these 
the first two are well known. Professor Eduard Miiller 
suggests 2 that the Vitawsa is the same as the Vitasta (the 
Hydaspes of the Greeks and the modern Bihat). The 
Vetravati is one of the principal affluents of the Jumna ; 
and the ATandrabhaga rises in the North- West Himalayas, 
and is not unfrequently referred to as the Asikni of the 
Vedas, the Akesines of the Greek geographers, the modern 
Kinab s . 

The list is meagre enough. An ethical treatise is scarcely 
the place to look for much geographical or historical mat- 
ter. But unless our author deliberately concealed his 
knowledge, and made all the remarks he put into the 
mouth of Nagasena correspond with what that teacher 
might fairly be expected to have known, the whole list 
points to the definite conclusion that the writer of the 
' Questions of Milinda ' resided in the far North- West of 

1 See pp. 70, 87, 380 of the Pali text. 
* ' Journal of the Pali Text Society,' 1888, p. 87. 

" See Lassen, ' Indische Alterthumskunde,' vol. i, p. 43 (first edition, p. 55 of 
the second edition), and the passages there quoted. 
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India, or in the Panjab itself. And this is confirmed by the 
great improbability of any memory of Menander having 
survived elsewhere, and more especially in Ceylon, where 
we should naturally look for our author's residence if he 
did not live in the region thus suggested. 



As my space is here limited, I postpone to the next 
volume the discussion as to how far the knowledge displayed 
by our author, the conditions of society with which he 
shows himself acquainted, and the religious beliefs he gives 
utterance to, afford evidence of his date. I will only say 
here that on all these points his -work shows clear signs of 
being later than the Pi/aka texts. And in the present 
state of our knowledge, or rather of our ignorance, of Pali, 
there is very little to be drawn from the language used by 
our author. In the first place we do not know for certain 
whether we have the original before us, or a translation 
from the Sanskrit or from some Northern dialect. And 
if, as is probably the case, we have a translation, it would 
be very difficult to say whether any peculiarity we may 
find in it is really due to the translator, or to the original 
author. No doubt a translator, finding in his original a 
word not existing in Pali, but formed according to rules of 
derivation obtaining in Pali, would coin the corresponding 
Pali form. And in doing so he might very likely be led 
into mistake, if his original were Prakrit, by misunderstand- 
ing the derivation of the Prakrit word before him. Childers 
in comparing Buddhist Sanskrit with Pali, has pointed out 
several cases where such mistakes have occurred, and has 
supposed that in every case the Sanskrit translator mis- 
understood a Pali word before him K As I have suggested 
elsewhere it is, to say the least, quite as likely that the 
Sanskrit Buddhist texts are often founded on older works, 
not in Pali, but in some other Prakrit *. And it may be 
possible hereafter to form some opinion as to what that 
dialect was which the Sanskrit writers must have had be- 

1 See the articles in his * Pali Dictionary,' referred to under note 3, p. xi of the 
Introduction. 

' See the note on pp. i;8, 179 of my ' Buddhist Suttas.' 
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fore them, to lead them into the particular blunders they 
have made. In the same way an argument may be drawn 
from the words found exclusively in Milinda as to the dia- 
lect which he spoke, and in which he probably wrote. A 
list of the words our author uses, and not found in the 
Pi/akas, can only be tentative, as we have not as yet the 
whole of the Pi/aka texts in print. But it will be useful, 
even now, to give the following imperfect list of such as 
I have noted in my copy of Childers' ' Dictionary.' 



Word. 


Page of the Pali Text. Note. 


A/aka . 


. 418 


. See 'Journal,' 1886, p. 158. 


Anekamsikata 


• 93 


,, ,, ,. P-I23- 


Awapako 


• 147 • 


. Peon, officer. 


Anika/Ma 


• 234 


. Sentinel. 


Anughayati . 


• 343 


. Trace by smell. 


Anuparivattati 


204, 253, 307 


. Turn towards. 


Antobhaviko . 


• 95 


. 'Journal,' 1886, p. 124. 


Avapana 


• 279 


,, P- 157- 


Asipasa 


. 191 


. . A caste so called. 


Anupeseti 


31.36 


. Send after. 


Asadaniyaw . 


• 205 


. Injury. 


A/ona ' . 


. 191 


. Professional beggars. 


Ayuhito 


. 181 


. Busy. 


Ayuhako 


. 207 


. Busy. 


f Bhaddiputta' 
1 Bha/tfputtS 


. 191 


' [ A caste so called. 


• 133 


Bhavatfha 


• 92, 93. 342 


. Introducing verses. 


A'andakanta . 


. 118 


. A kind of gem. 


jKavaka 


156, 200 . 


. Wretch. 


Dhamadhamayati 


. 117 


. To blow. 


Ekaniko 


. 402 


. On the one true path. 


GhanikS 


. 191 


. Musicians. 


Gilanako 


• 74 


. A sick man, a patient. 


Hiriyati 


. 171 


. Is made afraid of sin. 


Issatthako 


• 4'9 


. Archer. 


Galupika 


• 407 


. Leech. 


Kali-devata . 


. 191 . 


. Worshippers of Kali. 


Ka/utnika 


78, 79 


. Reminding. 


Kummiga 


• 346 


. Animal. 



1 Hlna/i-kumbure (p. 252) reads ananayo. 
8 The Sinhalese has bhaddiputrayo. 
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Name. Page of the Pali Text. Note. 


Lakanaka 


• 377 • 


. Anchor. 


LaMaka 137,242,256,362 . 


. Epithet of the Nikayas. 


Laftghako . 34,191,331 . 


. Tumbler. 


Lekhaniyo . 


. 172 . 


. Sharp (of medicine). 


Mamkata 


• 384 • 


. Done by me. 


Manthayati . 


• 173 • 


. Churn. 


Manibhadda . 


. i 9 r . 


. A caste so called. 


Na/M&yiko . 


. 201 


. (?) Farmer. 


Na^Ua . 


• 105 . 


. The weapon so called. 


Niyyamaka . 


194.376 • 


. Pilot. 


Okassa . 


. 210 . 


. Rudely. 


Pabbata 


. 191 . 


. A caste so called. 


Pakkhanno 


M4.390 • 


. Lost, fallen. 


Parima^yakS . 


• 343 


. Touchers of. 


Parimutti 


. 112 


. Release. 


Parira^gita 


• 75 


. Marked over. 


Parisa»ha 


. 198 . 


. Subtle. 


Pariyoga * 


. 118 


. Cauldron. 


Pa/isalliyati . 


• i39 • 


. To be secluded. 


Pa/isisaka 


. 90 


. Chignon. 


PeirihikS . 


. 402 


. A bird so called. 


Pi/aka . 


18, &c. 


. See my note to p. 28. 


Piwsati . 


• 43 


. Compound (a medicine). 


Ratani* 


• 85 


. Cubit. 


Saiiika 


. 226 


. . True. 


SSmayiko 


22 


. . Learned in doctrine. 


Supina . 


• 147 


• Dog. 


TawyathS . 


1 


. . See Trenckner's ' PSli Mis- 
cellany,' p. 55. 


Thtla . 


. 62 


. . Gong. 


Tipe/ako 


. 90 


. . Who knows the Pi/akas. 


UAMadeti 2 


41 (see 315) 


. . Perfume the body. 


tfhana . 


• 3* 


. . Synthesis. 


Ukkalati 


• M3 


. Revoke. 


Uparama 


41.44 


. . Cessation. 


Vi^yadharo . 


. 153, 200 


. . Magician. 


YogSva^aro . 43, 


400 and foil. 


. . See my note on p. 68. 


Yogin . 


. 2, 400 foil. 


. . Ascetic. 



1 This word has been found in the Pi/akas ^e. g. Maxima I, 480) in the 
sense of ' practice.' 
* The Pi/aka form is ratana. 
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This list might be considerably extended if words were 
included which differ from those used in the Pi/akas only 
by the addition of well-known suffixes or prefixes — such, 
for instance, as viparivattati, at p. 117, only found as 
yet elsewhere in the Tela Ka/aha Gatha, verse 37. But 
such words are really only a further utilisation of the exist- 
ing resources of the language, and would afford little or no 
ground for argument as to the time and place at which our 
author wrote. I have thought it best, therefore, to omit 
them, at least at present. 

If we turn from isolated words to the evidence of style it 
will be acknowledged by every reader that the Milinda has 
a marked style of its own, different alike from the formal 
exactness of most of the Pi/aka texts, and from the later 
manner of any other Pali or Sanskrit-Buddhist authors as 
yet published. It is no doubt the charm of its style which 
has been one of the principal reasons for the great popu- 
larity of the book. Even a reader who takes no interest in 
the points that are raised, or in the method in which the 
questions are discussed, will be able, I trust, to see, even 
through the dark veil of a lame and wooden translation, 
what the merits of the original must be. And to a devout 
Buddhist, in whose eyes the book he was reading offered 
a correct solution of the most serious difficulties in religion, 
of the deepest problems of life, — to whose whole intellectual 
training and sympathies the way in which the puzzles are 
put, and solved, so exactly appealed, — to such a reader 
both the easy grace of the opening dialogue, as of a ship 
sailing in calm waters, and the real eloquence of occasional 
passages, more especially of the perorations by which the 
solutions are sometimes closed, must have been a continual 
feast. I venture to think that the ' Questions of Milinda ' 
is undoubtedly the master-piece of Indian prose ; and in- 
deed is the best book of its class, from a literary point of 
view, that had then been produced in any country. Limits 
of space prevent the discussion of this last proposition, 
however interesting: and it would be, no doubt, difficult 
to prove that anything from India was better than the cor- 
responding thing produced by our noble selves, or by those 
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whose Karma we inherit. But in ancient Indian literature 
there are only two or three works which can at all com- 
pare with it. It ought not to seem odd that these also are 
Buddhist and Pali ; that is, that they come from the same 
school. And while the Dtgha Nikaya may be held to 
excel it in stately dignity, the Visuddhi Magga in sustained 
power, and the Cataka book in varied humour, the palm 
will probably be eventually given to the 'Questions of 
Milinda ' as a work of art. 

I am aware that this conclusion is entirely at variance 
with the often repeated depreciation of Buddhist literature. 
But the fact is that this depreciation rests upon ignorance, 
and is supported by prejudice. As a critical judgment it 
will not survive the publication and translation of those 
great Buddhist works which it overlooks or ignores. Some 
Sanskrit scholars, familiar with the Brahmin estimate of 
matters Indian, and filled with a very rational and proper 
admiration for the many fine qualities which the old Brah- 
mins possessed, may find it hard to recognise the merits of 
sectarian works written in dialects which violate their most 
cherished laws of speech. But the historical student of the 
evolution of thought, and of the rise of literature in India, 
will more and more look upon the question as a whole, and 
will estimate at its right value all Indian work, irrespective 
of dialect or creed. 

T. W. RHYS DAVIDS. 
Temple, 

August, 1889. 
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THE QUESTIONS 

OF 

KING MILINDA. 



Reverence be to the Blessed One, the 
Arahat, the SammA-sambuddha. 



BOOK I. 

the secular narrative'. 



i. King Milinda, at Sagala the famous town of yore, 
To Nagasena, the world famous sage, repaired. 
(So the deep Ganges to the deeper ocean flows.) 
To him, the eloquent, the bearer of the torch 
Of Truth, dispeller of the darkness of men's minds, 
Subtle and knotty questions did he put, many, 
Turning on many points. Then were solutions 

given 
Profound in meaning, gaining access to the heart, 
Sweet to the ear, and passing wonderful and 

strange. 
For Nagasena's talk plunged to the hidden 

depths 
Of Vinaya and of Abhidhamma (Law and 

Thought) 

1 Bahira-katha, literally 'outside talk;' so called in contradis- 
tinction to the religious character of the subjects treated of in the 
remaining books. 

r [35] b 
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Unravelling all the meshes of the Suttas' net, 

Glittering the while with metaphors and reason- 
ing high. 

Come then! Apply your minds, and let your 
hearts rejoice, 

And hearken to these subtle questionings, all 
grounds 

Of doubt well fitted to resolve. 



2. Thus hath it been handed down by tradition — 
There is in the country of the Yonakas 1 a great 
centre of trade 2 , a city that is called Sagala, situate 
in a delightful country well watered and hilly, 
abounding in parks and gardens and groves and 
lakes and tanks, a paradise of rivers and mountains 
and woods. Wise architects have laid it out a , and 
its people know of no oppression, since all their 
enemies and adversaries have been put down. 
Brave is its defence, with many and various strong 
towers and ramparts, with superb gates and en- 
trance archways; and with the royal citadel in its 
midst, white walled and deeply moated. Well laid 
out are its streets, squares, cross roads, and market 
places 4 . Well displayed are the innumerable sorts 
of costly merchandise [2] with which its shops are 
filled. It is richly adorned with hundreds of alms- 

1 That is Ionians, the Pali word for Baktrian Greeks. 

s N&nS-pu/a-bhedanaw, literally 'the distributing place of 
parcels of merchandise of many kinds.' Trenckner renders it 
'surrounded with a number of dependent towns/ but surely 
entrep6t is the idea suggested. 

9 Sutavanta-nimmitam; which Trenckner renders ' pious are 
its people.' But I prefer the Sinhalese interpretation. 

* This list recurs at pp. 34, 330 of the text. See below, p. 53. 
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halls of various kinds ; and splendid with hundreds 
of thousands of magnificent mansions, which rise 
aloft like the mountain peaks of the Himalayas. 
Its streets are filled with elephants, horses, car- 
riages, and foot-passengers, frequented by groups of 
handsome men and beautiful women, and crowded 
by men of all sorts and conditions, Brahmans, 
nobles, artificers, and servants. They resound with 
cries of welcome to the teachers of every creed, and 
the city is the resort of the leading men of each of 
the differing sects. Shops are there for the sale of 
Benares muslin, of Ko/umbara stuffs 1 , and of other 
cloths of various kinds ; and sweet odours are ex- 
haled from the bazaars, where all sorts of flowers 
and perfumes are tastefully set out Jewels are 
there in plenty, such as men's hearts desire, and 
guilds of traders in all sorts of finery display their 
goods in the bazaars that face all quarters of the 
sky. So full is the city of money, and of gold and 
silver ware, of copper and stone ware, that it is a 
very mine of dazzling treasures. And there is laid 
up there much store of property and corn and things 
of value in warehouses — foods and drinks of every 
sort, syrups and sweetmeats of every kind. In 
wealth it rivals Uttara-kuru, and in glory it is as 
A/akamandi, the city of the gods 2 . 

3. Having said thus much we must now relate the 
previous birth history of these two persons (Milinda 



1 It is worth noting, as there is a doubt about the spelling, that 
Hina/i-kumbur£ reads Ko/umbara, not Kodumbara. 

* Here follow in Hina/i-kumbur&'s version two pages of intro- 
ductory matter, explaining how he came to undertake his transla- 
tion. 

B 2 
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and Nagasena) and the various sorts of puzzles 1 . 
This we shall do under six heads : — 
i. Their previous history (Pubba-yoga). 

2. The Milinda problems. 

3. Questions as to distinguishing characteristics. 

4. Puzzles arising out of contradictory statements. 

5. Puzzles arising out of ambiguity. 

6. Discussions turning on metaphor. 

And of these the Milinda problems are in two 
divisions — questions as to distinctive characteristics, 
and questions aiming at the dispelling of doubt; 
and the puzzles arising out of contradictory state- 
ments are in two divisions — the long chapter, and 
the problems in the life of the recluse. 



THEIR PREVIOUS HISTORY (pUBBA-YOGa). 

4. By Pubba-yoga is meant their past Karma (their 
doings in this or previous lives). Long ago, they 
say, when Kassapa the Buddha was promulgating 
the faith, there dwelt in one community near the 
Ganges a great company of members of the Order. 
There the brethren, true to established rules and 
duties, rose early in the morning, and taking the 
long-handled brooms, would sweep out the court- 
yard and collect the rubbish into a heap, meditating 
the while on the virtues of the Buddha. 

5. One day a brother told a novice to remove the 
heap of dust. But he, as if he heard not, went 
about his business ; and on being called a second 
time, and a third, still went his way as if he had not 
heard. Then the brother, angry with so intractable 
a novice, dealt him a blow with the broom stick. 

1 These six words are added from Hina/i-kumbure\ 
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[3] This time, not daring to refuse, he set about the 
task crying ; and as he did so he muttered to him- 
self this first aspiration : ' May I, by reason of this 
meritorious act of throwing out the rubbish, in each 
successive condition in which I may be born up to 
the time when I attain Nirvawa, be powerful and 
glorious as the midday sun ! ' 

6. When he had finished his work he went to the 
river side to bathe, and on beholding the mighty bil- 
lows of the Ganges seething and surging, he uttered 
this second aspiration : ' May I, in each successive 
condition in which I may be born till I attain Nir- 
vana, possess the power of saying the right thing, 
and saying it instantly, under any circumstance 
that may arise, carrying all before me like this 
mighty surge ! ' 

7. Now that brother, after he had put the broom 
away in the broom closet, had likewise' wandered 
down to the river side to bathe, and as he walked he 
happened to overhear what the novice had said. 
Then thinking : ' If this fellow, on the ground of 
such an act of merit, which after all was instigated 
by me, can harbour hopes like this, what may not I 
attain to ? ' he too made his wish, and it was thus : 
' In each successive condition in which I may be born 
till I attain Nirvaaa, may I too be ready in saying 
the right thing at once, and more especially may I 
have the power of unravelling and of solving each pro- 
blem and each puzzling question this young man may 
put — carrying all before me like this mighty surge ! ' 

8. Then for the whole period between one 
Buddha and the next these two people wandered 
from existence to existence among gods and men. 
And our Buddha saw them too, and just as he did 
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to the son of Moggalt and to Tissa the Elder, so 
to them also did he foretell their future fate, saying : 
' Five hundred years after I have passed away will 
these two reappear, and the subtle Law and Doc- 
trine taught by me will they two explain, unravelling 
and disentangling its difficulties by questions put 
and metaphors adduced.' 

9. Of the two the novice became the king of the 
city of Sagala in India, Milinda by name, learned, 
eloquent, wise, and able; and a faithful observer, 
and that at the right time, of all the various acts of 
devotion and ceremony enjoined by his own sacred 
hymns concerning things past, present, and to 
come. Many were the arts and sciences he knew — 
holy tradition and secular law ; the Sankhya, Yoga, 
Nyaya, and Vaweshika systems of philosophy; arith- 
metic; music; medicine; the four Vedas, the Purawas, 
and the Itihdsas ; astronomy, magic, causation 1 , and 
spells ; the art of war ; poetry ; conveyancing 2 — 
in a word, the whole nineteen s . 

[4] As a disputant he was hard to equal, harder 

1 Hetu, literally 'cause.' Trenckner has ' logic (?);' Hina/i- 
kumbure" repeats the word. 

* M u dda, literally ' seal-ring.' The meaning of the term (which 
recurs in similar lists at Digha I, 1, 25; I, 2, 14; and below, 
p. 59 of the text) is quite clear, but the exact details of the 'art' 
are unknown. I follow Buddhaghosa's comment on those passages. 
Trenckner leaves the word untranslated, and Hina/i-kumburS says, 
' JEngillen cel-wfma,' that is, ' adhering with the finger,' which I do 
not understand, unless it means the sealing of a document. At 
IV, 3, 25, the context makes it probable that ' law of property ' 
would be the best rendering. 

3 The number of the Sippas (Arts and Sciences) is usually 
given as eighteen. In the Gataka (p. 58, 1. 29, Professor Faus- 
boll's edition) it is twelve. 
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still to overcome ; the acknowledged superior of all 
the founders of the various schools of thought. And 
as in wisdom so in strength of body, swiftness, and 
valour there was found none equal to Milinda in all 
India. He was rich too, mighty in wealth and pros- 
perity, and the number of his armed hosts knew 
no end. 

10. Now one day Milinda the king proceeded 
forth out of the city to pass in review the innu- 
merable host of his mighty army in its fourfold 
array (of elephants, cavalry, bowmen, and soldiers 
on foot). And when the numbering of the forces 
was over, the king, who was fond of wordy disputa- 
tion, and eager for discussion with casuists, sophists 1 , 
and gentry of that sort, looked at the sun (to ascer- 
tain the time), and then said to his ministers : ' The 
day is yet young. What would be the use of 
getting back to town so early ? Is there no learned 
person, whether wandering teacher 2 or Brahman, 
the head of some school or order, or the master of 
some band of pupils (even though he profess faith 

1 Lokayatas and Vita»</as. Other Pali passages, where 
they are mentioned, are Aullavagga V, 3, 2 ; Anguttara III, 58, 1 ; 
Sumangala Vilasini, 96, 247; and below, § 22 (p. 17). See also 
Weber, • Bhagavati,' II, 246 ; Muir, ' Sanskrit Texts,' III, 95 ; 
Deussen, 'Das Vedanta-System,' 310. 

* Sam an a. There is no expression in English corresponding 
to this common word in Pali texts. It means any ' religious ' (in 
the technical meaning of that word) who is not a recluse according 
to the orthodox Brahman rules. It includes therefore many who 
were not Buddhists, and also even Brahmans if they had joined 
the Buddhists or (rains, or any other of the non-conforming bodies. 
The Samawas remained in one place during the rains, and for the 
rest of the year wandered from place to place, promulgating their 
particular views. They were not necessarily ascetics in any strict 
use of that term; though they were usually celibates. 
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in the Arahat, the Supreme Buddha), who would be 
able to talk with me, and resolve my doubts V 

1 1. Thereupon the five hundred Yonakas said to 
Milinda the king : ' There are the six Masters, O 
king ! — Purawa Kassapa, Makkhali of the cowshed \ 
the NigawMa of the Nata clan, Sa%aya the son of 
the Bela/Ma woman, Afita of the garment of hair, 
and Pakudha Ka££ayana. These are well known 
as famous* founders of schools, followed by bands of 
disciples and hearers, and highly honoured by the 
people. Go, great king ! put to them your pro- 
blems, and have your doubts resolved V 

12. So king Milinda, attended by the five hun- 
dred Yonakas, mounted the royal car with its 
splendid equipage, and went out to the dwelling- 
place of Puraaa Kassapa, exchanged with him the 
compliments of friendly greeting, and took his seat 
courteously apart. And thus sitting he said to 



1 So called because he was said to have been born in a cowshed. 
See the Sumangala, p. 143. All these six teachers were contem- 
poraries of the Buddha, and lived therefore about five hundred 
years before Milinda. 

1 All this is a mere echo of the opening paragraphs in the 
SSma»#a-phala (D. 2), where A^Atasattu is described as visiting 
these six famous sophists. And the plagiarism is all the more 
inartistic as the old names are retained, and no explanation is 
given of their being born twice at an interval of five hundred 
years. One may indeed ask what is a glaring anachronism to our 
good Buddhist romancer compared with the advantage of intro- 
ducing the stock-names when he has to talk of heretics ? But the 
whole book is so full of literary skill, that it is at least strange that 
its author should have made this blunder; and there are other 
reasons for thinking the whole episode an interpolation. (See 
note on §§ 13, 15.) So that probably our § 15 came originally 
immediately after § 10, and then (after the episode in §§ 15-36) 
§ 37 takes up the narrative interrupted at the end of § 10. 
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him : ' Who is it, venerable Kassapa, who rules the 
world?' 

' The Earth, great king, rules the world ! ' 

' But, venerable Kassapa, if it be the Earth that 
rules the world, how comes it that some men go to 
the Avl^i hell \ thus getting outside the sphere of 
the Earth?' [5] 

When he had thus spoken, neither could Pfirawa 
Kassapa swallow the puzzle, nor could he bring it 
up ; crestfallen, driven to silence, and moody 2 , there 
he sat. 

13. Then Milinda the king said to Makkhali of 
the cowshed 3 '. ' Are there, venerable Gosala, good 
and evil acts ? Is there such a thing as fruit, 
ultimate result, of good and evil acts ? ' 

' There are no such acts, O king ; and no such 
fruit, or ultimate result. Those who here in the 
world are nobles, they, O king, when they go to the 



1 Avt£i (probably 'the Waveless'). The mention of this par- 
ticular hell as being outside the earth is noteworthy. One would 
expect to find the Lokantarika hell so described. Spence Hardy 
indeed goes so far as to say that the Avift is seven hundred miles 
directly under the great Bo Tree at Budh Gaya (Manual, p. 26), 
which would be within the sphere of the earth. But there is 
nothing in the Pali texts yet published as to its position. See 
JEullavagga VII, 4, 8; Aftguttara III, 56; CTataka I, 71, 96; 
Vanka Gati Drpana, 20. There is a list of the hells at Sutta Nipata 

III, 10, but the AvliW is not one of them. This blunder, improb- 
able in a writer so learned as our author elsewhere shows himself, 
is another reason for thinking these sections to be an interpolation. 

* Pattakkhando pa^Myanto. See my note on A'ullavagga 

IV, 4, 7, and compare Ahguttara III, 73, 4. 

* This, again, is most clumsy, as the rival teachers must have 
dwelt far apart. And it will be seen that, notwithstanding the 
parade of the six names at the beginning of this episode, the 
remaining four are no further mentioned. 
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other world, will become nobles once more. And 
those who are Brahmans, or of the middle class, or 
workpeople, or outcasts here, will in the next world 
become the same. What then is the use of good or 
evil acts x ? ' 

' If, venerable Gosala, it be as you say then, by 
parity of reasoning, those who, here in this world, 
have a hand cut off, must in the next world become 
persons with a hand cut off, and in like manner 
those who have had a foot cut off or an ear or 
their nose ! ' 

And at this saying Makkhali was silenced. 

14. Then thought Milinda the king within him- 
self*: ' All India is an empty thing, it is verily like 
chaff ! There is no one, either recluse or Brahman, 
capable of discussing things with me, and dispelling 
my doubts.' And he said to his ministers : ' Beau- 
tiful is the night and pleasant ! Who is the recluse 
or Brahman we can visit to-night to question him, 
who will be able to converse with us and dispel our 
doubts 8 ? ' And at that saying the counsellors re- 
mained silent, and stood there gazing upon the face 
of the king. 

15. Now at that time the city of Sagala had for 
twelve years been devoid of learned men, whether 
Brahmans, Samaras, or laymen. But wherever the 
king heard that such persons dwelt, thither he would 

1 This is quite in accord with the opinions attributed to Mak- 
khali Gosala in the Samagda-phala (D. 2, 20), and in the Sumangala 
Vilisini on it (see especially p. 166). 

* See below, p. 30. 

* This is an echo of the words in the corresponding passage of 
the SamaMa-phala Sutta (D. 2, 1). 
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go and put his questions to them *. [6] But they all 
alike, being unable to satisfy the king by their 
solution of his problems, departed hither and 
thither, or if they did not leave for some other 
place, were at all events reduced to silence. And 
the brethren of the Order went, for the most part, to 
the Himalaya mountains. 

1 6. Now at that time there dwelt, in the moun- 
tain region of the Himalayas, on the Guarded 
Slope, an innumerable company of Arahats (brethren 
who, while yet alive, had attained Nirv4»a). And 
the venerable Assagutta, by means of his divine 
power of hearing, heard those words of king Mi- 
linda. And he convened an assembly of the Order 
on the summit of the Yugandhara mountain, and 
asked the brethren : ' Is there any member of the 
Order able to hold converse with Milinda the king, 
and resolve his doubts ? ' 

Then were they all silent. And a second and a 
third time he put the same question to them, and 
still none of all the number spake. Then he said 
to the assembled Order : ' There is, reverend Sirs, 
in the heaven of the Thirty-three 2 , and east of the 
Vefayanta palace, a mansion called Ketumatl, 
wherein dwells the god Mahasena. He is able to 
hold converse with Milinda the king, and to resolve 
his doubts.' And the innumerable company of 

1 This paragraph is so unnecessary after what has been said in 
the preceding episode, and at the same time so contradictory to 
the fact of two teachers at least living in or near the city, that it 
would really seem probable that it (or perhaps § 14) came ori- 
ginally directly after § 10, the rest being an interpolation, and a 
clumsy one. 

* These are the principal gods of the Vedic pantheon. 
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Arahats vanished from the summit of the Yugan- 
dhara mountain, and appeared in the heaven of the 
Thirty-three. 

17, And Sakka, the king of the gods, beheld 
those brethren of the Order as they were coming 
from afar. And at the sight of them he went up to 
the venerable Assagutta, and bowed down before 
him, and stood reverently aside. And so standing 
he said to him : ' Great, reverend Sir, is the com- 
pany of the brethren that has come. What is it 
that they want ? I am at the service of the Order. 
What can I do for you ?' 

And the venerable Assagutta replied : ' There is, 
O king, in India, in the city of Sagala, a king named 
Milinda. As a disputant he is hard to equal, 
harder still to overcome, he is the acknowledged 
superior of all the founders of the various schools 
of thought. He is in the habit of visiting the mem- 
bers of the Order and harassing them by questions 
of speculative import.' 

Then said Sakka, the king of the gods, to him : 
' That same king Milinda, venerable one, left this 
condition to be born as a man. And there dwells 
in the mansion Ketumatl a god, Mahasena by name, 
who is able to hold converse with him and to re- 
solve his doubts. [7] That god we will beseech to 
suffer himself to be reborn into the world of men.' 

1 8. So Sakka, the king of the gods, preceded by 
the Order, entered the Ketumatl mansion; and when 
he had embraced Mahasena the god, he said to 
him : ' The Order of the brethren, Lord, makes this 
request of you — to be reborn into the world of men.' 

1 1 have no desire, Sir, for the world of men, so 
overladen with action (Karma). Hard is life as a 
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I, 19. MAHASENA THE GOD. 1 3 

man. It is here, Sir, in the world of the gods that, 
being reborn in ever higher and higher spheres, I 
hope to pass away!' 

And a second and a third time did Sakka, the 
king of the gods, make the same request, and the 
reply was still the same. Then the venerable Assa- 
gutta addressed Mahasena the god, and said : ' On 
passing in review, Lord, the worlds of gods and men, 
there is none but thee that we find able to succour the 
faith by refuting the heretical views of Milinda the 
king. The whole Order beseeches thee, Lord, saying : 
" Condescend, O worthy one, to be reborn among 
men, in order to lend to the religion of the Blessed 
One thy powerful aid." ' 

Then was Mahasena the god overjoyed and de- 
lighted in heart at the thought that he would be 
able to help the faith by refuting the heresy of 
Milinda ; and he gave them his word, and said : 
' Very well then, venerable ones, I consent to be 
reborn in the world of men.' 

19. Then the brethren, having thus accomplished 
the task they had taken in hand, vanished from the 
heaven of the Thirty-three, and reappeared on the 
Guarded Slope in the Himalaya mountains. And 
the venerable Assagutta addressed the Order, and 
said : ' Is there, venerable ones, any brother belong- 
ing to this company of the Order, who has not 
appeared in the assembly?' 

Thereupon a certain brother said there was, that 
Rohana had a week previously gone into the moun- 
tains, and become buried in meditation, [8] and 
suggested that a messenger should be sent to him. 
And at that very moment the venerable Rohana 
aroused himself from his meditation, and was aware 
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that the Order was expecting him l . And vanishing 
from the mountain top, he appeared in the presence 
of the innumerable company of the brethren. 

And the venerable Assagutta said to him : ' How 
now, venerable Rohana ! When the religion of the 
Buddha is in danger of crumbling away, have you 
no eyes for the work of the Order ?' 

' It was through inadvertence, Sir,' said he. 

' Then, venerable Rohana, atone for it' 

« What, Sir, should I do?' 

' There is a Brahman village, venerable Rohana, 
called Ka^angala 2 , at the foot of the Himalaya 
mountains, and there dwells there a Brahman called 
So»uttara. He will have a son called Nagasena. 
Go to that house for alms during seven years and 
ten months. After the lapse of that time thou 
shalt draw away the boy from a worldly life, and 
cause him to enter the Order. When he shall have 
abandoned the world, then shalt thou be free of the 
atonement for thy fault.' 

' Let it be even as thou sayest,' said the venerable 
Rohana in assent. 

20. Now Mahasena the god passed away from 
the world of the gods, and was reborn in the womb 
of the wife of the Brahman So»uttara. And at the 
moment of his conception three strange, wonderful 
things took place : — arms and weapons became all 



1 Pa/imaneti. Childers does not give this meaning to the word. 
But it is the usual one. Compare Sumangala, vol. i, pp. 276, 280 ; 
Vinaya Pi/aka IV, 212 ; A'ullavagga VI, 13, 2 ; Gataka II, 423. 

* This is a famous place in Buddhist story. It is at the extreme 
limit, to the East, of the Buddhist Holy Land, the ' Middle Country.' 
See Sumangala Vilasini on D. 2, 40 (p. 1 73); Mahavagga V, 1 3, 1 2 ; 
Gataka I, 49. 
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ablaze, the tender grain became ripe in a moment, 
and there was a great rain (in the time of drought). 
And the venerable Rohana went to that house for 
alms for seven years and ten months from the day 
of Mahasena's re-incarnation, but never once did he 
receive so much as a spoonful of boiled rice, or a 
ladleful of sour gruel, or a greeting, or a stretching 
forth of the joined hands, or any sort of salutation. 
Nay rather it was insults and taunts that fell to his 
share : and there was no one who so much as said, 
' Be so good, Sir, as to go on to the next house V 

But when all that period had gone by he one day 
happened to have those very words addressed to 
him. And on that day the Brahman, on his way 
back from his work in the fields, [9] saw the Elder as 
he met him on his return, and said : ' Well, hermit, 
have you been to our place ? ' 

' Yes, Brahman, I have.' 

' But did you get anything there ? ' 

* Yes, Brahman, I did.' 

And he was displeased at this, and went on home, 
and asked them : 'Did you give anything to that 
hermit ?' 

' We gave him nothing,' was the reply. 

21. Thereupon the Brahman, the next day, seated 
himself right in the doorway, thinking to himself: 
' To-day I'll put that hermit to shame for having told 
a lie.' And the moment that the Elder in due course 
came up to the house again, he said : ' Yesterday 
you said you had got something at my house, having 

1 This is the ordinary polite formula used by an Indian peasant 
when he wishes to express his inability (or his disinclination) to give 
food to a mendicant friar. 
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all the while got nothing ! Is lying allowed to you 
fellows ?' 

And the Elder replied : ' Brahman, for seven 
years and ten months no one even went so far as to 
suggest politely that I should pass on. Yesterday this 
courtesy was extended to me. It was to that that 
I referred.' 

The Brahman thought to himself : ' If these men, at 
the mere experience of a little courtesy, acknowledge 
in a public place, and with thanks, that they have re- 
ceived an alms, what will they not do if they really 
receive a gift ! ' And he was much struck by this, 
and had an alms bestowed upon the Elder from the 
rice and curry prepared for his own use, and added 
furthermore : ' Every day you shall receive here 
food of the same kind.' And having watched the 
Elder as he visited the place from that day onwards, 
and noticed how subdued was his demeanour, he be- 
came more and more pleased with him, and invited 
him to take there regularly his midday meal. And the 
Elder gave, by silence, his consent ; and daily from 
that time forth, when he had finished his meal, and 
was about to depart, he would pronounce some short 
passage or other from the words of the Buddha 1 . 

22. Now the Brahman's wife had, after her ten 
months, brought forth her son ; and they called his 
name Nagasena. He grew up in due course till he 
became seven years old, and his father said to the 
child : ' Do you want, [10] dear Nagasena, to study 
the learning traditional in this Brahmanical house 
of ours ? ' 

1 This custom is a rule with the mendicant friars. It is their 
way of ' returning thanks,' as we should say. See below, p. 25. 
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' What is it called, father ? ' said he. 

' The three Vedas are called learning (Sikkha), 
other kinds of knowledge are only arts, my dear.' 

'Yes, I should like to learn them, father,' said 
the boy. 

Then So/mttara the Brahman gave to a Brahman 
teacher a thousand pieces as his teaching fee, and 
had a divan spread for him aside in an inner cham- 
ber, and said to him : ' Do thou, Brahman, teach 
this boy the sacred hymns by heart.' 

So the teacher made the boy repeat the hymns, 
urging him to get them by heart. And young Naga- 
sena, after one repetition of them, had learnt the three 
Vedas by heart, could intone them correctly, had 
understood their meaning, could fix the right place of 
each particular verse 1 , and had grasped the mysteries 
they contained 2 . All at once there arose in him 
an intuitive insight into the Vedas, with a know- 
ledge of their lexicography, of their prosody, of their 
grammar, and of the legends attaching to the cha- 
racters in them. He became a philologist and 
grammarian, and skilled alike in casuistry and in the 
knowledge of the bodily marks that foreshadow the 
greatness of a man s . 

23. Then young Nagasena said to his father : ' Is 



1 Suvava/Mapita, or perhaps its use in ceremonies or sacri- 
fices. The phrase only occurs in this passage. It is literally, ' The 
three Vedas were well fixed by the boy.' Hina/i-kumbure' simply 
repeats the word. 

* On the exact force of the special terms translated in these 
clauses, one may further compare the corresponding phrases used 
of learning the Buddhist texts in iCullavagga IV, 14, 17 ; IX, 5, 1. 

' The above are the stock phrases for the learning of a scholarly 
Brahman, and one or two points in the details are uncertain. 

[35] C 
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there anything more to be learned in this Brahman- 
ical family of ours, or is this all ? ' 

' There is no more, Nagasena, my dear. This is 
all/ was the reply. 

And young Nagasena repeated his lesson to his 
teacher for the last time, and went out of the house, 
and in obedience to an impulse arising in his heart 
as the result of previous Karma, sought a place of 
solitude, where he gave himself up to meditation. 
And he reviewed what he had learnt throughout 
from beginning to end, and found no value in it 
anywhere at all. And he exclaimed in bitterness of 
soul : 'Empty forsooth are these Vedas, and as chaff. 
There is in them neither reality, nor worth, nor 
essential truth ! ' 

That moment the venerable Rohana, seated at 
his hermitage at Vattaniya, felt in his mind what 
was passing in the heart of Nagasena. And he 
robed himself, and taking his alms-bowl in his hand, 
he vanished from Vattaniya and appeared near the 
Brahman village Ka^angala. And young Naga- 
sena, as he stood again in the doorway, saw him 
coming in the distance. At the sight of him he be- 
came happy and glad, and a sweet hope sprang up 
in his heart that from him he might learn the essen- 
tial truth. And he went [11] to him, and said : 
' Who art thou, Sir, that thou art thus bald-headed, 
and wearest yellow robes ? ' 

'They call me a recluse, my child' (Pabba^ita : 
literally, 'one who has abandoned;' that is, the 
worldly life). 

' And why do they call thee " one who has aban- 
doned?"' 

' Because a recluse is one who has receded from 
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the world in order to make the stain of sinful things 
recede. It is for that reason, my child, that they 
call me a recluse.' 

' Why, Sir, dost thou not wear hair as others do ? ' 
' A recluse shaves off his hair and beard on the 
recognition of the sixteen impediments therein to 
the higher life. And what are those sixteen 1 ? The 
impediments of ornamenting it, and decking it out, 
of putting oil upon it, of shampooing it, of placing 
garlands round it, of using scents and unguents, and 
myrobalan seeds, and dyes, and ribbons, and combs, 
of calling in the barber, of unravelling curls, and of 
the possibility of vermin. When their hair falls off 
they are grieved and harassed ; yea, they lament 
sometimes, and cry, and' beat their breasts, or fall 
headlong in a swoon — and entangled by these and 
such impediments men may forget those parts of 
wisdom or learning which are delicate and subtle.' 

' And why, Sir, are not thy garments, too, as those 
of other men ? ' 

' Beautiful clothes, my boy, such as are worn by 
worldly men, are inseparable from the five cravings 2 . 
But whatsoever dangers lurk in dress he who wears 
the yellow robes knows nothing of. It is for that 
reason that my dress is not as other men's.' 

' Dost thou know, Lord, what is real knowledge ?' 
' Yes, lad, the real knowledge I know ; and what 
is the best hymn (mantra) in the world, that too I 
know.' 

' Couldst thou teach it, Lord, to me too ?' 

1 This odd idea of the ' impediments ' in the wearing of hair and 
beard is in accord both with modern habits of shaving, and also 
with a good deal of early Christian and mediaeval ethics. 

* The lust of the eye, of the ear, &c. 

C 2 
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' Yes, I could.' 
' Teach me, then.' 

'Just now is not the right time for that; we have 
come down to the village for alms.' 

24. Then' young Nagasena took the alms-bowl 
the venerable Rohana was carrying, and led him 
into the house, and with his own hand supplied him 
with food, hard and soft, as much as he required. 
And when he saw that he had finished his meal, 
and withdrawn his hand from the bowl, he said to 
him : ' Now, Sir, will you teach me that hymn ?' 

1 When thou hast become free from impediments, 
my lad, by taking upon thee, and with thy parents' 
consent, the hermit's dress I wear, then I can teach 
it thee.' 

25. So young [12] Nagasena went to his father 
and mother, and said : ' This recluse says he knows 
the best hymn in the world, but that he cannot teach 
it to any one who has not entered the Order as his 
pupil. I should like to enter the Order and learn 
that hymn.' 

And his parents gave their consent; for they 
wished him to learn the hymn, even at the cost of 
retiring from the world ; and they thought that when 
he had learned it he would come back again \ 

Then the venerable Rohana took Nagasena to 
the Vattaniya hermitage, to the Vi^amba Vatthu, 
and having spent the night there, took him on to 
the Guarded Slope, and there, in the midst of the 
innumerable company of the Arahats, young Niga- 
sena was admitted, as a novice, into the Order. 



1 Under the rules of the Buddhist Order any one can leave it as 
soon as he likes. 
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26. And then, when he had been admitted to 
the Order, the venerable Nagasena said to the 
venerable Rohana : ' I have adopted your dress ; 
now teach me that hymn/ 

Then the venerable Rohana thought thus to 
himself: ' In what ought I first to instruct him, in 
the Discourses (Suttanta) or in the deeper things 
of the faith (Abhidhamma) ?' and inasmuch as he 
saw that Nagasena was intelligent, and could master 
the Abhidhamma with ease, he gave him his first 
lesson in that. 

And the venerable Nagasena, after hearing it 
repeated but once, knew by heart the whole of 
the Abhidhamma — that is to say, the Dhamma 
Sangawi, with its great divisions into good, bad, 
and indifferent qualities, and its subdivisions into 
couples and triplets 1 — the Vibhanga, with its 
eighteen chapters, beginning with the book on the 
constituent elements of beings — the Dhatu Katha, 
with its fourteen books, beginning with that on 
compensation and non-compensation — the Puggala 
Pa»»atti, with its six divisions into discrimination 
of the various constituent elements, discrimination 
of the various senses and of the properties they 
apprehend, and so on 2 — the Katha Vatthu, with its 
thousand sections, five hundred on as many points 



1 Compare, for instance, p. 125 of the edition of this summary 
of Buddhist ethical psychology, edited for the Pali Text Society, by 
Dr. Edward Mailer, of Bern (London, 1885). 

2 The six kinds of discrimination (Pa##atti) referred to, are 
those set out in § 1 of the Puggala. The work itself is an ethical 
tractate dealing only with the last of the six (the discrimination of 
individuals). See the edition by Dr. Morris, published by the 
Pali Text Society (London, 1883). 
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of our own views, and five hundred on as many 
points of our opponents' views — the Yamaka, with 
its ten divisions into complementary propositions as 
to origins, as to constituent elements, and so on — 
and the Pa/Mana, with its twenty-four chapters on 
the reason of causes, the reason of ideas, and the 
rest. And he said [13] : * That will do, Sir. You 
need not propound it again. That will suffice for 
my being able to rehearse it.' 

27. Then Nagasena went to the innumerable 
company of the Arahats, and said : ' I should like 
to propound the whole of the Abhidhamma Pi/aka, 
without abridgement, arranging it under the three 
heads of good, bad, and indifferent qualities.' And 
they gave him leave. And in seven months the 
venerable Nagasena recited the seven books of the 
Abhidhamma in full. And the earth thundered, 
the gods shouted their applause, the Brahma gods 
clapped their hands, and there came down a shower 
from heaven of sweet-scented sandal-wood dust, and 
of Mandarava flowers ! And the innumerable com- 
pany of the Arahats, then and there at the Guarded 
Slope, admitted the venerable Nagasena, then 
twenty years of age, to full membership in the 
higher grade of the Order. 

• 28. Now the next day after he had thus been 
admitted into full membership in the Order, the 
venerable Nagasena robed himself at dawn, and 
taking his bowl, accompanied his teacher on his 
round for alms to the village below. And as he 
went this thought arose within him : ' It was, after 
all, empty-headed and foolish of my teacher to leave 
the rest of the Buddha's word aside, and teach me 
the Abhidhamma first ! ' 
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And the venerable Rohana became aware in his 
own mind of what was passing in the mind of Naga- 
sena, and he said to him : ' That is an unworthy 
reflection that thou art making, Nagasena ; it is not 
worthy of thee so to think.' 

' How strange and wonderful,' thought Nagasena, 
' that my teacher should be able to tell in his own 
mind what I am thinking of ! I must ask his pardon.' 
And he said : ' Forgive me, Sir ; I will never make 
such a reflection again.' 

[14] ' I cannot forgive you, Nagasena, simply on that 
promise,' was the reply. ' But there is a city called 
Sagala, where a king rules whose name is Milinda, 
and he harasses the brethren by putting puzzles to 
them of heretical tendency. You will have earned 
your pardon, Nagasena, when you shall have gone 
there, and overcome that king in argument, and 
brought him to take delight in the truth.' 

' Not only let king Milinda, holy one, but let all 
the kings of India come and propound questions to 
me, and I will break all those puzzles up and solve 
them, if only you will pardon me ! ' exclaimed Na- 
gasena. But when he found it was of no avail, he 
said : ' Where, Sir, do you advise me to spend the 
three months of the rains now coming on 1 ?' 

29. ' There is a brother named Assagutta dwell- 
ing at the Vattaniya hermitage. Go, Nagasena, to 
him ; and in my name bow down to his feet, and 
say : " My teacher, holy one, salutes you reverently, 
and asks whether you are in health and ease, in full 
vigour and comfort. He has sent me here to pass 



' It would be against the rules to go at once, during the rains, to 
Sagala. So he would spend that time in preparation. 
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the three months of the rains under your charge." 
When he asks you your teacher's name, tell it him. 
But when he asks you his own name, say : " My 
teacher, Sir, knows your name." ' 

And Nagasena bowed down before the venerable 
Rohana, and passing him on his right hand as he 
left him, took his bowl and robe, and went on from 
place to place till he came to the Vattaniya hermit- 
age, begging for his food on the way. And on his 
arrival he saluted the venerable Assagutta, and said 
exactly what he had been told to say, [15] and to the 
last reply Assagutta said : ' Very well then, Naga- 
sena, put by your bowl and robe.' And the next 
day Nagasena swept out the teacher's cell, and put 
the drinking water and tooth-cleansers ready for him 
to use. The Elder swept out the cell again, threw 
away the water and the tooth-cleansers, and fetched 
others, and said not a word of any kind. So it 
went on for seven days. On the seventh the Elder 
again asked him the same questions as before. And 
on Nagasena again making the same replies, he gave 
him leave to pass the rainy season there. 

30. Now a certain woman, a distinguished follower 
of the faith, had for thirty years and more adminis- 
tered to the wants of the venerable Assagutta. And 
at the end of that rainy season she came one day to 
him, and asked whether there was any other brother 
staying with him. And when she was told that 
there was one, named Nagasena, she invited the 
Elder, and Nagasena with him, to take their midday 
meal the next day at her house. And the Elder 
signified, by silence, his consent. The next forenoon 
the Elder robed himself, and taking his bowl in his 
hand, went down, accompanied by Nagasena as his 
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attendant, to the dwelling-place of that disciple, and 
there they sat down on the seats prepared for them. 
And she gave to both of them food, hard and soft, as 
much as they required, waiting upon them with her 
own hands. When Assagutta had finished his meal, 
and the hand was withdrawn from the bowl, he said 
to Nagasena: 'Do thou, Nagasena, give the thanks 
to this distinguished lady.' And, so saying, he rose 
from his seat, and went away. [16] 

31. And the lady said to Nagasena: 'I am old, 
friend Nagasena. Let the thanksgiving be from the 
deeper things of the faith.' 

And Nagasena, in pronouncing the thanksgiving 
discourse 1 , dwelt on the profounder side of the 
Abhidhamma, not on matters of mere ordinary 
morality, but on those relating to Arahatship 2 . And 
as the lady sat there listening, there arose in her 
heart the Insight into the Truth 3 , clear and stainless, 
which perceives that whatsoever has beginning, that 
has the inherent quality of passing away. And Na- 
gasena also/when he had concluded that thanksgiving 
discourse, felt the force of the truths he himself had 
preached, and he too arrived at insight 4 — he too 

1 See the note above, p. 15. 

* Sunnati, used here in the sense of Nirvawa. Compare An- 
guttara II, 5, 6; (Jataka III, 191 ; Aullavagga XII, 2, 5. 

* Dhamma-£akkhu. This perception of the impermanency 
of all things and all beings is called ' the Eye for the Truth,' and 
is the sign of the entrance upon the path to Arahatship, i. e. Nir- 
vi»a. It is the same among Buddhists as conversion is among 
the Christians. Compare Acts xxvi. 18 ('Open their eyes, and 
turn them from darkness to light, and from the power of Satan 
unto God ') and other similar passages. 

* VipassanS. Childers says this is an attribute of Arahatship; 
and Trenckner translates it 'superior intelligence.' But Arahats 
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entered, as he sat there, upon the stream (that is to 
say, upon the first stage of the Excellent Way to 
Arahatship). 

32. Then the venerable Assagutta, as he was 
sitting in his arbour, was aware that they both had 
attained to insight, and he exclaimed : ' Well done ! 
well done, Nagasena ! by one arrow shot you have 
hit two noble quarries!' And at the same time 
thousands of the gods shouted their approval. 

Now the venerable Nagasena arose and returned 
to Assagutta, and saluting him, took a seat reve- 
rently apart. And Assagutta said to him : ' Do 
thou now go, Nagasena, to Pa/aliputta. There, in 
the Asoka Park, dwells the venerable Dhamma- 
rakkhita. Under him you should learn the words 
of the Buddha.' 

' How far is it, Sir, from here to Pa/aliputta.' 

'A hundred leagues 1 , Nagasena.' 

' Great, Sir, is the distance. It will be difficult to 
get food on the way. How shall I get there ? ' 

' Only go straight on, Nagasena. You shall get 
food on the way, rice from which the black grains 
have been picked out, with curries and gravies of 
various sorts.' 

' Very well, Sir ! ' said Nagasena, and bowing 

only have it, because they have all the powers possessed by those 
in the previous stages of the path, and it is only superior as being 
above and beyond the intelligence of the worldly wise, or even of 
the mere moralist. It is less than the ' Divine Eye,' and Nagasena 
was not yet an Arahat Compare the passages quoted by Childers 
under Dhamma-£akkhu and Dibba-£akkhu, and also Maha- 
vagga I, 6, 33; G&taka 1, 140; Sumahgala Vilasini, 237, 278. 

1 Yo^anas: that is, leagues of seven miles each. See my 
'Ancient Coins and Measures of Ceylon,' p. 16, in Thomas's 
' Numismata Orientalia,' vol. i. 
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down before his teacher, and passing him on the 
right side as he went, he took his bowl and his robe 
and departed for Pa/aliputta. 

33. [17] At that time a merchant of Pa/aliputta 
was on his way back to that city with five hundred 
waggons. And when he saw the venerable Naga- 
sena coming in the distance, he stopped the wag- 
gons, and saluted Nagasena, and asked him : 
' Whither art thou going, father ? ' 

' To Pa/aliputta, householder.' 

' That is well, father. We too are going thither. 
It will be more convenient for thee to go with us.' 

And the merchant, pleased with Nagasena's 
manners, provided him with food, hard and soft, 
as much as he required, waiting upon him with his 
own hands. And when the meal was over, he took a 
low seat, and sat down reverently apart. So seated, 
he said to the venerable Nagasena : ' What, father, 
is your name ? ' 

' I am called Nagasena, householder.' 

' Dost thou know, father, what are the words of 
Buddha?' 

' I know the Abhidhamma.' 

' We are most fortunate, father ; this is indeed an 
advantage. I am a student of the Abhidhamma, 
and so art thou. Repeat to me, father, some 
passages from it' 

Then the venerable Nagasena preached to him 
from the Abhidhamma, and by degrees as he did so 
there arose in Nagasena's heart the Insight into the 
Truth, clear and stainless, which perceives that what- 
soever has in itself the necessity of beginning, that 
too has also the inherent quality of passing away. 

34. And the Pa/aliputta merchant sent on his 
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waggons in advance, and followed himself after 
them. And at a place where the road divided, not 
far from P&feliputta, he stopped, and said to Niga- 
sena : ' This is the turning to the Asoka Park. 
Now I have here a rare piece of woollen stuff, sixteen 
cubits by eight. [18] Do me the favour of accepting 
it.' And Nagasena did so. And the merchant, 
pleased and glad, with joyful heart, and full of con- 
tent and happiness, saluted the venerable Naga- 
sena, and keeping him on his right hand as he 
passed round him, went on his way. 

35. But Nagasena went on to the Asoka Park to 
Dhamma-rakkhita. And after saluting him, and telling 
him on what errand he had come, he learnt by heart, 
from the mouth of the venerable Dhamma-rakkhita, 
the whole of the three baskets 1 of the Buddha's 
word in three months, and after a single recital, so 
far as the letter (that is, knowing the words by 
heart) was concerned. And in three months more 
he mastered the spirit (that is, the deeper meaning 
of the sense of the words). 

But at the end of that time the venerable Dham- 

1 Pi/akas. This expression is not used in the sacred books of 
the canon itself. When it first came into use is unknown. This 
is the earliest passage in which it has hitherto been found in the 
technical sense of a division of the Scriptures. It was in full use 
at the time of Buddhaghosa (see the Sumahgala Vilasint, pp. 15, 
16, 17, 18, &c, and the Samanta Pasadika, printed in Oldenberg's 
'Vinaya Pi/aka,' vol. iii, p. 293). The tertium quid of the 
comparison is not the basket or the box as a receptacle for preser- 
vation, but as a means of handing on (as Eastern navvies removing 
earth put it into baskets and pass these latter on from hand to hand). 
So the expression ' three baskets' means not 'the three collections,' 
but 'the three bodies of oral tradition as handed down from 
teacher to teacher.' See Trenckner's decisive argument in his 
' Pali Miscellanies,' pp. 67-69. 
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ma-rakkhita addressed him, and said : ' Just, Naga- 
sena, as a herdsman tends the cows, but others 
enjoy their produce, so thou too earnest in thy 
head the whole three baskets of the Buddha's word, 
and still art not yet a partaker of the fruit of 
Sama«aship.' 

' Though that be so, holy one, say no more,' was 
the reply. And on that very day, at night, he attained 
to Arahatship and with it to the fourfold power of 
that Wisdom possessed by all Arahats (that is to 
say : the realisation of the sense, and the apprecia- 
tion of the deep religious teaching contained in the 
word, the power of intuitive judgment, and the power 
of correct and ready exposition) 1 . And at the 
moment of his penetrating the truth all the gods 
shouted their approval, and the earth thundered, and 
the Brahma gods clapped their hands, and there fell 
from heaven a shower of sweet-scented sandal dust 
and of Mandarava flowers. 

36. Now at that time the innumerable company 
of the Arahats at the Guarded Slope in the Hima- 
laya mountains sent a message to him to come, for 
they were anxious to see him. And when he heard 
the message the venerable Nagasena vanished from 
the Asoka Park and appeared before them. And 
they said : ' Nagasena, that king Milinda is in the 
habit of harassing the brethren by knotty questions 
and by argumentations this way and that. Do 
thou, Nagasena, go and [19] master him.' 

' Not only let king Milinda, holy ones, but let all 
the kings of India, come and propound questions to 



1 The four Pa/isambhidas, which form the subject of one of 
the books of the Sutta Pi/aka. 
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me. I will break all those puzzles up and solve 
them. You may go fearlessly to Sagala.' 

Then all the Elders went to the city of Sagala, 
lighting it up with their yellow robes like lamps, 
and bringing down upon it the breezes from the 
heights where the sages dwell 1 . 

2 37. At that time the venerable Ayupala was 
living at the Sankheyya hermitage. And king 
Milinda said to his counsellors : ' Beautiful is the 
night and pleasant ! Who is the wandering teacher 
or Brahman we can visit to night to question him 
who will be able to converse with us and to resolve 
our doubts ? ' 

And the five hundred Yonakas replied : ' There 
is the Elder, Lord, named Ayupala, versed in the 
three baskets, and in all the traditional lore. He is 
living now at the Sankheyya hermitage. To him you 
might go, O king, and put your questions to him.' 

' Very well, then. Let the venerable one be 
informed that we are coming.' 

1 Isi-vataw parivataw (nagarawi) akawsu. The meaning 
of this phrase, which has not been found elsewhere, is doubtful. 
Trenckner renders ' making it respire the odour of saints.' The 
literal translation would be 'making it blown round about by 
./foshi-wind.' Perhaps it may be meant to convey the idea of 
' scented with the sweet breath of the wise.' But in any case the 
connotation is intended to be a pleasant one. Calling to mind 
the analogous phrase vi^anavata/w £rama*», 'a hermitage with 
breezes from the desert.' (Mahavagga I, 22, 1 7 = A'ullavagga VI, 
4, 8.) I venture to suggest the rendering adopted above. Hina/i- 
kumbure' (p. 24) has j?t°shiwarayahge gamanigamanayem 
j^anita wa kfvara witayew pratiwataya kalahuya. 'They 
set its air in commotion produced by the waving of the robes of 
the coming and going AYshis.' 

9 We here take up the original episode of Milinda as interrupted 
at § 15 (or if there is an interpolation at § 10). 
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Then the royal astrologer sent a message to 
Ayupala to the effect that king Milinda desired to 
call upon him. And the venerable one said : ' Let 
him come.' 

So Milinda the king, attended by the five hun- 
dred Yonakas, mounted his royal chariot and pro- 
ceeded to the Sankheyya hermitage, to the place 
where Ayupala dwelt, and exchanged with him the 
greetings and compliments of friendship and cour- 
tesy, and took his seat respectfully apart. And then 
he said to him : 

38. ' Of what use, venerable Ayupala, is the re- 
nunciation of the world carried out by the members 
of your Order, and in what do you place the sum- 
mum bonum ?' 

'Our renunciation, O king,' replied the Elder, 'is 
for the sake of being able to live in righteousness, 
and in spiritual calm.' 

' Is there, Sir, any layman who lives so ? ' 

' Yes, great king, there are such laymen. At the 
time when the Blessed One set rolling the royal 
chariot wheel of the kingdom of righteousness at 
Benares, at the Deer Park, [20] eighteen ko/is of 
the Brahma gods, and an innumerable company of 
other gods, attained to comprehension of the truth \ 
And not one of those beings, all of whom were lay- 
men, had renounced the world. And again when 
the Blessed One delivered the Maha Samaya dis- 
course 2 , and the discourse on the 'Greatest Blessing 3 ,' 

1 See my 'Buddhist Suttas,' pp. 153-155. There is nothing 
about the eighteen ko/is in the Pi/aka text referred to. 

* No. 20 in the Dlgha Nikaya. 

' In the Maha Mahgala, translated in my 'Buddhism,' pp. 
125-127. 
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and the Exposition of Quietism 1 , and the Exhorta- 
tion to Rahula 2 , the multitude of gods who attained 
to comprehension of the truth cannot be numbered. 
And not one of those beings, all of whom were 
laymen, had renounced the world V 

'Then, most venerable Ayupala, your renuncia- 
tion is of no use. It must be in consequence of sins 
committed in some former birth, that the Buddhist 
Sama«as renounce the world, and even subject 
themselves to the restraints of one or other of the 
thirteen aids to purity 4 ! Those who remain on 
one seat till they have finished their repast were, 
forsooth, in some former birth, thieves who robbed 
other men of their food. It is in consequence of 
the Karma of having so deprived others of food that 
they have now only such food as they can get at 
one sitting ; and are not allowed to eat from time to 
time as they want. It is no virtue on their part, no 
meritorious abstinence, no righteousness of life. And 
they who live in the open air were, forsooth, in 

1 Sama-£itta-pariyaya Suttanta. It is not certain which Sutta 
is here referred to. Trenckner identifies it with a short Sutta in 
the Ahguttara (II, 4, 5). It is true that the ten short Suttas in 
A. II, 4 are (in the Burmese MSS. only) called collectively Sama- 
Aitta Vagga. But the separate Suttas have no separate titles; 
the title of the Vagga is not found in the Sinhalese MSS., and 
is probably later than the text; and it is not, after all, identical 
with the title here given. 

* There are several Suttas of this name in the Pali Pi/akas. 
The one referred to here (and also, it may be added, in the Asoka 
Edicts) is probably the shorter one (A'ula Rahulovada Sutta) 
found both in the Ma^yAima (No. 147) and in the Samyutta 
(XXXIV, 120). See Trenckner's note on this passage. 

* This way of looking at gods as laymen, still ' in the world,' is 
thoroughly Buddhist. 

4 The dhutahgas, enumerated by Childers sub voce. 
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some former birth, dacoits who plundered whole vil- 
lages. It is in consequence of the Karma of having 
destroyed other people's homes, that they live now 
without a home, and are not allowed the use of huts. 
It is no virtue on their part, no meritorious absti- 
nence, no righteousness of life. And those who 
never lie down, they, forsooth, in some former birth, 
were highwaymen who seized travellers, and bound 
them, and left them sitting there. It is in conse- 
quence of the Karma of that habit that they have 
become Nesa^ika in this life (men who always 
sit) and get no beds to lie on. It is no virtue on 
their part, no meritorious abstinence, no righteous- 
ness of life ! ' 

39. And when he had thus spoken the venerable 
Ayupala was silenced, and had not a word to say in 
reply. Then the five hundred Yonakas said to the 
king: 'The Elder, O king, is learned, but is also 
diffident. It is for that reason that he makes no 
rejoinder. But the king on seeing how silent Ayu- 
pala had become, clapped his hands [21] and cried 
out : 'All India is an empty thing, it is verily like 
chaff! There is no one, either Sama/za or Brahman, 
capable of discussing things with me and dispelling 
my doubts 1 ! ' 

As he looked, however, at the assembly and saw 
how fearless and self-possessed the Yonakas ap- 
peared, he thought within himself : ' For a certainty 
there must be, methinks, some other learned brother 
capable of disputing with me, or those Yonakas 
would not be thus confident.' And he said to them : 



1 See above, p. 10, § 14. 
[35] . D 
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' Is there, my good men, any other learned brother 
to discuss things with me and dispel my doubts ?' 

40. Now at that time the venerable N£gasena, 
after making his alms-tour through the villages, 
towns, and cities, had in due course arrived at 
Sagala, attended by a band of Samawas, as the 
leader of a company of the Order ; the head of a 
body of disciples ; the teacher of a school ; famous 
and renowned, and highly esteemed by the people. 
And he was learned, clever, wise, sagacious, and able; 
a skilful expounder, of subdued manners, but full of 
courage; well versed in tradition, master of the three 
Baskets (Pi/akas), and erudite in Vedic lore '. He 
was in possession of the highest (Buddhist) insight, 
a master of all that had been handed down in the 
schools, and of the various discriminations 2 by which 
the most abstruse points can be explained. He knew 
by heart the ninefold divisions of the doctrine of the 
Buddha to perfection 3 , and was equally skilled in 
discerning both the spirit and the letter of the 
Word. Endowed with instantaneous and varied 
power of repartee, and wealth of language, and 
beauty of eloquence, he was difficult to equal, and 
still more difficult to excel, difficult to answer, to 
repel, or to refute. He was imperturbable as the 
depths of the sea, immovable as the king of moun- 
tains ; victorious in the struggle with evil, a dispeller 



1 This is always explained as wise in the Buddhist Vedas, that 
is, the three Pi/akas. 

! Pa/isambhid&s: see above, the note on p. 29. 

' Parami-ppatto. This is an unusual use of PSrami, but it 
occurs again below, p. 36, in a similar connection, and there can 
be no doubt of its meaning, Trenckner translates it ' better than 
any one else.' 
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of darkness and diffuser of light; mighty in elo- 
quence, a confounder of the followers of other 
masters, and a crusher-out of the adherents of rival 
doctrines (malleus hereticorum). Honoured and 
revered by the brethren and sisters of the Order, 
and its lay adherents of either sex, and by kings 
and their high officials, he was in the abundant 
receipt of all the requisites of a member of the Order 
— robes and bowl and lodging, and whatever is need- 
ful for the sick — receiving the highest veneration 
no less than material gifts. To the wise and dis- 
cerning who came to him with listening ear he 
displayed the ninefold jewel of the Conqueror's 
word, he pointed out to them the path of righteous- 
ness, bore aloft for them the torch of truth, set up 
for them the sacred pillar of the truth 1 , and cele- 
brated for their benefit the sacrifice of the truth. 
For them he waved the banner, raised the standard, 
blew the trumpet, and beat the drum of truth. 
And with his mighty lion's voice, [22] like Indra's 
thunder but sweet the while, he poured out upon 
them a plenteous shower, heavy with drops of 
mercy, and brilliant with the coruscations of the 
lightning flashes of his knowledge, of the nectar 
waters of the teaching of the Nirvawa of the truth — 
thus satisfying to the full a thirsty world. 

41. There then, at the Sankheyya hermitage, did 
the venerable Nagasena, with a numerous company 
of the brethren, dwell 2 . Therefore is it said : 

1 Dhamma-yupam; with allusion to the sacred sacrificial post, 
which plays so great a part in Brahman ritual. 

* Literally 'with eighty thousand:' but this merely means to 
say, with a large (undefined) number. See the use of the phrase 
in the Na/apSna GStaka (Fausboll, No. 20). 

D 2 
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' Learned, with varied eloquence, sagacious, bold, 
Master of views, in exposition sound, 
The brethren — wise themselves in holy writ, 
Repeaters of the fivefold sacred word — 
Put Nagasena as their leader and their chief. 
Him, Nagasena of clear mind and wisdom deep, 
Who knew which was the right Path, which the 

false, 
And had himself attained Nirvawa's placid heights! 

Attended by the wise, by holders to the Truth, 
He had gone from town to town, and come to 

Sagala ; 
And now he dwelt there in Sankheyya's grove, 
Appearing, among men, like the lion of the hills.' 

42. And Devamantiya said to king Milinda : 
' Wait a little, great king, wait a little ! There is an 
Elder named Nagasena, learned, able, and wise, of 
subdued manners, yet full of courage, versed in the 
traditions, a master of language, and ready in reply, 
one who understands alike the spirit and the letter 
of the law, and can expound its difficulties and 
refute objections to perfection 1 . He is staying at 
present at the Sankheyya hermitage. You should go, 
great king, and put your questions to him. He is able 
to discuss things with you, and dispel your doubts.' 

Then when Milinda the king heard the name 
Nagasena, thus suddenly introduced, he was seized 
with fear, and with anxiety, and the hairs of his 
body stood on end 2 . But he asked Devamantiya : 
' Is that really so ? ' 



1 See above, p. 34, note 3. 

8 The name itself, which means 'Chief of Naga Snakes,' is 
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And Devamantiya replied : 'He is capable, Sire, 
of discussing things with the guardians of the world 
— with Indra, Yama, Varu#a, Kuvera, Pra^apati, 
Suyima, [23] and Santushita — and even with the 
great Brahma himself, the progenitor of mankind, 
how much more then with a mere human being!' 

' Do you then, Devamantiya,' said the king, ' send 
a messenger to say I am coming' 

And he did so. And NAgasena sent word back 
that he might come. And the king, attended by 
the five hundred Yonakas, mounted his royal chariot, 
and proceeded with a great retinue to the Sankheyya 
hermitage, and to the place where Nagasena dwelt. 

43. At that time the venerable Nagasena was 
seated with the innumerable company of the 
brethren of the Order, in the open hall in front 
of the hermitage 1 . So king Milinda saw the assem- 
bly from afar, and he said to Devamantiya : ' Whose, 
Devamantiya, is this so mighty retinue ?' 

' These are they who follow the venerable Naga- 
sena,' was the reply. 

Then at the sight there came over king Milinda 



terrible enough, especially as the Nagas were looked upon as 
supernatural beings. But it is no doubt also intended that the 
king had heard of his fame. 

1 Ma»</ala-mala, that is a hall consisting only of a roof, sup- 
ported by pillars which are connected by a dwarf wall two or 
three feet in height. The roof projects beyond the pillars, so that 
the space within is well shaded. It is a kind of open air drawing- 
room attached to most hermitages, and may be so small that it can 
be rightly rendered arbour (see above, p. 25), or sufficiently large 
to accommodate a considerable number. Usually of wood, some- 
times of stone, it is always graceful in appearance and pleasant to 
use. It is mentioned in the corresponding passage of the SamaflSa 
Phala (D. II, 10). 
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a feeling of fear and of anxiety, and the hairs of his 
body stood on end l . But nevertheless, though he 
felt like an elephant hemmed in by rhinoceroses, 
like a serpent surrounded by the Garudfas (the 
snake-eating mythical birds), like a jackal sur- 
rounded by boa-constrictors, or a bear by buffaloes, 
like a frog pursued by a serpent, or a deer by a 
panther, like a snake in the hands of a snake 
charmer, or a rat played with by a cat, or a devil 
charmed by an exorcist, like the moon when it is 
seized by Rahu, like a snake caught in a basket, 
or a bird in a cage, or a fish in a net, like a man 
who has lost his way in a dense forest haunted by 
wild beasts, like a Yakkha (ogre) who has sinned 
against Vessavana (the king of ogres and fairies), 
or like a god whose term of life as a god has 
reached its end — though confused and terrified, 
anxious, and beside himself in an agony of fear like 
that — yet at the thought that he must at least avoid 
humiliation in the sight of the people, he took 
courage, and said to Devamantiya : ' You need not 
[24] trouble to point out to me which is Nagasena. 
I shall pick him out unaided.' 

' Certainly, Sire, recognise him yourself,' said he 2 . 

44. Now Nagasena was junior in seniority (rec- 
koned from the date of his full membership in the 



1 This again, like the passage at p. 8, is an echo of the SSmaflfla 
Phala. (See D. 2, 10 of our forthcoming edition, or p. 116 of 
Grimblot.) 

" In the corresponding passage of the S&maHHz Phala (rivaka 
points out the Buddha to A^tasattu (§ n, Grimblot, p. 117). 
This would be in the memory of all his readers, and our author 
alters the story in this case to show how superior Milinda was to 
the royal interlocutor in the older dialogue. 
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Order) to the half of that great company seated in 
front of him, and senior to the half seated behind 
him. And as he looked over the whole of the 
assembly, in front, and down the centre, and be- 
hind, king Milinda detected Nagasena seated in the 
middle, and, like a shaggy lion who knows no fear 
or frenzy, entirely devoid of nervous agitation, and 
free from shyness and trepidation. And as soon as 
he saw him, he knew by his mien that that was Na- 
gasena, and he pointed him out to Devamantiya. 

' Yes, great king,' said he, ' that is Nagasena. 
Well hast thou, Sire, recognised the sage.' 

Whereupon the king rejoiced that he had re- 
cognised Nagasena without having had him pointed 
out to him. But nevertheless, at the sight of him, 
the king was seized with nervous excitement and 
trepidation and fear. Therefore is it said : 
' At the sight of Nagasena, wise and pure, 
Subdued in all that is the best subjection, 
Milinda uttered this foreboding word — 
" Many the talkers I have visited, 
Many the conversations I have had, 
But never yet, till now, to-day, has fear, 
So strange, so terrible, o'erpowered my heart. 
Verily now defeat must be my lot, 
And victory his, so troubled is my mind." ' 



Here ends the introductory secular narrative 
(Bahira-katha) 1 . 

1 See note on p. 1. This book closes in Hfna/i-kumburS's 
Si/nhalese version with the title 'Purwa Yoga yayi;' and is of 
course identical with the Pubba-yoga referred to above, p. 4, 
as the first division of the work. 
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/ 



BOOK II. 
Lake haw a Pajvha. 

the distinguishing characteristics of ethical 
qualities. 

Chapter 1. 

i . [25] Now Milinda the king went up to where 
the venerable Nagasena was, and addressed him 
with the greetings and compliments of friendship 
and courtesy, and took his seat respectfully apart. 
And Nagasena reciprocated his courtesy, so that 
the heart of the king was propitiated. 

And Milinda began by asking, x ' How is your 
Reverence known, and what, Sir, is your name ? ' 

' I am known as Nagasena, O king, and it is by 
that name that my brethren in the faith address me. 
But although parents, O king, give such a name as 
Nagasena, or Sfirasena, or Vlrasena, or Sihasena, 
. yet this, Sire, — Nagasena and so on — is only a gene- 
rally understood term, a designation in common use. 
For there is no permanent individuality (no soul) 
involved in the matter 2 .' 

1 There is a free translation of the Sinhalese version of the 
following dialogues (down to the end of our § 4) in Spence Hardy's 
' Manual of Buddhism,' pp. 424-429. But it is very unreliable as 
a reproduction of either the Si/whalese or the Pali, and slurs over 
the doubtful passages. 

a Na p uggalo upalabbhati. This thesis, that 'there is no 
individual,' is discussed at the opening of the Katha Vatthu (leaf 
ka of my MS.) Put into modern philosophical phraseology it 
amounts to saying that there is no permanent subject underlying 
the temporary phenomena visible in a man's individuality. But 
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Then Milinda called upon the Yonakas and the 
brethren to witness : ' This Nagasena says there is 
no permanent individuality (no soul) implied in his 
name. Is it now even possible to approve him in 
that ? ' And turning to Nagasena, he said : ' If, 
most reverend Nagasena, there be no permanent 
individuality (no soul) involved in the matter, 
who is it, pray, who gives to you members of the 
Order your robes and food and lodging and neces- 
saries for the sick ? Who is it who enjoys such 
things when given ? Who is it who lives a life of 
righteousness ? Who is it who devotes himself to 
meditation ? Who is it who attains to the goal of 
the Excellent Way, to the Nirvawa of Arahatship ? 
And who is it who destroys living creatures ? who 
is it who takes what is not his own ? who is it who 
lives an evil life of worldly lusts, who speaks lies, 
who drinks strong drink, who (in a word) com- 
mits any one of the five sins which work out their 
bitter fruit even in this life * ? If that be so there is 
neither merit nor demerit ; there is neither doer nor 
causer of good or evil deeds 2 ; there is neither fruit 
nor result of good or evil Karma 3 . [26] — If, most 
reverend Nagasena, we are to think that were a man 

I doubt whether, even in our author's time, the conception 'subject' 
was common ground, or that the word puggala had acquired 
that special connotation. 

1 Pa#£anantariya-kammaw karoti. See my note on .ffulla- 
vagga VII, 3, 9 (' Vinaya Texts,' vol. iii, p. 246, in the Sacred 
Books of the East). 

1 This is no doubt said in these words with allusion to the 
opinion ascribed in the Samara Phala (D. II, 17) to Pura«a 
Kassapa. 

9 This is the opinion ascribed in identical words in the S&matffla 
Phala (D. II, 23) to A^ita of the garment of hair. 
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to kill you there would be no murder \ then it follows 
that there are no real masters or teachers in your 
Order, and that your ordinations are void. — You 
tell me that your brethren in the Order are in the 
habit of addressing you as Nagasena. Now what is 
that Nagasena ? Do you mean to say that the hair 
is Nagasena ? ' 

' I don't say that, great king.' 

' Or the hairs on the body, perhaps ? ' 

' Certainly not.' 

'Or is it the nails, the teeth, the skin, the flesh, the 
nerves, the bones, the marrow, the kidneys, the heart, 
the liver, the abdomen, the spleen, the lungs, the 
larger intestines, the lower intestines, the stomach, 
the faeces, the bile, the phlegm, the pus, the blood, the 
sweat, the fat, the tears, the serum, the saliva, the 
mucus, the oil that lubricates the joints, the urine, or 
the brain, or any or all of these, that is Nagasena 2 ?' 

And to each of these he answered no. 

' Is it the outward form then (Rupa) that is 
Nagasena, or the sensations (Vedana), or the ideas 
(Sa«»a), or the confections (the constituent elements 
of character, Sawkhara), or the consciousness (Vi«- 
»ana), that is Nagasena 3 ?' 

And to each of these also he answered no. 



1 This is practically the same opinion as is ascribed in the 
Sama/iWa Phala (D. II, 26) to Pakudha Ka/MSyana. 

s This list of the thirty-two forms (a£aras) of organic matter 
in the human body occurs already in the Khuddaka Pa//4a, § 3. 
It is the standard list always used in similar connections ; and is, 
no doubt, supposed to be exhaustive. There are sixteen (half as 
many) aMras of the mind according to Dipavamsa I, 42. 

* These are the five Skandhas, which include in them the whole 
bodily and mental constituents of any being. See p. 80. 
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' Then is it all these Skandhas combined that are 
Nagasena ?' 

' No ! great king.' 

' But is there anything outside the five Skandhas 
that is Nagasena ?' 

And still he answered no. 

' Then thus, ask as I may, I can discover no 
Nagasena. Nagasena is a mere empty sound. Who 
then is the Nagasena that we see before us ? It is 
a falsehood that your reverence has spoken, an 
untruth ! ' 

And the venerable Nagasena said to Milinda 
the king : ' You, Sire, have been brought up in 
great luxury, as beseems your noble birth. If you 
were to walk this dry weather on the hot and sandy 
ground, trampling under foot the gritty, gravelly 
grains of the hard sand, your feet would hurt you. 
And as your body would be in pain, your mind 
would be disturbed, and you would experience a 
sense of bodily suffering. How then did you come, 
on foot, or in a chariot ? ' 

' I did not come, Sir, on foot [27]. I came in a 
carriage.' 

' Then if you came, Sire, in a carriage, explain to 
me what that is. Is it the pole that is the chariot ?' 

' I did not say that.' 

' Is it the axle that is the chariot ? ' 

' Certainly not.' 

* Is it the wheels, or the framework, or the ropes, 
or the yoke, or the spokes of the wheels, or the 
goad, that are the chariot ? ' 

And to all these he still answered no. 

'Then is it all these parts of it that are the 
chariot ? ' 
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4 No, Sir.' 

'But is there anything outside them that is the 
chariot ? ' 

And still he answered no. 

'Then thus, ask as I may, I can discover no 
chariot. Chariot is a mere empty sound. What 
then is the chariot you say you came in ? It 
is a falsehood that your Majesty has spoken, an 
untruth ! There is no such thing as a chariot ! 
You are king over all India, a mighty monarch. Of 
whom then are you afraid that you speak untruth ? 
And he called upon the Yonakas and the brethren 
to witness, saying : ' Milinda the king here has said 
that he came by carriage. But when asked in that 
case to explain what the carriage was, he is unable 
to establish what he averred. Is it, forsooth, pos- 
sible to approve him in that ? ' 

When he had thus spoken the five hundred Yo- 
nakas shouted their applause, and said to the king : 
' Now let your Majesty get out of that if you can ?' 

And Milinda the king replied to Nagasena, and 
said : ' I have spoken no untruth, reverend Sir. It 
is on account of its having all these things — the 
pole, and the axle, the wheels, and the framework, 
the ropes, the yoke, the spokes, and the goad — that 
it comes under the generally understood term, the 
designation in common use, of " chariot" ' 

' Very good ! Your Majesty has rightly grasped 
the meaning of " chariot." And just even so it is on 
account of all those things you questioned me about 
— [28] the thirty-two kinds of organic matter in a 
human body, and the five constituent elements of 
being — that I come under the generally understood 
term, the designation in common use, of "Nagasena." 
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For it was said, Sire, by our Sister Vafira in the 
presence of the Blessed One : 

'"Just as it is by the condition precedent of the 
co-existence of its various parts that the word 
' chariot ' is used, just so is it that when the Skan- 
dhas are there we talk of a ' being 1 .' " ' 

' Most wonderful, Nagasena, and most strange. 
Well has the puzzle put to you, most difficult though 
it was, been solved. Were the Buddha himself 
here he would approve your answer. Well done, 
well done, Nagasena ! ' 



2. 'How many years seniority have you, Naga- 
sena ? ' 

' Seven, your Majesty.' 

' But how can you say it is your " seven ?" Is it 
you who are "seven," or the number that is "seven?"' 

Now that moment the figure of the king, decked 
in all the finery of his royal ornaments, cast its 
shadow on the ground, and was reflected in a vessel 
of water. And Nagasena asked him : ' Your figure, 
O king, is now shadowed upon the ground, and 
reflected in the water, how now, are you the king, 
or is the reflection the king ? ' 

' I am the king, Nagasena, but the shadow comes 
into existence because of me.' 

' Just even so, O king, the number of the years is 
seven, I am not seven. But it is because of me, 
O king, that the number seven has come into ex- 
istence ; and it is mine in the same sense as the 
shadow is yours 2 .' 

1 From the Sawyutta Nikaya V, io, 6. 

1 Hardy (p. 427, § 4 of the first edition) has quite missed the 
point of this crux. 
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'Most wonderful again, and strange, Nagasena. 
Well has the question put to you, most difficult 
though it was, been solved ! ' 



3. The king said : ' Reverend Sir, will you discuss 
with me again ? ' 

' If your Majesty will discuss as a scholar (pandit), 
well ; but if you will discuss as a king, no.' 

' How is it then that scholars discuss ?' 

'When scholars talk a matter over one with 
another then is there a winding up \ an unravelling ; 
one or other is convicted of error 2 , and he then 
acknowledges his mistake; [29] distinctions are 
drawn, and contra-distinctions 3 ; and yet thereby 
they are not angered. Thus do scholars, O king, 
discuss.' 

' And how do kings discuss ? ' 

' When a king, your Majesty, discusses a matter, 
and he advances a point, if any one differ from him 
on that point, he is apt to fine him, saying : " In- 
flict such and such a punishment upon that fellow ! " 
Thus, your Majesty, do kings discuss 4 .' 

'Very well. It is as a scholar, not as a king, 
that I will discuss. Let your reverence talk unre- 
strainedly, as you would with a brother, or a novice, 
or a lay disciple, or even with a servant Be not 
afraid!' 



1 Ave/Aana»»; not in Childers, but see (Titaka II, 9 ; IV, 383, 
384 ; and Morris in the 'Journal of the Pali Text Society,' 1887. 

* Niggiho kartyati, as for instance below, p. 142. 

* Pa/iviseso; not in Childers, but see again Gataka II, 9. 

4 Hardy, loc. cit. § 5, puts all this into the mouths of 'the 
priests.' 
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'Very good, your Majesty,' said Nagasena, with 
thankfulness. 

' Nagasena, I have a question to ask you ;' said 
the king. 

' Pray ask it, Sire.' 

' I have asked it, your Reverence.' 

' That is answered already.' 

' What have you answered ? ' 

' To what, then, does your Majesty refer ?' 

But Milinda the king thought : ' This Bhikkhu is 
a great scholar. He is quite capable of discussing 
things with me. And I shall have a number of 
points on which to question him, and before I can 
ask them all, the sun will set. It would be better 
to carry on the discussion at home to-morrow.' 
And he said to Devamantiya : ' You may let his 
reverence know that the discussion with the king 
shall be resumed to-morrow at the palace.' And so 
saying, he took leave of Nagasena, and mounted 
his horse, and went away, muttering as he went, 
' Nagasena, Nagasena ! ' 

And Devamantiya delivered his message to Naga- 
sena, who accepted the proposal with gladness. And 
early the next morning Devamantiya and Ananta- 
kaya and Mankura and Sabbadinna went to the 
king, and said : ' Is his reverence, Nagasena, to 
come, [30] Sire, to-day ? ' 

' Yes, he is to come.' 

'With how many of the brethren is he to come ?' 

' With as many as he likes.' 

And Sabbadinna said : ' Let him come with ten.' 
But the king repeated what he had said. And on Sab- 
badinna reiterating his suggestion, the king rejoined : 
' All this preparation has been made, and I say : 
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" Let him come with as many as he likes," yet 
Sabbadinna says : " Let him come with ten." Does 
he suppose we are not capable of feeding so many ?' 
Then Sabbadinna was ashamed. 



4. And Devamantiya and Anantakaya and Man- 
kura went to Nagasena and told him what the king 
had said. And the venerable Nagasena robed him- 
self in the forenoon, and taking his bowl in his hand, 
went to Sagala with the whole company of the 
brethren. And Anantakaya, as he walked beside 
Nagasena, said : 

' When, your reverence, I say, " Nagasena," what 
is that Nagasena ?' 

The Elder replied : ' What do you think Naga- 
sena is ? ' 

'The soul, the inner breath which comes and 
goes, that I suppose to be Nagasena.' 

' But if that breath having gone forth should not 
return, or having returned should not go forth, 
would the man be alive ? ' 

' Certainly [31] not, Sir.' 

' But those trumpeters, when they blow their 
trumpets, does their breath return again to them ?' 

' No, Sir, it does not.' 

' Or those pipers, when they blow their pipes or 
horns, does their breath return again to them ? ' 

' No, Sir.' 

* Then why don't they die ? ' 

' I am not capable of arguing with such a reasoner. 
Pray tell me, Sir, how the matter stands.' 

' There is no soul in the breath. These inhala- 
tions and exhalations are merely constituent powers 
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of the bodily frame,' said the Elder. And he talked 
to him from the Abhidhamma l to such effect that * 
Anantakiya confessed himself as a supporter of the 
Order. 

5. And the venerable Nagasena went to the king, 
and sat down on the seat prepared for him. And 
the king provided Nagasena and his following with 
food, both hard and soft, as much as they required : 
and presented each brother with a suit of garments, 
and Nagasena himself with a set of three robes. 
And then he said to him : ' Be pleased to keep your 
seat here, and with you ten of the brethren. Let 
the rest depart' 

And when he saw that Nagasena had finished his 
meal, he took a lower seat, and sat beside him, and 
said : 'What shall we discuss ?' 

' We want to arrive at truth. Let our discussion 
be about the truth.' 

And the king said : 'What is the object, Sir, of 
your 2 renunciation, and what the summum bonum 
at which you aim ?' 

' Why do you ask ? Our renunciation is to the 
end that this sorrow may perish away, and that no 
further sorrow may arise ; the complete passing 
away, without cleaving to the world, is our highest 
aim.' 

' How now, Sir ! Is it for such high reasons that 
all members of it have joined the Order ? ' 

[32] ' Certainly not, Sire. Some for those reasons, 

'•' I venture to think it is incorrect to put a full stop, as Mr. 
Trenckner has done, after akasi. 

* Plural. 'You members of the Buddhist Order.' The question 
is further elaborated below, III, 1, 3, and above, I, 38. 

[35] E 
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but some have left the world in terror at the tyranny 
of kings. Some have joined us to be safe from being 
robbed, some harassed by debt, and some perhaps 
to gain a livelihood.' 

' But for what object, Sir, did you yourself join.' 
1 1 was received into the Order when I was a mere 
boy, I knew not then the ultimate aim. But I 
thought : " They are wise scholars, these Buddhist 
Sama#as, they will be able to teach me." And by 
them I have been taught ; and now do I both know 
and understand what is at once the reason for, and 
the advantage of renunciation.' 
' Well put, Nagasena ! ' 



6. The king said : ' Nagasena, is there any one 
who after death is not reindividualised ?' 

' Some are so, and some not' 

'Who are they?' 

'A sinful being is reindividualised, a sinless 
one is not.' 

' Will you be reindividualised ? ' 

' If when I die, I die with craving for existence in 
my heart, yes ; but if not, no V 

' Very good, Nagasena ! ' 



7. The king said : ' Nagasena, he who escapes rein- 
dividualisation is it by reasoning that he escapes it?' 

' Both by reasoning 2 , your Majesty, and by wis- 
dom 3 , and by other good qualities.' 

' But are not reasoning and wisdom surely much 
the same ? ' 

' Certainly not Reasoning is one thing, wisdom 

1 Repeated below, with an illustration, Chap. 2, § 7, p. 76. 
* Yoniso manasikSra. * Pa££&. See pp. 59, 64, 128. 
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another. Sheep and goats, oxen and buffaloes, 
camels and asses have reasoning, but wisdom they 
have not' 

' Well put, Nagasena !' 



8. The king said: 'What is the characteristic 
mark of reasoning, and what of wisdom ?' 

' Reasoning has always comprehension as its 
mark; but wisdom has cutting off 1 .' 

' But how is comprehension the characteristic of 
reasoning, and cutting off of wisdom ? Give me an 
illustration.' 

' You remember the barley reapers ? ' 

'Yes, certainly.' [33] 

' How do they reap the barley?' 

1 With the left hand they grasp the barley into a 
bunch, and taking the sickle into the right hand, they 
cut it off with that.' 

'Just even so, O king, does the recluse by his 
thinking grasp his mind, and by his wisdom cut off 
his failings. In this way is it that comprehension 
is the characteristic of reasoning, but cutting off of 
wisdom.' 

' Well put, Nagasena ! ' 



9. The king said : ' When you said just now, 
"And by other good qualities," to which did you 
refer ?' 



1 In the long list of the distinguishing characteristics of ethical 
qualities given by Buddhaghosa in the Sumangala, p. 63, pa^dnana 
is the mark of paddindriya, avi^aya akampiyam of paflfla- 
bala, and tad-uttariyam of paMa simply. He gives no ' mark ' 
of yoniso manasikara. 

E 2 
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'Good conduct, great king, and faith, and per- 
severance, and mindfulness, and meditation 1 . 

'And what is the characteristic mark of good 
conduct ? ' 

' It has as its characteristic that it is the basis of 
all good qualities. The five moral powers 2 — faith, 
perseverance, mindfulness, meditation, and wisdom — ; 
the seven conditions of Arahatship 8 — self-possession, 
investigation of the Dhamma, perseverance, joy, 
calm, meditation, and equanimity — ; the Path ; readi- 
ness of memory (unbroken self-possession) 4 ; the four 
kinds of right exertion 6 ; the four constituent bases of 
extraordinary powers 6 ; the four stages of ecstasy 7 ; 
the eight forms of spiritual emancipation 8 ; the four 
modes of self-concentration * ; and the eight states 
of intense contemplation 10 have each and all of them 
good conduct (the observance of outward morality) 
as their basis. And to him who builds upon that 
foundation, O king, all these good conditions will 
not decrease 11 .' 

' Give me an illustration.' 

'Just, O king, as all those forms of animal and 
vegetable life which grow, develope, and mature, do 
so with the earth as their basis ; just so does the 
recluse, who is devoted in effort, develope in himself 
the five moral powers, and so on, by means of 
virtue, on the basis of virtue.' 

' Give me a further illustration.' 

I Silam, saddha, viriyam, sati, samddhi. 

3 Indriya-balani. a BoggAahgL * Satipa//Mna. 
5 SammappadhSna. * Iddhipada. ' Ghana.. 

• Vimokha. • Samadhi. 10 Sam&patti. 

II The above-mentioned meritorious conditions are those the sum 
of which make Arahatship. 
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'Just, O king, as all the occupations which involve 
bodily exertion are carried on in ultimate dependence 
upon the earth, just so does the recluse develope in 
himself the five moral powers, and so on, by means 
of virtue, on the basis of virtue.' [34] 

' Give me a still better illustration.' 

' Just, O king, as the architect of a city, when he 
wants to build one, first clears the site of the town, 
and then proceeds to get rid of all the stumps and 
thorny brakes, and thus makes it level, and only then 
does he lay out the streets and squares, and cross- 
roads and market places, and so build the city ; just 
so does the recluse develope in himself the five 
moral powers, and so on, by means of virtue, on the 
basis of virtue.' 

' Can you give me one more simile ? ' 

'Just, O king, as an acrobat 1 , when he wants to 
exhibit his skill, first digs over the ground, and pro- 
ceeds to get rid of all the stones and fragments of 
broken pottery, and thus to make it smooth, and 
only then, on soft earth, shows his tricks ; just even 
so does the recluse develope in himself the five 
moral powers, and so on, by means of virtue, on the 
basis of virtue. For it has been said, Sire, by the 
Blessed One : 

"Virtue's the base on which the man who's wise 
I • Can train his heart, and make his wisdom grow. 
Thus shall the strenuous Bhikkhu, undeceived, 
Unravel all the tangled skein of life 2 . 



1 Langhako, not in Childers; but compare Gataka I, 431, and 
below, pp. 191, 331 of the text 

J This verse occurs twice in the Sawyutta (1, 3, 3, and VII, 1, 6). 
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"This is the base — like the great earth to men — 
And this the root of all increase in goodness, 
The starting-point of all the Buddhas' teaching, 
Virtue, to wit, on which true bliss depends 1 ." ' 
' Well said, Nagasena ! ' 



10 2 . The king said, 'Venerable Nagasena, what is 
the characteristic mark of faith ? ' 

' Tranquillisation, O king, and aspiration 3 .' 
' And how is tranquillisation the mark of faith ?' 
'As faith, O king, springs up in the heart it 
breaks through the five hindrances — lust, malice, 
mental sloth, spiritual pride, and doubt — and the 
heart, free from these hindrances, [35] becomes clear, 
serene, untroubled.' 

' Give me an illustration.' 

'Just, O king, as a suzerain king, when on the 
march with his fourfold army, might cross over a 
small stream, and the water, disturbed by the ele- 
phants and cavalry, the chariots and the bowmen, 
might become fouled, turbid *, and muddy. And 

1 Vara-pStimokkhiyo, a poetical expression found only in this 
passage, and of the exact connotation of which I am uncertain. 
It is not in Childers; and Hina/i-kumbure' gives no assistance. 
The whole line may mean, ' The scheme of a virtuous life as 
laid down in the most excellent Patimokkha.' See the use of 
Sawyutta-Nik&ya-vare below, p. 36 of the text. On the whole 
section compare M. P. S. 1, 1 2. 

* This section is summarised in Hardy's ' Manual of Buddhism,' 
pp. 411, 412 (1st edition). 

3 Sampasadana and sampakkhandana. Buddhaghosa, loc. 
cit., does not give faith in his list, but he gives the power of faith 
(saddha-bala), and as its 'mark' 'that it cannot be shaken by 
incredulity.' 

4 Lu/ita, not in Childers; but compare Aftguttara I, 55, and 
' Book of the Great Decease,' IV, 26-32. 
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when he was on the other side the monarch might 
give command to his attendants, saying: "Bring 
some water, my good men. I would fain drink." 
Now suppose the monarch had a water-clearing 
gem?, and those men, in obedience to the order, 
were to throw the jewel into the water ; then at once 
all the mud would precipitate itself, and the sandy 
atoms of shell and bits of water-plants would dis- 
appear, and the water would become clear, trans- 
parent, and serene, and they would then bring 
some of it to the monarch to drink. The water is 
the heart ; the royal servants are the recluse ; the 
mud, the sandy atoms, and the bits of water-plants 
are evil dispositions; and the water-cleansing gem 
is faith.* 

'And how is aspiration the mark of faith ?' 

' In as much as the recluse, on perceiving how 
the hearts of others have been set free, aspires to 
enter as it were by a leap upon the fruit of the 
first stage, or of the second, or of the third in the 
Excellent Way, or to gain Arahatship itself, and thus 
applies himself to the attainment of what he has 
not reached, to the experience of what he has not 
yet felt, to the realisation of what he has not yet 
realised, — therefore is it that aspiration is the mark 
of faith.' 

' Give me an illustration.' 

'Just, O king, as if a mighty storm [36] were to 
break upon a mountain top and pour out rain, the 
water would flow down according to the levels, and 
after filling up the crevices and chasms and gullies 

' Udakappasadako ma«i. Doubtless a magic gem is meant : 
with allusion particularly to the Wondrous Gem (the Mawi-ratana) 
of the mythical King of Glory (see my ' Buddhist Suttas,' p. 256). 
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of the hill, would emptyitself into the brook below, 
so that the stream would rush along, overflowing 
both its banks. Now suppose a crowd of people, 
one after the other, were to come up, and being 
ignorant of the real breadth or depth of the water, 
were to stand fearful and hesitating on the brink. 
And suppose a certain man should arrive, who 
knowing exactly his own strength and power should 
gird himself firmly and, with a spring, land him- 
self on the other side. Then the rest of the 
people, seeing him safe on the other side, would 
likewise cross. That is the kind of way in which 
the recluse, by faith \ aspires to leap, as it were by 
a bound, into higher things. For this has been 
said, O king, by the Blessed One in the Sawyutta 
Nikaya : 

" By faith he crosses over the stream, 
By earnestness the sea of life ; 
By steadfastness all grief he stills, 
By wisdom is he purified 2 ."' 

'Well put, Nagasena!' 

1 In the Buddha, in the sufficiency of the Excellent Way he 
taught, and in the capacity of man to walk along it. It is spoken 
of slightingly (compared with Arahatship) in Mahivagga V, i, 21 — 
in the Mahaparinibbana SuttaVI, o(of Ananda, who has faith, com- 
pared with the brethren, who have entered one or other of the 
stages of the Excellent Way) — and in Ahguttara III, 2 1 (in com- 
parison with intuitive insight and intellectual perception). For this 
last comparison see further the Puggala Padflatti III, 3. From 
these passages a fair idea of the Buddhist view of faith could be 
formed. Although the Buddhist faith and the Christian faith are 
in things contradictory, the two conditions of heart are strikingly 
similar both in origin and in consequence. 

* This verse is not yet reached in the Pali Text Society's edition 
of the Sawyutta, but it is found also in the Sutta Nipata-1, 10, 4. 
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11 1 . The king said : ' What, Nagasena, is the 
characteristic mark of perseverance ? ' 

' The rendering of support, O king, is the mark 
of perseverance 2 . All those good qualities which 
it supports do not fall away.' 

' Give me an illustration.' 

'Just as a man, if a house were falling, would 
make a prop for it of another post, and the house 
so supported would not fall ; just so, O king, is 
the rendering of support the mark of perseverance, 
and all those good qualities which it supports do 
not fall away.' 

' Give me a further illustration.' 

'Just as when a large army has broken up a 
small one, then the king of the latter would call to 
mind every possible ally and reinforce his small 
army 8 , and by that means the small army might 
in its turn break up the large one ; just so, O king, 
is the rendering of support the mark of perseverance, 
and all those good qualities which it supports do not 
fall away [37]. For it has been said by the Blessed 
On.e : " The persevering hearer of the noble truth, 
O Bhikkhus, puts away evil and cultivates goodness, 
puts away that which is wrong and developes in him- 
self that which is right, and thus does he keep him- 
self pure." ' 



1 This section is summarised by Hardy, loc. cit. p. 409. 

1 Buddhaghosa, loc. cit., says that paggaha (tension) is the 
mark of viriyindriya. 

' Aflflama«f#a»» anusSreyya anupeseyya. This is the way 
in which Hina/i-kumbure' understands this doubtful passage. Hardy 
has bungled the whole simile. Both the words are new, and I am 
not sure that the first does not after all come from the root sar, to 
follow. 
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'Well put, Nagasena!' 



1 2. The king said : ' What, Nagasena, is the 
characteristic mark of mindfulness 1 ?' 
' Repetition, O king, and keeping up V 
' And how is repetition the mark of mindfulness ? ' 
' As mindfulness, O king, springs up in his heart 
he repeats over the good and evil, right and wrong, 
slight and important, dark and light qualities, and 
those that resemble them, saying to himself: " These 
are the four modes of keeping oneself ready and 
mindful, these the four modes of spiritual effort, 
these the four bases of extraordinary powers, these 
the five organs of the moral sense, these the five 
mental powers, these the seven bases of Arahatship, 
these the eight divisions of the Excellent Way, this 
is serenity and this insight, this is wisdom and this 
emancipation V Thus does the recluse follow after 

1 Sati, summarised in Hardy's ' Manual,' p. 412. 

2 Api/dpana and upaganhana, both new words. This definition 
is in keeping with the etymological meaning of the word sati, which 
is ' memory.' It is one of the most difficult words (in its secondary, 
ethical, and more usual meaning) in the whole Buddhist system 
of ethical psychology to translate. Hardy renders ' conscience,' 
which is certainly wrong ; and Gogerly (see my ' Buddhist Suttas,' 
p. 144) has 'meditation,' which is equally wide of the mark. 
I have sometimes rendered it 'self-possession.' It means that 
activity of mind, constant presence of mind, wakefulness of heart, 
which is the foe of carelessness, inadvertence, self-forgetfulness. 
And it is a very constant theme of the Buddhist moralist. Buddha- 
ghosa, loc. cit., makes upa/Mana, 'readiness,' its mark. 

J These are the various moral qualities and mental habits which 
together make up Arahatship, and may be said also to make up 
Buddhism (as the Buddha taught it). It was on these that he laid 
special stress, in his last address to the members of the Order, just 
before his death ('Book of the Great Decease,' III, 65, in my 
' Buddhist Suttas,' pp. 60-63) 5 an d the details of them will be 
found in the note to that passage. 
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those qualities that are desirable, and not after those 
that are not; thus does he cultivate those which 
ought to be practised, and not those which ought 
not. That is how repetition is the mark of mind- 
fulness.' 

' Give me an illustration.' 

' It is like the treasurer of the imperial sovran 1 , 
who reminds his royal master early and late of his 
glory, saying : " So many are thy war elephants, O 
king, and so many thy cavalry 2 , thy war chariots 
and thy bowmen, so much the quantity of thy 
money, and gold, and wealth, may your Majesty keep 
yourself in mind thereof.' 

' And how, Sir, is keeping up a mark of mind- 
fulness ? ' 

' As mindfulness springs up in his heart, O king, 
he searches out the categories of good qualities 
and their opposites, saying to himself : " Such and 
such qualities are good, and such bad ; [38] such 
and such qualities helpful, and such the reverse." 
Thus does the recluse make what is evil in himself 
to disappear, and keeps up what is good. That is 
how keeping up is the mark of mindfulness.' 

' Give me an illustration.' 

' It is like the confidential adviser of that imperial 

1 Alakkavattissa bha»</agariko, no doubt with allusion to 
the gahapati-ratanam, one of the seven treasures of the mythical 
King of Glory (see my ' Buddhist Suttas,' p. 257). It is particularly 
interesting to me to find here the use of the word ' treasurer ' in- 
stead of 'householder;' for it was in that exact sense that I had 
understood the word gahapati in that connection, at a time when, 
in the then state of Pali scholarship, it seemed very bold to do so. 

' Literally ' horses.' The whole list is again a manifest allusion 
to the corresponding one in the Sutta of the Great King of 
Glory. 
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sovran 1 who instructs him in good and evil, 
saying : " These things are bad for the king and 
these good, these helpful and these the reverse." 
And thus the king makes the evil in himself die out, 
and keeps up the good.' 
' Well put, Nagasena ! ' 



1 3*. The king said: 'What, Nagasena, is the 
characteristic mark of meditation s ? ' 

' Being the leader, O king. All good qualities 
have meditation as their chief, they incline to it, lead 
up towards it, are as so many slopes up the side of 
the mountain of meditation.' 

' Give me an illustration.' 

' As all the rafters of the roof of a house, O king, 
go up to the apex, slope towards it, are joined on 
together at it, and the apex is acknowledged to be 
the top of all ; so is the habit of meditation in its 
relation to other good qualities.' 

' Give me a further illustration.' 

' It is like a king, your Majesty, when he goes 
down to battle with his army in its fourfold array. 
The whole army — elephants, cavalry, war chariots, 
and bowmen — would have him as their chief, their 

1 Pariwayaka, the seventh treasure of the King of Glory. 
(Compare the 'Buddhist Suttas,' p. 359.) It will be seen that our 
author is in substantial agreement with the older tradition, and 
does not, like the Lalita Vistara, understand under this officer a 
general. 

* Omitted by Hardy. 

3 Samadhi. Buddhaghosa, loc. cit. p. 65, gives also 'being 
the chief as its mark, but he previously (p. 64) gives avikkhepa, 
' serenity,' as the mark of samma- samadhi, and also (p. 63) of 
samidhindriya, while 'being unshaken by spiritual pride' is his 
mark (p. 63) of Samadhi-bala. 
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lines would incline towards him, lead up to him, they 
would be so many mountain slopes, one above 
another, with him as their summit, round him they 
would all be ranged. [39] And it has been said, O 
king, by the Blessed One : " Cultivate in yourself, 
O Bhikkhus, the habit of meditation. He who is 
established therein knows things as they really are 1 .'" 
' Well put, Nagasena !' 



14. The king said: 'What, Nagasena, is the 
characteristic mark of wisdom 2 ? ' 

' I have already told you, O king, how cutting off, 
severance, is its mark 8 , but enlightenment is also 
its mark.' 

' And how is enlightenment its mark ? ' 

* When wisdom springs up in the heart, O king, 
it dispels the darkness of ignorance, it causes the 
radiance of knowledge to arise, it makes the light of 
intelligence to shine forth 4 , and it makes the Noble 
Truths plain. Thus does the recluse who is devoted 
to effort perceive with the clearest wisdom the imper- 
manency (of all beings and things), the suffering 
(that is inherent in individuality), and the absence 
of any soul.' 

' Give me an illustration.' 

' It is like a lamp, O king, which a man might 
introduce into a house in darkness. When the lamp 
had been brought in it would dispel the darkness, 

1 Sawyutta Niktya XXI, 5. 

* VnHHL Hardy in the 'Manual of Buddhism,' pp. 414, 415, 
gives a jumble of this passage and several others. 

* See above, p. 51. 

4 Vidawseti, not in Childers; but compare Theri G4th&, 74; 
Anguttara III, 103; and Gataka III, 222. 
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cause radiance to arise, and light to shine forth, and 
make the objects there plainly visible. Just so 
would wisdom in a man have such effects as were 
just now set forth.' 
' Well put, Nagasena !' 



1 5. The king said : ' These qualities which are 
so different 1 , Nagasena, do they bring about one 
and the same result ? ' 

' They do. The putting an end to evil disposi- 
tions.' 

' How is that ? Give me an illustration.' 

' They are like the various parts of an army — 
elephants, cavalry, war chariots, and archers — who 
all work to one end, to wit : the conquest in battle of 
the opposing army.' 

' Well put, Nagasena !' 



Here ends the First Chapter. 



1 That is, the five referred to above, p. 51, § 9. 
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Book II. Chapter 2. 

i. [40] The king said : ' He who is born, N£ga- 
sena, does he remain the same or become another ? ' 

' Neither the same nor another.' 

' Give me an illustration.' 

' Now what do you think, O king ? You were 
once a baby, a tender thing, and small in size, lying 
flat on your back. Was that the same as you 
who are now grown up ? ' 

' No. That child was one, I am another.' 

' If you are not that child, it will follow that you 
have had neither mother nor father, no ! nor teacher. 
You cannot have been taught either learning, or 
behaviour, or wisdom. What, great king! is the 
mother of the embryo in the first stage different 
from the mother of the embryo in the second stage, 
or the third, or the fourth 1 ? Is the mother of the 
baby a different person from the mother of the 
grown-up man ? Is the person who goes to school 
one, and the same when he has finished his schooling 
another ? Is it one who commits a crime, another who 
is punished by having his hands or feet cut off 2 ?' 

' Certainly not. But what would you, Sir, say to 
that ? * 

The Elder replied : ' I should say that I am the 
same person, now I am grown up, as I was when I was 
a tender tiny baby, flat on my back. For all these 
states are included in one by means of this body.' 

' Give me an illustration.' 

1 On these four stages see Gataka IV, 496, and Sawyutta X, r, 3. 
* Hardy makes sad nonsense of all this. 
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' Suppose a man, O king, were to light a lamp, 
would it burn the night through ? ' 

' Yes, it might do so.' 

' Now, is it the same flame that burns in the first 
watch of the night, Sir, and in the second?' 

' No.' 

' Or the same that burns in the second watch and 
in the third ? ' 

'No.' 

1 Then is there one lamp in the first watch, and 
another in the second, and another in the third ? ' 

' No. The light comes from the same lamp all 
the night through.' 

' Just so, O king, is the continuity of a person or 
thing maintained. One comes into being, another 
passes away ; and the rebirth is, as it were, simul- 
taneous. Thus neither as the same nor as another 
does a man go on to the last phase of his self-con- 
sciousness V 

' Give me a further illustration.' 

1 Hardy (p. 429) renders this as follows: 'In the same way, 
great king, one being is conceived, another is born, another dies ; 
when comprehended by the mind, it is like a thing that has no 
before, and no after; no preceding, no succeeding existence. 
Thus the being who is born does not continue the same, nor does 
he become another; the last winyana, or consciousness, is thus 
united with the rest.' (1) He confesses himself in doubt as to the 
last few words, but is quite unconscious of having completely mis- 
interpreted the whole paragraph. 

The meaning is really quite plain in both the Pali and the 
Sinhalese. A man, at any one moment, is precisely all that he is 
then conscious of. The phase of his self-consciousness, the totality 
of that of which he is conscious, is always changing ; and is so 
different at death from what it was at birth that, in a certain sense, 
he is not the same at the one time as he was at the other. But 
there is a continuity in the whole series; — a continuity dependent 
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' It is like milk, [41] which when once taken from 
the cow, turns, after a lapse of time, first to curds, 
and then from curds to butter, and then from butter 
to ghee. Now would it be right to say that the 
milk was the same thing as the curds, or the butter, 
or the ghee ? ' 

* Certainly not ; but they are produced out of it.' 

* Just so, O king, is the continuity of a person or 
thing maintained. One comes into being, another 
passes away ; and the rebirth is, as it were, simul- 
taneous. Thus neither as the same nor as another 
does a man go on to the last phase of his self-con- 
sciousness.' 

' Well put, Nagasena !' 



2 *. The king said : 'Is a man, Nagasena, who 
will not be reborn, aware of the fact ? ' 

* Yes, O king.' 

' And how does he know it ? ' 

' By the cessation of all that is cause, proximate 
or remote 2 , of rebirth.' 

' Give me an illustration.' 

' Suppose a farmer, great king, had ploughed and 
sown and filled his granary ; and then for a period 
should neither plough nor sow, but live on the 

on the whole body. And this fits the simile, in which the lamp is 
the body, and the flame the changing self-consciousness; whereas 
it is impossible to make the simile fit the conclusion as rendered 
by Hardy. 

On the phrase apubbaw a£ariyam see Dr. Morris's note at 
p. 101 of the Pali Text Society's Journal, 1887, and the passages 
he there quotes. 

* Omitted in Hardy. The correlative question is discussed 
below, III, 5, 8, p. 112. 

' That is to say, Tanha and Upadana. 

[35] r 
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stored-up grain, or dispose of it in barter, or deal 
with it as he had need. Would the farmer be aware, 
great king, that his granary was not getting filled ? ' 

' Yes, he ought to know it.' 

' But how ?' 

' He would know that the cause, proximate and 
remote, of the filling of the granary had ceased.' 

'Just so with the man you spoke of. By the 
cessation of all that leads to rebirth, he would be 
conscious of having escaped his liability to it' 

' Well explained, Nagasena ! ' 



3 \ The king said : ' He who has intelligence, 
Nagasena, has he also wisdom * ? ' 

' Yes, great king.' [42] 

' What ; are they both the same ? ' 

' Yes.* 

'Then would he, with his intelligence — which, 
you say, is the same as wisdom — be still in bewilder- 
ment or not ? * 

' In regard to some things, yes ; in regard to 
others, no.' 

' What would he be in bewilderment about ? ' 

' He would still be in bewilderment as to those 
parts of learning he had not learnt, as to those 
countries he had not seen, and as to those names 
or terms he had not heard.' 

' And wherein would he not be in bewilderment ? ' 

'As regards that which has been accomplished 
by insight — (the perception, that is,) of the imper- 



1 Summarised in Hardy's 'Manual,' p. 414. 

• Nina, and paMi 



Digitized by 



Google 



II, a, 3. INTELLIGENCE AND WISDOM. 67 

manence of all beings, of the suffering inherent in 
individuality, and of the non-existence of any soul V 

' Then what would have become of his delusions 
on those points.' 

' When intelligence has once arisen, that moment 
delusion has died away.' 

' Give me an illustration.' 

'It is like the lamp, which when a man has brought 
into a darkened room, then the darkness would 
vanish away, and light would appear.' 

' And what, Nagasena, on the other hand, has 
then become of his wisdom ?' 

'When the reasoning wisdom has effected that 
which it has to do, then the reasoning ceases to go 
on. But that which has been acquired by means of 
it remains — the knowledge, to wit, of the imper- 
manence of every being, of the suffering inherent in 
individuality, and of the absence of any soul.' 

' Give me an illustration, reverend Sir, of what 
you have last said.' 

'It is as when a man wants, during the night, 
to send a letter, and after having his clerk called, 
has a lamp lit, and gets the letter written. Then, 
when that has been done, he extinguishes the lamp. 
But though the lamp had been put out the writing 
would still be there. Thus does reasoning cease, 
and knowledge remain.' 

' Give me a further illustration.' 

' In Eastern districts [43] the peasants have a 
custom of arranging five pots full of water behind 

1 That is, he might still be wrong on matters of mere worldly 
knowledge, but would be clear in his mind as to the fundamental 
truths of religion. Compare the analogous distinctions often drawn 
as to the inspiration of Scripture, or the infallibility of the Pope. 

F 2 
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each hut with the object of putting out at once any 
spark of fire that may be kindled. Suppose now 
the house had caught fire, and they had thrown those 
five potfulls of water over the hut, and the fire had 
gone out, would those peasants then think of still 
going on using the water-pots ?' 

' No, Sir, the water-pots would be done with. 
What would be the use of them (on that occasion) 
any more ? ' 

' The five water-pots are the five organs of moral 
sense — faith, to wit, and perseverance in effort, and 
mindfulness, and meditation, and the reasoning wis- 
dom. The peasantry are the recluse, who is devoted 
in effort 1 ; the fire is sinfulness. As the fire is put 
out by the water in the five pots, so is sinfulness 
extinguished by the five organs of moral sense, and 
when once extinguished it does not again arise 2 .' 

4 Give me a further illustration.' 

' It is like a physician who goes to the sick man 
with the five kinds of drugs made from medicinal 

1 Yog£va£aro ; one of the technical terms in constant use by 
our author, but not found in the Pali Pifakas. Hardy renders it, 
' who is seeking NirvSwa ; ' but though this may be suggested by 
the term, it is not its meaning. Literally it is ' he whose sphere, 
whose constant resort, is Yoga.' Now yoga is ' diligence, devotion, 
mental concentration;' and there is nothing to show that our 
author is using the word as an epithet of Arahatship. It seems to 
me, therefore, that the whole compound merely means one of those 
' religious,' in the technical sense, who were also religious in the 
higher, more usual sense. It would thus be analogous to the 
phrase sawgam&vaAaro, 'at home in war,' used of a war elephant 
in the Sawgamiva^ara Gataka (Fausboll, II, 95), and of a 
soldier below, Mil. 44. 

* This must, I think, be understood in a modified sense, for the 
first of the four Great Exertions (Sammappadh&nas) is the effort 
to prevent sinful conditions arising. 
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roots 1 , and grinding them up, gives him to drink, 
and thereby his sickness passes away. Would the 
physician in that case think of making any further 
use of the medicine ?' 

' Certainly not, the medicine has done its work. 
What would be the use of any more ?' 

'Just so, O king, when sinfulness is destroyed by 
the five moral powers, then reasoning ceases, but 
knowledge remains.' 

[44] ' Give me a further illustration.' 

' It is like a warrior, at home in war, who takes 
five javelins and goes down to battle to conquer 
the foe. And when he has cast them the enemy is 
broken. There is no need for him to go on casting 
javelins any more.' 

•Well put, Nagasena!' 



4. The king said : ' He who will not be reborn, 
Nagasena, does he still feel any painful sensation ?' 

The Elder replied: 'Some he feels and some not.' 

'Which are they?' 

'He may feel bodily pain, O king; but mental 
pain he would not.' 

'-How would that be so ?' 

' Because the causes, proximate or remote, of 
bodily pain still continue, he would be liable to it. 
But the causes, proximate or remote, of mental 
agony having ceased, he could not feel it. For it 
has been said by the Blessed One : " One kind of 
pain he suffers, bodily pain : but not mental." ' 

' Then why, Sir, does he not die ?' 

' The Arahat, O king, has need neither to curry 

1 Panla mtila bhessa^ani : not the five principal sorts of 
medicine mentioned by Childers. 
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favour nor to bear malice. He shakes not down 
the unripe fruit, but awaits the full time of its ma- 
turity. For it has been said, O king, by the Elder, 
Sariputta, the Commander of the faith [45] : 
"It is not death, it is not life I welcome ; 
As the hireling his wage, so do I bide my time. 
It is not death, it is not life I want; 
Mindful and thoughtful do I bide my time 1 .'" 
' Well put, Nagasena !' 



5. The king said: 'Is a pleasant sensation, Naga- 
sena, good or evil or indifferent ?' 

' It may be any one of the three.' 

' But surely, Sir, if good conditions are not painful, 
and painful ones not good, then there can arise no 
good condition that is at the same time painful V 

' Now, what do you think, great king ? Suppose 
a man were to hold in one hand a red-hot ball of 
iron, and in the other a lump of icy snow, would they 
both hurt him ?' 

1 Yes ; they both would.' 

' But are they both hot ?' 

' Certainly not.' 

' But are they both cold ?' 

'No.' 

' Then acknowledge yourself put in the wrong ! 
If the heat hurts, and they are not both hot, the 
pain cannot come from the heat. If the cold hurts, 

1 These verses are nearly the same as those put in reverse order 
into Sariputta's mouth in the Theri Gatha, 1003, 1002. And the 
first two lines, as Dr. Rost was good enough to point out to me, 
are identical (except as to a slight grammatical variation) with Manu 

VI, 45- 

* And the same, therefore, of pleasant sensations that are evil 
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and they are not both cold, the pain cannot come 
from the cold. How then, O king, can they both 
hurt you, since they are not both hot, nor both cold, 
and (as one is hot and the other cold) the pain comes 
neither from the hot nor from the cold ? ' 

' I am not equal to argument with you. Be so 
good, Sir, as to explain how the matter stands.' 

Then the Elder reasoned with king Milinda, per- 
suading him by talk on the subject drawn from the 
Abhidhamma, such as : ' There are these six plea- 
sures, O king, connected with life in the world, and 
these other six with renunciation. There are six 
griefs connected with life in the world, and six with 
renunciation. There are six kinds of indifference 
to pleasure and to grief connected with life in the 
world, and six with renunciation. [46] Altogether 
there are thus six series of six, that is to say, thirty- 
six kinds of sensations in the present, and the like 
number in the past, and the like in the future. And 
adding all these up in one total we arrive at one 
hundred and eight kinds of sensation.' 

' Well put, Nagasena !' 



6 1 . The king said : ' What is it, Nagasena, that is 
reborn ?' 

' Name-and-form is reborn.' 

'What, is it this same name-and-form that is re- 
born?' 

' No : but by this name-and-form deeds are done, 
good or evil, and by these deeds (this Karma) 
another name-and-form is reborn.' 

1 This dialogue is in Hardy, p. 429 (No. 7). 
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' If that be so, Sir, would not the new being be 
released from its evil Karma 1 ?' 

The Elder replied : ' Yes, if it were not reborn. 
But just because it is reborn, O king, it is therefore 
not released from its evil Karma.' 

' Give me an illustration.' 

' Suppose, O king, some man were to steal a 
mango from another man, and the owner of the 
mango were to seize him and bring him before the 
king, and charge him with the crime. And the thief 
were to say : " Your Majesty ! I have not taken 
away this man's mangoes. Those that he put in the 
ground are different from the ones I took. I do not 
deserve to be punished." How then ? would he be 
guilty?' 

'Certainly, Sir. He would deserve to be pun- 
ished.' 

' But on what ground ?' 

' Because, in spite of whatever he may say, he 
would be guilty in respect of the last mango which 
•resulted from the first one (the owner set in the 
ground).' 

'Just so, great king, deeds good or evil are done 
by this name-and-form and another is reborn. But 
that other is not thereby released from its deeds (its 
Karma).' 

' Give me a further illustration.' 

' It is like rice or sugar so stolen, of which the 
same might be said as of the mango. [47] Or it is 
like the fire which a man, in the cold season, might 
kindle, and when he had warmed himself, leave still 
burning, and go away. Then if that fire were to set 

1 Repeated below, III, 5, 7, p. 1 1 2. 



Digitized by 



Google 



II, 2, 6. KARMA. 73 

another man's field on fire, and the owner of the 
field were to seize him, and bring him before the 
king, and charge him with the injury, and he were 
to say : " Your Majesty ! It was not I who set this 
man's field on fire.. The fire I left burning was 
a different one from that which burnt his field. 
I am not guilty." Now would the man, O king, 
be guilty?' 

' Certainly, Sir.' 

'But why?' 

• Because, in spite of whatever he might say, he 
would be guilty in respect of the subsequent fire 
that resulted from the previous one.' 

' Just so, great king, deeds good or evil are done 
by this name-and-form and another is reborn. But 
that other is not thereby released from its deeds (its 
Karma).' 

' Give me a further illustration.' 

' Suppose, O king, a man were to take a lamp and 
go up into the top storey of his house, and there eat 
his meal. And the lamp blazing up were to set the 
thatch on fire, and from that the house should catch 
fire, and that house having caught fire the whole 
village should be burnt. And they should seize him 
and ask : " What, you fellow, did you set our village 
on fire for?" And he should reply: " I've not set 
your village on fire ! The flame of the lamp, by the 
light of which I was eating, was one thing ; the fire 
which burnt your village was another thing." Now 
if they, thus disputing, should go to law before 
you, O king, in whose favour would you decide 
the case ? ' 

' In the villagers' favour.' 

•But why?' 
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' Because, Sir, in spite of whatever the man might 
say, the one fire was produced from the other.' 

'Just so, great king, it is one name-and-form which 
has its end in death, and another name-and-form 
which is reborn. But the second is the result of 
the first, and is therefore not set free from its 
evil deeds.' 

' Give me a further illustration.' 

' Suppose, O king, a man were to choose a young 
girl in marriage, and give a price * for her and go 
away. [48] And she in due course should grow up 
to full age, and then another man were to pay a price 
for her and marry her. And when the first one had 
come back he should say : " Why, you fellow, have 
you carried off my wife?" And the other were to 
reply: " It's not your wife I have carried off! The 
little girl, the mere child, whom you chose in mar- 
riage and paid a price for is one ; the girl grown up 
to full age whom I chose in marriage and paid a 
price for, is another." Now if they, thus disputing, 
were to go to law about it before you, O king, in 
whose favour would you decide the case ?' 

' In favour of the first' 

'But why?' 

' Because, in spite of whatever the second might 
say, the grown-up girl would have been derived 
from the other girl.' 

'Just so, great king, it is one name-and-form which 
has its end in death, and another name-and-form 

1 Sunkaa* datvd. Literally 'paying a tax.' So early were 
early marriages 1 Compare Theri GSthi, 402. Hina/i-kumbur6, 
p. 58, has woe/up di, ' having provided her with means of sub- 
sistence.' But, of course, the Sunka must have been a price paid 
to the parents. 
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which is reborn. But the second is the result of the 
first, and is therefore not set free from its evil deeds.' 

' Give me a further illustration.' 

' Suppose a man, O king, were to buy of a herds- 
man a vessel of milk, and go away leaving it in his 
charge, saying : " I will come for it to-morrow;" and 
the next day it were to become curds. And when the 
man should come and ask for it, then suppose the 
other were to offer him the curds, and he should 
say: "It was not curds I bought of you; give me 
my vessel of milk." And the other were to reply : 
" Without any fault of mine 1 your milk has turned 
to curds." Now if they, thus disputing, were to go 
to law about it before you, O king, in whose favour 
would you decide the case ?' 

' In favour of the herdsman.' 

'But why?* 

' Because, in spite of whatever the other might 
say, the curds were derived from the milk.' 

' Just so, great king, it is one name-and-form that 
finds its end in death, and another that is reborn. 
But that other is the result of the first, and is there- 
fore not thereby released from its evil deeds (its 
bad Karma).' 

' Very good, Nagasena ! ' 



7 2 . The king said : ' Will you, Nagasena, be 
reborn ? ' 

1 Ag anato : there is an ambiguity here, as the word may mean 
' to me not knowing it,' or ' to you not knowing it.' Hina/i- 
kumbure' takes the latter interpretation, and renders : ' O come ! 
Do you not know that your milk has become curds?' (Embala, 
tage kiri mawu bawa no dannehi doeyi.) 

* Not in Hardy. 
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1 Nay, great king, what is the use of asking that 
question again ? Have I not already told you that 
if, when I die, [49] I die with craving in my heart, 
I shall ; but if not, not 1 ? ' 

' Give me an illustration.' 

' Suppose, O king, a man were to render service 
to the king 2 ; and the king, pleased with him, were 
to bestow an office upon him. And then that he, 
while living through that appointment, in the full 
possession and enjoyment of all the pleasures of 
sense, should publicly declare that the king had 
repaid him naught. Now would that man, O king, 
be acting rightly ? ' 

' Most certainly not' 

'Just so, great king, what is the use of asking 
that question again ? Have I not already told you 
that if, when I die, I die with craving in my heart, 
I shall ; and if not, not ? ' 

' You are ready, Nagasena, in reply.' 



8. The king said : ' You were talking just now of 
name-and-form. What does " name " mean in that 
expression, and what " form " ? ' 

' Whatever is gross therein, that is " form": what- 
ever is subtle, mental, that is " name." ' 

' Why is it, Nagasena, that name is not reborn 
separately, or form separately ? ' 

' These conditions, great king, are connected one 
with the other ; and spring into being together.' 

' Give me an illustration.' 

' As a hen, great king, would not get a yoke or 

1 See above, Chapter i, § 6, p. 50. 

8 This simile, with a different conclusion, recurs below, II, 3, 10 
(P- 93). 
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an egg-shell separately, but both would arise in 
one, they two being intimately dependent one on 
the other ; just so, if there were no name there 
would be no form. What is meant by name in that 
expression being intimately dependent on what is 
meant by form, they spring up together. And this 
is, through time immemorial, their nature V 
' You are ready, Nagasena, in reply.' 



9. The king said : ' You speak, Nagasena, of time 
immemorial. What does this word " time " mean ?' 
' Past time, O king, and present, and future.' 
' But what ? is there such a thing as time ? ' 
' There is time which exists, and time which 
does not.' 

' Which then exists, and which not ? ' 
[50] ' There are Confections (constituent poten- 
tialities of being) 2 , O king, which are past in the 
sense of having passed away, and ceased to be, 
or of having been dissolved, or altogether changed. 
To them time is not. But there are conditions of 
heart which are now producing their effect, or still 
have in them the inherent possibility of producing 

1 Evam etarn dfgham addhanaw sambhavitam: which 
Hardy, p. 141, renders: *They accompany each other (as to the 
species, but not as to the individual) during infinitude.' But even 
the Sinhalese text cannot be made to mean this. 

1 Samkh&r&. See the full list in my ' Buddhism,' pp. 91, 92 
(a list, indeed, not found as yet in the Pi/akas, and probably later, 
but yet founded on the older divisions, and explanatory of them). 
They are all those divisions into which existence (or the process of 
becoming and ceasing to be as Buddhism looks at it) should be 
divided, and are practically so many sorts of action (Karma). For 
the older divisions see the note at the passages quoted in ' Vinaya 
Texts,' I, 76. 
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effect, or which will otherwise lead to reindividuali- 
sation. To them time is. Where there are beings 
who, when dead, will be reborn, there time is. 
Where there are beings who, when dead, will not 
be reborn, there time is not ; and where there are 
beings who are altogether set free (who, having 
attained Nirviwa in their present life, have come to 
the end of that life), there time is not — because of 
their having been quite set free V 
' You are ready, Nagasena, in reply.' 



Here ends the Second Chapter. 



1 Parinibbutatti. Hardy renders this whole clause (the last 
lines) : ' Nirviwa is attained, time is no longer.' But this is one of 
the endless confusions arising out of not knowing the distinction 
between Nirvawa and Parinirvawa. To a man who had ' attained 
Nirva»a ' there would still be time as long as he was in the enjoy- 
ment of it, that is as long as he continued in his present (and last) 
existence. The Sinhalese is perfectly clear. 
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Book II. Chapter 3. 

i. The king said : ' What is the root, Nigasena, 
of past time, and what of present, and what of 
future time ? ' 

' Ignorance. By reason of Ignorance came the 
Confections, by reason of the Confections conscious- 
ness, by reason of consciousness name-and-form, by 
reason of name-and-form the six organs of sense \ 
by reason of them contact, by reason of contact 
sensation, by reason of sensation thirst, by reason of 
thirst craving, by reason of craving becoming, by 
reason of becoming birth, by reason of birth old 
age and death, grief, lamentation, sorrow, pain, and 
despair. Thus is it that the ultimate point in the 
past of all this time is not apparent.' 

' You are ready, Nigasena, in reply.' 



2. The king said : ' You say that the ultimate 
point of time is not apparent. Give me an illustra- 
tion of that.' 

'Suppose, O king, a man were to plant in the 
ground a tiny seed, and that it were to come up as 
a shoot, and in due course grow, develope, and 
mature until it produced a fruit. [51] And then the 
man, taking a seed from that fruit, were again to 
plant it in the ground, and all should happen as 
before. Now would there be any end to this 
series ? ' 

* Certainly not, Sir.' 

1 Sa/ayatanani, that is the eye, ear, nose, tongue, body (as the 
organ of touch), and mind (or, as we should say, brain). 
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' Just so, O king, the ultimate point in the past of 
the whole of this time is not apparent.' 

' Give me a further illustration.' 

' The hen lays an egg. From the egg comes a 
hen. From the hen an egg. Is there any end to 
this series ? ' 

' No.' 

' Just so, O king, the ultimate point in the past of 
the whole of this time is not apparent.' 

' Give me a further illustration.' 

Then the Elder drew a circle on the ground and 
asked the king : ' Is there any end to this circle ? ' 

* No, it has no end.' 

' Well, that is like those circles spoken of by the 
Blessed One 1 . " By reason of the eye and of forms 
there arises sight 2 , when these three come together 
there is touch, by reason of touch sensation, by 
reason of sensation a longing (Ta»ha, thirst), by 
reason of the longing action (Karma), and from 
action eye is once more produced 3 ." Now is there 
any end to this series ? ' 

4 No.' 

1 Htna/i-kumbure' applies this to the previous words (the circles 
of the chain of life quoted in § 1 from the Mahavagga I, 1, 2), and 
he is followed by Hardy, p. 434. Trenckner makes it apply to the 
following words, giving the reference to No. 18 in the Magg^ima 
Nikaya, and I think he is right Whichever way it is taken, the 
result is much the same. 

' A"akkhu-viflna»a. It is not clear from the terse phraseology 
of this passage whether this is supposed to be a subjective stage pre- 
liminary to the ' touch ' (phasso), or whether it is inclusive of it. 
(Compare Dhamma Saftgawi, 589, 599, 620.) I am inclined to 
think it is the former. But if the latter be meant it might be ren- 
dered ' there arises that consciousness (of existence) which is 
dependent upon the eye.' See below, § 4. 

8 That is, another eye in another birth. 
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Then setting out a precisely corresponding circle 
of each of the other organs of sense (of the ear, 
nose, tongue, body, and mind 1 ), he in each case put 
the same question. And the reply being always 
the same, he concluded : 

'Just so, O king, the ultimate point of time in 
the past is not apparent.' 

' You are ready, Nagasena, in reply.' 

3. The king said : ' When you say that the 
ultimate point is not apparent, what do you mean 
by " ultimate point " ? ' 

' Of whatsoever time is past. It is the ultimate 
point of that, O king, that I speak of.' 

' But, if so, when you say that it is not apparent, 
do you mean to say that of everything ? Is the 
ultimate point of everything unknown ? ' 

' Partly so, and partly not.' 

' Then which is so, and which not ? ' 

' Formerly, O king, everything in every form, 
everything in every mode, was ignorance. It is to 
us as if it were not. In reference to that the 
ultimate beginning is unknown. But that, which 
has not been, becomes ; as soon as it has begun to 
become it dissolves away again. In reference to 
that the ultimate beginning is known V [52] 

'But, reverend Sir, if that which was not, becomes, 
and as soon as it has begun to become passes again 

1 In the text the whole sentence is repeated of each. 

* That is, ' the beginning of each link in the chain — the begin- 
ning of each individuality — can be traced, but not the beginning of 
each chain. Each life is a link in a chain of lives, bound together 
by cause and effect, different, yet the same. There are an infinite 
number of such chains ; and there is no reference in the discussion 
to any greater unity, or to any " ultimate point " of all the chains.' 
[35] G 
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away, then surely, being thus cut off at both ends, it 
must be entirely destroyed 1 ? ' 

' Nay, surely, O king, if it be thus cut off at both 
ends, can it not at both ends be made to grow 
again 2 ? ' 

' Yes, it might. But that is not my question. 
Could it grow again from the point at which it 
was cut off ? ' 

' Certainly.' 

' Give me an illustration.' 

Then the Elder repeated the simile of the tree 
and the seed, and said that the Skandhas (the con- 
stituent elements of all life, organic and inorganic) 
were so many seeds, and the king confessed himself 
satisfied. 

4. The king said : ' Are there any Confections 3 
which are produced ? ' 

' Certainly.' 

' Which are they ? ' 

' Where there is an eye, and also forms, there is 
sight 4 , where there is sight there is a contact through 
the eye, where there is contact through the eye 
there is a sensation, where there is sensation there 
is a longing 6 , where there is longing there is a grasp- 
ing 6 , where there is grasping there is a becoming, 

1 That is, ' each individuality must be separate. The supposed 
chain does not really exist.' 

s There is an odd change of gender here. Possibly the word 
' ignorance ' has been dropped out. Trenckner says the passage is 
corrupt, and the Sinhalese is so involved as to be unintelligible. 

* SankhSrS, potentialities, possible forms, of sentient existence. 

4 jK"akkhu-vi»M«a. See note 2 above, p. 80. 

B TawhS, thirst. 

' Upadana, a stretching out towards a satisfaction of the long- 
ing, and therefore a craving for life, time, in which to satisfy it 
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where there is becoming there is birth, and at 
birth old age and death, grief, lamentation, pain, 
sorrow, and despair begin to be. Thus is the rise 
of the whole of this class of pain. — Where there is 
neither eye nor form there is no sight, where there 
is not sight there is no contact through the eye, 
where there is not contact there is no sensation, 
where there is not sensation there is no long- 
ing, where there is not longing there is no grasping, 
where there is not grasping there is no becoming, 
where there is not becoming there is no birth, and 
where there is not birth there is neither old age 
nor death nor grief, lamentation, pain, sorrow, and 
despair. Thus is the ending of all this class of 
pain.' 

' Very good, Nigasena ! ' 

5. The king said : ' Are there any Confections 
(qualities) which spring into being without a gradual 
becoming?' 

' No. They all have a gradual becoming.' 

' Give me an illustration.' 

' Now what do you think, great king ? Did this 
house in which you are sitting spring suddenly into 
being ? ' 

[53] ' Certainly not, Sir. There is nothing here 
which arose in that way. Each portion of it has 
had its gradual becoming — these beams had their 
becoming in the forest, and this clay in the earth, 
and by the moil and toil of women and of men * was 
this house produced.' 

1 It is a small matter, but noteworthy, that the Buddhist texts 
always put the women first. 

G 2 
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' Just so, great king, there is no Confection which 
has sprung into being without a gradual becoming. 
It is by a process of evolution that Confections 
come to be ! ' 

' Give me a further illustration.' 

' They are like all kinds of trees and plants which, 
when set in the ground, grow, develope, and mature, 
and then yield their fruits and flowers. The trees 
do not spring into being without a becoming. It is 
by a process of evolution that they become what 
they are. Just so, great king, there is no Confection 
which has sprung into being without a gradual 
becoming. It is by a process of evolution that 
Confections come to be ! ' 

' Give me a further illustration.' 

' They are like the pots of various kinds which a 
potter might form when he has dug up the clay out 
of the earth. The pots do not spring into being 
without a becoming. It is by a process of evolution 
that they become what they are. Just so, great 
king, there is no Confection which has sprung into 
being without a gradual becoming. It is by a pro- 
cess of evolution that Confections come to be ! ' 

' Give me a further illustration.' 

' Suppose, O king, there were no bridge of metal 
on a mandolin 1 , no leather, no hollow space, no frame, 
no neck, no strings, no bow, and no human effort or 
exertion, would there be music ? ' 

' Certainly not, Sir.' 

' But if all these things were there, would not 
there be a sound ? ' 



1 V}«Sya pattaw. I don't know what this is. The Sinhalese 
merely repeats the words. 
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' Of course there would.' 

' Just so, great king, there is no Confection which 
has sprung into being without a gradual becoming. 
It is by a process of evolution that Confections 
come to be ! ' 

' Give me a further illustration.' 

'Suppose, O king, there were no fire-stick ap- 
paratus 1 , no twirling-stick \ and no cord for the 
twirling-stick, and no matrix x , and no burnt rag for 
tinder, and no human effort and exertion, could 
there be fire by attrition ? ' 

' Certainly not' 

4 But if all these conditions were present, then 
might not fire appear ? ' 

' Yes, certainly.' 

[54] 'Just so, great king, there is no Confection 
which has sprung into being without a gradual 
becoming. It is by a process of evolution that 
Confections come to be ! ' 

' Give me one more illustration.' 

' Suppose, O king, there were no burning glass, 
and no heat of the sun, and no dried cow-dung for 
tinder, could there be fire ? ' 

' Certainly not.' 

' But where these things are present there fire 
might be struck, might it not ? ' 

' Yes.' 

' Just so, great king, there is no Confection which 

1 Ara«i, araai-potako, and uttararawi. The exact differentiation 
of these parts of the fire-stick apparatus is uncertain. The Sin- 
halese throws no real light on them, as it translates them respec- 
tively ya/a ltya, 'under wood,' matu liya, 'upper wood,' and 
uturu llya, also 'upper wood.' This method of ignition was 
probably quite as strange to Hina/i-kumbure as it is to us. 



Digitized by 



Google 



/ 



g 6 THE QUESTIONS OF KING MILINDA. II, 3, 6. 

has sprung into being without a gradual becoming. 
It. is by a process of evolution that Confections 
come to be ! ' 
y ' Give me another illustration.' 

' Suppose, O king, there were no looking-glass, 
and no light, and no face in front of it, would there 
appear an image ?' 

' No.' 

' But given these things.there might be a reflection ? ' 

' Yes, Sir, there might.' 

' Just so, great king, there is no Confection which 
has sprung into being without a gradual becoming. 
It is by a process of evolution that Confections 
come to be !' 

' Very good, Nagasena ! ' 



6. The king said : ' Is there, Nagasena, such a 
thing as the soul * ? ' 

'What is this, O king, the soul (Vedagu) ?' 

' The living principle within 2 which sees forms 
through the eye, hears sounds through the ear, 
experiences tastes through the tongue, smells odours 
through the nose, feels touch through the body, and 
discerns things (conditions, " dhamma ") through the 
mind — just as we, sitting here in the palace, can look 
out of any window out of which we wish to look, the 
east window or the west, or the north or the south.' 

The Elder replied : ' I will tell you about the five 

1 Vedagu, see below, III, 5, 6, p. in, not found in this 
meaning in the Pi/akas. 

* Abbhantare ^ivo, also not found in this sense in the Pi/akas. 
At tit, rendered just above 'image' or 'reflection,' is the word 
used in them for soul. Hina/i-kumbure' renders this here by 
pra«a ^twa, 'breath-soul.' See below, III, 7, 15, p. 132; and 
above, II, 4, p. 48 ; and II, 2, 6, p. 71. 
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doors 1 , great king. Listen, and give heed atten- 
tively. If the living principle within sees forms 
through the eye in the manner that you mention, 
[55] choosing its window as it likes, can it not then see 
forms not only through the eye, but also through each 
of the other five organs of sense ? And in like man- 
ner can it not then as well hear sounds, and experience 
taste, and smell odours,and feel touch, and discern con- 
ditions through each of the other five organs of sense, 
besides the one you have in each case specified ? ' 

* No, Sir.' 

' Then these powers are not united one to an- 
other indiscriminately, the latter sense to the former 
organ, and so on. Now we, as we are seated here 
in the palace, with these windows all thrown open, 
and in full daylight, if we only stretch forth our 
heads, see all kinds of objects plainly. Can the 
living principle do the same when the doors of the 
eyes are thrown open ? When the doors of the ear 
are thrown open, can it do so ? Can it then not 
only hear sounds, but see sights, experience tastes, 
smell odours, feel ' touch, and discern conditions ? 
And so with each of its windows ? ' 

« No, Sir.' 

[56] 'Then these powers are not united one to 
another indiscriminately. Now again, great king, if 
Dinna here were to go outside and stand in the 
gateway, would you be aware that he had done so ? ' 

' Yes, I should know it.' 

' And if the same Dinna were to come back again, 
and stand before you, would you be aware of his 
having done so ?' 

1 It is odd be does not say six. 



Digitized by 



Google 



88 THE QUESTIONS OF KING MILINDA. 11,3,6. 

' Yes, I should know it.' 

' Well, great king, would the living principle within 
discern, in like manner, if anything possessing flavour 
were laid upon the tongue, its sourness, or its salt- 
ness, or its acidity, or its pungency, or its astrin- 
gency, or its sweetness * ? ' 

' Yes, it would know it.' 

' But when the flavour had passed into the 
stomach would it still discern these things ? ' 

' Certainly not.' 

' Then these powers are not united one to the other 
indiscriminately. Now suppose, O king, a man were 
to have a hundred vessels of honey brought and 
poured into one trough, and then, having had another 
man's mouth closed over and tied up, were to have 
him cast into the trough full of honey. Would he 
know whether that into which he had been thrown 
was sweet or whether it was not ?' 

• No, Sir.' 

' But why not ?' 

' Because the honey could not get into his mouth.' 

'Then, great king, these powers are not united 
one to another indiscriminately '.' 

' I am not capable of discussing with such a 
reasoner. Be pleased, Sir, to explain to me how 
the matter stands.' 

Then the Elder convinced Milinda the king with 
discourse drawn from the Abhidhamma, saying : ' It 
is by reason, O king, of the eye and of forms that 
sight arises, and those other conditions — contact, 

1 This list recurs below, II, 4, 1. 

2 That is : ' Your " living principle within " cannot make use of 
whichever of its windows it pleases. And the simile of a man inside 
a house does not hold good of the soul.' See the end of II, 3, 16. 
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sensation, idea, thought, abstraction, sense of vitality, 
and attention 1 — arise each simultaneously with its 
predecessor. And a similar succession of cause and 
effect arises when each of the other five organs of 
sense is brought into play. [57] And so herein there 
is no such thing as soul (Vedagu) V 

7. The king said : ' Does thought-perception 3 
arise wherever sight arises * ? ' 

' Yes, O king, where the one is there is the other.' 

' And which of the two arises first ?' 

' First sight, then thought.' 

' Then does the sight issue, as it were, a com- 
mand to thought, saying : " Do you spring up there 
where I have ? " or does thought issue command to 
sight, saying : " Where you spring up there will I." ' 

' It is not so, great king. There is no intercourse 
between the one and the other.' 

' Then how is it, Sir, that thought arises wherever 
sight does ?' 

'Because of there being a sloping down, and because 
of there being a door, and because of there being a 
habit 6 , and because of there being an association.' 

' How is that ? Give me an illustration of mind 
arising where sight arises because of there being a 
sloping down.' 

' Now what do you think, great king ? When it 
rains 6 , where will the water go to ?' 

1 The last four are /tetana, ekaggata, ^tvitindriyaw, and 
manasikaro; and in the Sinhalese are simply repeated in their 
Sinhalese form. 

* This conclusion is all wrong in Hardy, pp. 457, 458. 

3 Mano-viS#a«a»». * -ATakkhu-viStfawaM. 

5 JTmnattH, which Hina/i-kumburS renders purudu bcewin. 

* Deve vassante: 'when the god rains.' 
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' It will follow the slope of the ground.' 

' And if it were to rain again, where would the 
water go to ?' 

' It would go the same way as the first water had 
gone.' 

' What then ? Does the first water issue, as it 
were, command to the second, saying : " Do you go 
where I have ?" Or does the second issue com- 
mand to the first, saying : " Whithersoever you go, 
thither will I"?' 

' It is not so, Sir. There is no intercourse between 
the two. Each goes its way because of the slope of 
the ground.' 

' Just so, great king, [58] is it by reason of the 
natural slope that where sight has arisen there also 
does thought arise. And neither does the sight- 
perception issue command to the mind-perception, 
saying : " Where I have arisen, there do thou also 
spring up ; " nor does the mind-perception inform 
the sight-perception, saying : " Where thou hast 
arisen, there will I also spring up." There is no 
conversation, as it were, between them. All that 
happens, happens through natural slope.' 

' Now give me an illustration of there being a door.' 

' What do you think, great king ? Suppose a king 
had a frontier city, and it was .strongly defended 
with towers and bulwarks, and had only one gate- 
way. If a man wanted to leave the city, how would 
he go out ?' 

' By the gate, certainly.' 

' And if another man wanted to leave it, how would 
he go out ?' 

' The same way as the first' 

' What then ? Would the first man tell the second : 
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" Mind you go out the same way as I do" ? Or would 
the second tell the first : " The way you go out, I 
shall go out too"?' 

' Certainly not, Sir. There would be no communi- 
cation between them. They would go that way 
because that was the gate.' 

'Just so, great king, with thought and sight.' 

* Now give me an illustration of thought arising 
where sight is because of habit.' 

' What do you think, great king ? If one cart 
went ahead, which way would a second cart go ?' 

' The same as the first.' 

' But would the first tell the second to go where it 
went, [59] or the second tell the first that it would go 
where it (the first) had gone ?' 

' No, Sir. There would be no communication 
between the two. The second would follow the 
first out of habit.' 

'Just so, great king, with sight and thought.' 

' Now give me an illustration of how thought 
arises, where sight has arisen, through association.' 

' In the art of calculating by using the joints of 
the fingers as signs or marks 1 , in the art of arithmetic 
pure and simple 2 , in the art of estimating the probable 



1 Mudda. Hina/i-kumburS is here a little fuller than Buddha- 
ghosa at vol. i,p. 95 of the Sumahgala. He says: yam se cengili 
purukhi alwa gena sa»«fa ko/a kiyana hasta mudra 
jas tray a, 'the finger-ring art, so called from seizing on the joints 
of the fingers, and using them as signs.' 

1 Gawana. Hma/i-kumbure° says: a££Aidra wu ga.na.rn 
*astraya,'theart of unbroken counting,' which is precisely Buddha- 
ghosa's explanation (confirming the reading we have there adopted), 
and probably means arithmetic without the aids involved in the last 
phrase. We have here in that case an interesting peep into the 
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yield of growing crops \ and in the art of writing, O 
king, the beginner is clumsy. But after a certain 
time with attention and practice he becomes expert. 
Just so is it that, where sight has arisen, thought 
too by association springs up.' 

And in response to similar questions, the Elder 
declared that in the same way thought sprang up 
wherever there was hearing, or taste, or smell, or 
touch : that in each case it was subsequent to the 
other, but arose without communication from [60] 
the natural causes above set out. 

8. The king said : ' Where thought (mental per- 
ception 2 ) is, Nagasena, is there always sensation ?' 

' Yes, where thought arises there is contact, and 
there is sensation, and there is idea, and there is 
conceived intention, and there is reflection, and there 
is investigation s .' 



9. ' Reverend Sir, what is the distinguishing cha- 
racteristic of contact (Phassa)?' 

* Touch *, O king.' 

4 But give me an illustration.' 

' It is as when two rams are butting together, O 

progress of arithmetical knowledge. When our author wrote, the 
old way of counting on the fingers was still in vogue, but the 
modern system was coming into general use. 

1 Saftkha, literally ' calculation,' but which Hardy amplifies into 
Kshetraya wrsksha vilokaya ko/a phala prama»aya 
kiyannawu sawkhya .rastraya. 

* Mano-vi##a»a as all through the last section. The reader 
must not forget that ma no is here strictly an organ of sense, on an 
exact level with eye, ear, tongue, &c. 

* A'etanS, vitakko, and vi/fcaro. See fuller further on, §§ n, 
13. *4- 

4 Phusana. So also Buddhaghosa at p. 63 of the Sumahgala. 
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king. The eye should be regarded as one of those 
two, the form (object) as the other, and the contact 
as the union of the two.' 

' Give me a further illustration.' 

' It is as when two cymbals * are clashed together. 
The one is as the eye, the other as the object, and 
the junction of the two is like contact.' 

' Very good, Nagasena ! ' 



10. ' Reverend Sir, what is the characteristic mark 
of sensation (Vedana) ?' 

' The being experienced, great king, and enjoyed V 

' Give me an illustration.' 

' It is like the case of the man 8 on whom the king, 
pleased with a service he has rendered him, should 
bestow an office. He while living, through that 
appointment, in the full possession and enjoyment of 
all the pleasures of sense, would think : " Formerly I 
did the king a service. For that the king, pleased 
with me, gave me this office. It is on that account 
that I now experience such sensations." — And it is 
like the case of the man [61] who having done good 
deeds is re-born, on the dissolution of the body after 
death, .into some happy conditions of bliss in heaven. 
He, while living there in the full possession and 
enjoyment of all the pleasures of sense, would think : 
" Formerly I must have done good deeds. It is on 
that account that I now experience such sensations." 
Thus is it, great king, that the being experienced and 
enjoyed is the characteristic mark of sensation.' 

' Very good, Nagasena ! ' 

1 SammS, compare Theri GathS, 893, 911. 

* Buddhaghosa, loc. cit., only gives the first of these. 

* See for a similar illustration above, II, 2, 7, p. 76. 
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11. 'What is the distinguishing characteristic, 
Nagasena, of idea (Sa»»a) ? ' 

' Recognition, O king *. And what does he 
recognise ? — blueness and yellowness and redness 
and whiteness and brownness.' 

' Give me an illustration.' 

' It is like the king's treasurer, O king, who 
when he sees, on entering the treasure, objects the 
property of the king of all those colours, recognises 
(that they have such). Thus it is, great king, that 
recognition is the mark of idea.' 

' Very good, Nagasena ! ' 



' What is the distinguishing characteristic, Naga- 
sena, of the conceived purpose (A'etana) ?' 

' The being conceived, O king, and the being 
prepared *.' 

' Give me an illustration.' 

' It is like the case of a man, O king, who should 
prepare poison, and both drink of it himself, and 
give of it to others to drink. He himself would 
suffer pain, and so would they. In the same way 
some individual, having thought out with intention 
some evil deed, on the dissolution of the body after 
death, would be reborn into some unhappy state of 
woe in purgatory, and so also would those who 
followed his advice. — And it is like the case of a 



1 So also Buddhaghosa, Sumangala, p. 63. 

* Buddhaghosa, loc. cit., gives no mark of JTetana, but he gives 
both it and 'the being prepared' as the marks of the Confections. It 
is not clear from the Milinda alone how to render the term iTetanS, 
but I follow Anguttara III, 77 (where it is placed on a level with 
aspiration), and Dhamma Samgani 5 (where it is said to be born of 
the contact of mind, perception, and exertion). 
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man, O king, who should prepare a mixture of 
ghee, butter, oil, honey and molasses, and should 
both drink thereof himself and give of it to others 
to drink. He himself would have pleasure, and so 
would they. [62] In the same way some individual, 
having thought out with intention some good deed, 
will be reborn, on the dissolution of the body after 
death, into some happy state of bliss in heaven, and 
so also would those who follow his advice. Thus is 
it, great king, that the being conceived, and the being 
prepared, are marks of the conceived purpose.' 
' Very good, Nagasena ! ' 



12. 'What, Nagasena, is the distinguishing charac- 
teristic of perception ( V i n n a n a) ? ' 

' Recognition \ great king.' 

' Give me an illustration.' 

' It is like the case of the guardian of a city who, 
when seated at the cross roads in the middle of the 
city, could see a man coming from the East, or the 
South, or the West, or the North. In the same way, 
O king, he knows an object which he sees with his 
eye, or a sound which he hears with his ear, or an 
odour which he smells by his nose, or a taste which 
he experiences with his tongue, or a touchable thing 
which he touches with his body, or a quality that he 
recognises by his mind. Thus is it, great king, that 
knowing is the mark of perception.' 

4 Very good, Nagasena ! ' 



13. 'What is the distinguishing characteristic, 
Nagasena, of reflection (Vitakka). 

1 Vi^Snana. So also Buddhaghosa, loc. cit, and below, III, 
7. 15, P- 131- 
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' The effecting of an aim V 

' Give me an illustration.' 

' It is like the case of a carpenter, great king, 
who fixes in a joint a well-fashioned piece of wood. 
Thus is it that the effecting of an aim is the mark 
of reflection.' 

' Very good, Nagasena ! ' 



14. 'What is the distinguishing characteristic, 
Nagasena, of investigation (Viiara) ? ' 

' Threshing out again and again 2 .' 

' Give me an illustration.' 

' It is like the case of the copper vessel, which, 
when it is being beaten into shape [63], makes a 
sound again and again as it gradually gathers 
shape 3 . The beating into shape is to be regarded 
as reflection, and the sounding again and again as 
investigation. Thus is it, great king, that threshing 
out again and again is the mark of investigation.' 

' Very good, Nagasena ! ' 



Here ends the Third Chapter*. 



1 AppanS, which Hlna/i-kumbure' renders pihi/ana. Buddha- 
ghosa, p. 63, gives abhiniropana as its mark, which comes to 
much the same thing. 

a Anuma^ana. So also Buddhaghosa, loc. cit. p. 63. The 
word is not in Childers, but see Morris in the Journal of the Pali 
Text Society, 1886, p. 118. 

* Anuravati anusandahati. Not in Childers. Hma/i- 
kumbure' says pasuwa anurawana kere da anuwa pihi/a da. 

* The following two sections form an appendix to this chapter 
corresponding to that formed by the last three sections of Book 
III, Chapter 7. The numbering of the sections is therefore carried 
on in both cases. 
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Book II. Chapter 3. 

15. The king said : ' When those conditions 
(whose marks you have just specified) have run 
together, is it possible, by bending them apart one 
to one side and one to the other *, to make the 
distinction between them clear, so that one can say : 
" This is contact, and this sensation, and this idea, 
and this intention, and this perception, and this 
reflection, and this investigation 2 " ? ' 

' No : that cannot be done.' 

' Give me an illustration.' 

' Suppose, O king, the cook in the royal house- 
hold were to make a syrup or a sauce, and were to 
put into it curds, and salt, and ginger, and cummin 
seed 3 , and pepper, and other ingredients. And 
suppose the king were to say to him : " Pick out 
for me the flavour of the curds, and of the salt, 
and of the ginger, and of the cummin seed, and of 
the pepper, and of all the things you have put into 
it." Now would it be possible, great king, separating 
off one from another those flavours that had thus run 
together, to pick out each one, so that one could say : 
" Here is the sourness, and here the saltness, and 
here the pungency, and here the acidity, and here the 
astringency, and here the sweetness * " ? ' 

1 Vinibbhu^itva vinibbhu^itvd. This question is identical 
with the one asked of the Buddha at Ma^yAima Nikaya 43, p. 293. 
Compare also p. 233 and Tela Ka/aha Gaiha 59. 

* This list differs from that in II, 3, 8, by the addition of vitf#a»a. 

8 Giraka. Compare GStaka I, 244 ; II, 181, 363. Hina/i- 
kumbure' translates it by duru, and Hardy by 'onions' (p. 439). 

4 This is the same list as is found above, II, 3, 6 ; and below, 
III, 4, 2, and the items are not intended to correspond with the 
condiments in the list above. 

[35] H 
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' No, that would not be possible [64]. But each 
flavour would nevertheless be distinctly present by 
its characteristic sign.' 

'And just so, great king, with respect to those 
conditions we were discussing.' 

' Very good, Nagasena ! ' 



1 6. The Elder said: 'Is salt, O king, recognis- 
able by the eye ? ' 

' Yes, Sir, it is.' 

' But be careful, O king.' 

' Well then, Sir, is it perceptible by the tongue ?' 

' Yes, that is right.' 

' But, Sir, is it only by the tongue that every 
kind of salt is distinguished ? ' 

' Yes, every kind.' 

' If that be so, Sir, why do bullocks bring whole 
cart-loads of it ? Is it not salt and nothing else 
that ought to be so brought ? ' 

' It is impossible to bring salt by itself. But all 
these conditions * have run together into one, and 
produced the distinctive thing called salt 8 . (For 
instance) : salt is heavy, too. But is it possible, O 
king, to weigh salt ? ' 

1 Not saltness only, but white colour, &c. &c. 

* He means the king to draw the conclusion that that 
distinct thing is only recognisable by the tongue ; so the 
senses are not interchangeable. In other words it is true that 
salt seems to be recognised by the sight, as when people load it 
into carts they do not stop to taste it. But what they see is not 
salt, what they weigh is not salt, it is whiteness and weight. And 
the fact of its being salt is an inference they draw. So, great king, 
your simile of the soul being inside the body, and using the five 
senses, as a man inside a house uses windows, does not hold good. 
See the conclusion above of II, 3, 6, p. 88. 
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' Certainly, Sir.' 

' Nay, great king, it is not the salt you weigh, it 
is the weight.' 

' You are ready, Nagasena, in argument.' 



Here ends the questioning of Nagasena by Milinda 1 . 



1 This is again most odd. One would expect, ' Here ends the 
questioning as to characteristic signs.' See the note at the end of 
last chapter. 



H 2 
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BOOK III. 

vlmati-xxhedana-paatho. 
the removal of difficulties. 

Chapter 4 1 . 

1. [65] The king said: 'Are the five Ayata- 
nas, Nagasena, (eye, ear, nose, tongue, and body,) 
produced by various actions, or by one action ?' (that 
is, the result of various Karmas, or of one Karma.) 

' By various actions, not by one.' 

' Give me an illustration.' 

' Now, what do you think, O king ? If I were to 
sow in one field five kinds of seed, would the produce 
of those various seeds be of different kinds ?' 

' Yes, certainly.' 

'Well, just so with respect to the production of 
Ayatanas.' 

' Very good, Nagasena * ! ' 

2. The king said : ' Why is it, Nagasena, that all 
men are not alike, but some are short-lived and some 
long-lived, some sickly and some healthy, some ugly 
and some beautiful, some without influence and some 
of great power.some poor and some wealthy.some low 
born and some high born, some stupid and somewise?' 

1 The chapters go straight on because Books II and HI are 
really only parts of one Book. See above, p. 4. 

* The meaning here is not easy to follow, as the word Aya- 
tana is used either for the organs of sense, or for the objects of 
sense ; and there is nothing in the context to show which is meant. 
Probably the idea is that good sight, hearing, &c. in one birth are 
each the result of a separate Karma in the last birth. But I am 
by no means sure of this, and the Sinhalese (p. 76) is just as 
ambiguous as the Pali. 
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The Elder replied : 'Why is it that all vegetables 
are not alike, but some sour, and some salt, and some 
pungent, and some acid, and some astringent, and 
some sweet ?' 

' I fancy, Sir, it is because they come from different 
kinds of seeds.' 

' And just so, great king, are the differences you 
have mentioned among men to be explained. For 
it has been said by the Blessed One : " Beings, O 
brahmin, have each their own Karma, are inheritors 
of Karma, belong to the tribe of their Karma, are 
relatives by Karma, have each their Karma as their 
protecting overlord. It is Karma that divides them 
up into low and high and the like divisions 1 ." ' 

' Very good, Nagasena ! ' 



3. The king said : ' You told me, Nagasena, that 
your renunciation was to the end that this sorrow 
might perish away, and no further sorrow might 
spring up 2 .' 

[66] ' Yes, that is so.' 

4 But is that renunciation brought about by pre- 
vious effort, or to be striven after now, in this present 
time ?' 

The Elder replied : ' Effort is now concerned with 
what still remains to be done, former effort has 
accomplished what it had to do.' 

' Give me an illustration 8 .' 

1 Mr. Trenckner points out that this quotation is from the 
Magghima., No. 135. The doctrine is laid down frequently else- 
where also in the Pi/akas. See, for instance, Anguttara IV, 197 
(pp. 202-203 of Dr. Morris's edition for the Pali Text Society). 

3 Above, II, 1, 5, p. 50, and compare I, 38. 

• These three illustrations recur (nearly) below, III, 7, 3, pp. 
125-126. 
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' Now what do you think, O king ? Is it when 
you feel thirst that you would set to work to have a 
well or an artificial lake dug out, with the intention 
of getting some water to drink ?' 

' Certainly not, Sir.' 

' J ust so, great king, is effort concerned now with 
what still remains to be done, former effort has 
accomplished what it had to do.' 

' Give me a further illustration.' 

' Now what do you think, O king ? Is it when 
you feel hungry that you set to work to have fields 
ploughed and seed planted and crops reaped with 
the intention of getting some food to eat ?' 

' Certainly not, Sir.' 

'Just so, great king, is effort concerned now with 
what still remains to be done, former effort has 
accomplished what it had to do.' 

' Give me a further illustration.' 

4 Now what do you think, O king ? Is it when 
the battle is set in array against you that you set 
to work to have a moat dug, and a rampart put up, 
and a watch tower built, and a stronghold formed, 
and stores of food collected ? Is it then that you 
would have yourself taught the management of ele- 
phants, or horsemanship, or the use of the chariot 
and the bow, or the art of fencing ?' 

' Certainly not, Sir.' 

' Just so, great king, is effort concerned now with 
what still remains to be done, former effort has 
accomplished what it had to do. For it has been 
thus said, O king, by the Blessed One : 
" Betimes let each wise man work out 

That which he sees to be his weal ! 

Not with the carter's mode of thought, but firm 



Digitized by 



Google 



Ill, 4. 4. PURGATORY. IO3 

Let him, with resolution, step right out. 
As a carter who has left the smooth high road, 
And turned to byways rough, broods ill at ease ' — 
(Like him who hazards all at dice, and fails) — 
So the weak mind who still neglects the good, 
And follows after evil, grieves at heart, 
When fallen into the power of death, as he, 
The ruined gamester, in his hour of need V ' 
[67] ' Very good, Nagasena ! ' 



4. The king said : ' You (Buddhists 3 ) say thus : 
" The fire of purgatory is very much more fierce 
than an ordinary fire. A small stone cast into an 
ordinary fire may smoke for a day without being 
destroyed ; but a rock as big as an upper chamber 
cast into the furnace of purgatory would be that 
moment destroyed." That is a statement I cannot 
believe. Now, on the other hand you say thus : 
" Whatsoever beings are there reborn, though they 

1 CrMyati. It is an odd coincidence that this word, which 
means either to burn or to meditate, according to the root from 
which it is derived, can be rendered here either ' burn ' or ' brood ' 
in English. In fact it is the second, not the first, root that is here 
intended, as is plain from such passages as Gataka III, 354, where 
the compound pa^Aayati means ' to brood over a thing.' 

' Quoted from the Sawyutta Nikaya II, 3, 2 (p. 57 in M. Feer's 
edition, published by the Pali Text Society). The readings there 
diner slightly from those of our text here, and the verses are put 
into the mouth of Khema, the god, instead of being ascribed 
to the Buddha. Hina/i-kumbur£ (p. 79) agrees with M. Leon 
Feer in reading man do for man o in the last line; and I have 
followed them in my translation. There are several stanzas in the 
Gataka book of carters lost in the desert, but there is nothing to 
identify any one of them with the story referred to. 

* ' You ' in the plural : that is, ' you Bhikkhus.' So also above, 
pp. 30. 50- 
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burn for hundreds of thousands of years in purgatory, 
yet are they not destroyed." That too is a statement 
I don't believe.' 

The Elder said : ' Now what do you think, O 
king ? Do not the females of sharks J and crocodiles 
and tortoises and peacocks and pigeons eat hard bits 
of stone and gravel ?' 
' Yes, Sir. They do.' 

' What then ? Are these hard things, when they 
have got into the stomach, into the interior of the 
abdomen, destroyed ?' 
' Yes, they are destroyed.' 

'And the embryo that may be inside the same 
animals, — is that too destroyed ?' 
' Certainly not.' 
' But why not' 

' I suppose, Sir, it escapes destruction by the 
influence of Karma.' 

'Just so, great king, it is through the influence of 
Karma that beings, though they have been for 
thousands of years in purgatory, are not destroyed. 
If they are reborn there, there do they grow up, 
and there do they die. For this, O king, has been 
declared by the Blessed One : "He does not die 
until that evil Karma is exhausted 2 ." ' 
' Give me a further illustration.' 



1 It may be noticed that the particular feminine forms chosen 
are in each case unusual, being in int instead of the simple t. The 
first animal, the Makarini, is said by Childers to be a mythical 
animal, but it is clear from Buddhaghosa on A'ullavagga V, i, 4, 
that an ordinary animal is meant, and that is so I think here, 
though the translation ' shark ' is conjectural. 

* From Ahguttara III, 35, 4 (p. 141 of Dr. Morris's edition for 
the Pali Text Society). 
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' Now what do you think, O king ? Do not the 
females of lions and tigers and panthers and dogs eat 
hard bits of bone and flesh ?' 

' Yes, they eat such things.' 

' What then ? are such hard things, [68] when 
they have got into the stomach, into the interior of 
the abdomen, destroyed ?' 

' Yes, they are destroyed ?' 

'And the embryo that may be inside the same 
animals, — is that too destroyed?' 

' Certainly not.' 

' But why not ? ' 

' I suppose, Sir, it escapes destruction by the 
influence of Karma.' 

'Just so, great king, it is by the influence of 
Karma that beings in purgatory, though they 
burn for thousands of years, are not destroyed.' 

' Give me a further illustration.' 

' Now what do you think, O king ? Do not the 
tender women — wives of the Yonakas, and nobles, 
and brahmins, and householders — eat hard cakes and 
meat ?' 

' Yes, they eat such hard things.' 

' And when those hard things have got into the 
stomach, into the interior of the abdomen, are not 
they destroyed ?' 

' Yes, they are.' 

' But the children in their womb, — are they de- 
stroyed ?' 

' Certainly not.' 

' And why not ? ' 

' I suppose, Sir, they escape destruction by the 
influence of Karma ? ' 

'Just so, great king, it is through the influence 
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of Karma that beings in purgatory, though they 
burn for thousands of years, yet are they not de- 
stroyed. If they are reborn there, there do they 
grow up, and there do they die. For this, O king, 
has been declared by the Blessed One : " He does 
not die until that evil Karma is exhausted." ' 
' Very good, Nagasena !' 



5. The king said : ' Venerable Nagasena, your 
people say that the world rests on water, the water 
on air, the air on space l . This saying also I can- 
not believe.' 

Then the Elder brought water in a regulation 
water-pot 2 , and convinced king Milinda, saying : 
' As this water is supported by the atmosphere, so 
is that water supported by air.' 

' Very good, Nagasena ! ' 



6. The king said : ' Is cessation Nirva«a s ? ' 

' Yes, your Majesty' [69]. 

' How is that, Nagasena ? ' 

' All foolish individuals, O king, take pleasure in 

1 This is not a distinctively Buddhist belief. It was commonly 
held at the time by other teachers. Compare ' Book of the Great 
Decease,' III, 13 (in 'Buddhist Suttas,' Sacred Books of the East, 
vol. xi, p. 45). 

* Dhamma-karakena. The passages show that this was a 
pot so made, that no water could pass from it except through a 
filtering medium. When not being actually used the water was 
no doubt kept at a certain height in it by the pressure of the 
atmosphere. I do not know of any specimen preserved in our 
modern museums or figured on ancient bas-reliefs, and the exact 
shape is unknown. It must be different from the one represented 
in plate xlviii of Cunningham's ' Bhilsa Tope.' See ATullavagga 
V, 13, 1 (note); VI, 21, 3 ; XII, 2, 1; Mahavawsa, p. 60. 

• Nirodho nibbanan ti. 
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the senses and in the objects of jsense, find delight 
in them, continue to cleave to them 1 . Hence are 
they carried down by that flood (of human passions), 
they are not set free from birth, old age, and death, 
from grief, lamentation, pain, sorrow, and despair, — 
they are not set free, I say, from suffering. But the 
wise, O king, the disciple of the noble ones, neither 
takes pleasure in those things, nor finds delight in 
them, nor continues cleaving to them. And inas- 
much as he does not, in him craving 2 ceases, and by 
the cessation of craving grasping 2 ceases, and by 
the cessation of grasping becoming 8 ceases, and 
when becoming has ceased birth ceases, and with its 
cessation birth, old age, and death, grief, lamentation, 
pain, sorrow, and despair cease to exist. Thus is 
the cessation brought about the end of all that 
aggregation of pain. Thus is it that cessation is 
Nirvawa.' 
' Very good, Nagasena ! ' 

7. The king said : ' Venerable Nagasena, do all 
men receive Nirvawa ?' 

' Not all, O king. But he who walks righteously, 
who admits those conditions which ought to be 
admitted, perceives clearly those conditions which 
ought to be clearly perceived, abandons those con- 
ditions which ought to be abandoned, practises him- 
self in those conditions which ought to be practised, 
realises those conditions which ought to be realised — 
he receives Nirvawa.' 

' Very good, Nagasena !' 

1 AggAosaya ti/Manti. Compare Anguttara II, 4, 6, and 
Then GSthi, 794. 

* Ta»hS, UpScUna, Bhava. 
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8. The king said : ' Venerable Nagasena, does he 
who does not receive Nirvawa know how happy a 
state Nirvana is ' ?' 

' Yes, he knows it.' 

' But how can he know that without his receiving 
Nirva#a?' 

' Now what do you think, O king ? Do those 
whose hands and feet have not been cut off know 
how sad a thing it is to have them cut off?' 

' Yes, Sir, that they know.' 

' But how do they know it ?' 

' Well, by hearing the sound of the lamentation of 
those whose hands and feet have been cut off, they 
know it.' 

[70] ' Just so, great king, it is by hearing the glad 
words of those who have seen Nirvawa, that they who 
have not received it know how happy a state it is.' 

' Very good, Nagasena !' 



Here ends the Fourth Chapter. 



1 The opposite point (whether he who has Nirva«a, knows that 
he has it) is discussed above, II, 2. 
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Book III. Chapter 5. 

i. The king said: 'Have you, Nagasena, seen 
the Buddha ?' 

' No, Sire.' 

' Then have your teachers seen the Buddha ?' 

' No, Sire.' 

' Then, venerable Nagasena, there is no Buddha ' ! ' 

' But, great king, have you seen the river Oha in 
the Himalaya mountains ?' 

' No, Sir.' 

' Or has your father seen it ? ' 

' No, Sir.' 

' Then, your Majesty, is there therefore no such 
river ? ' 

' It is there. Though neither I nor my father has 
seen it, it is nevertheless there.' 

' Just so, great king, though neither I nor my 
teachers have seen the Blessed One, nevertheless 
there was such a person.' 

' Very good, Nagasena !' 



2. The king said : ' Is the Buddha, Nagasena, 
pre-eminent ? ' 

' Yes, he is incomparable.' 

4 But how do you know of one you have never 
seen that he is pre-eminent.' 

' Now what do you think, O king ? They who 
have never seen the ocean would they know con- 

1 This dialogue is so far identical with VI, i, i. It is a kind of 
parody on Gotama's own argument about the Brahmans and 
Brahma (' Have they seen God,' &c.) in the Tevi,gya Sutta I, 1 2- 
iSi translated in my 'Buddhist Suttas,' pp. 172-174. 
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cerning it : " Deep, unmeasurable, unfathomable is 
the mighty ocean. Into it do the five great rivers 
flow — the Ganges, the Jumha, the A&ravat!, the 
Sarabhu, and the Mahi — and yet is there in it no 
appearance of being more empty or more full !" ?' 

' Yes, they would know that.' 

' Just so, great king, when I think of the mighty 
disciples who have passed away then do I know that 
the Buddha is incomparable.' [71] 

' Very good, Nagasena !' 



3. The king said : ' Is it possible, Nigasena, for 
others to know how incomparable the Buddha is ?' 

' Yes, they may know it.' 

' But how can they ?' 

' Long, long ago, O king, there was a master of 
writing, by name Tissa the Elder, and many are the 
years gone by since he has died. How can people 
know of him ?' 

' By his writing, Sir.' 

' Just so, great king, whosoever sees what the 
Truth * is, he sees what the Blessed One was, for 
the Truth was preached by the Blessed One.' 

' Very good, Nagasena !' 

4. The king said : ' Have you, Nagasena, seen 
what the Truth is?' 

' Have not we disciples, O king, to conduct our- 
selves our lives long as under the eye of the Buddha, 
and under his command 2 ?' 

4 Very good, Nagasena ! ' 

1 Dhammam, here nearly = Buddhism. See below, III, 5, 10. 

1 Mr. Trenckner thinks there is a lacuna here; and HJna/i- 
kumburS's version perhaps supports this. He renders the passage, 
< How can a man use a path he does not know ? And have not we 
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5. The king said : ' Where there is no transmi- 
gration, Nagasena, can there be rebirth ? ' 

' Yes, there can.' 

' But how can that be ? Give me an illustration.' 

'Suppose a man, O king, were to light a lamp 
from another lamp, can it be said that the one trans- 
migrates from, or to, the other?' 

' Certainly not.' 

'Just so, great king, is rebirth without transmi- 
gration.' 

' Give me a further illustration.' 

' Do you recollect, great king, having learnt, when 
you were a boy, some verse or other from your 
teacher ? ' 

' Yes, I recollect that.' 

' Well then, did that verse transmigrate from your 
teacher?' 

' Certainly not.' 

'Just so, great king, is rebirth without transmi- 
gration.' 

' Very good, Nagasena !' 

6. The king said : ' Is there such a thing, Naga- 
sena, as the soul 1 ? ' 

' In the highest sense, O king, there is no such 
thing V 

our lives long to conduct ourselves according to the Vi n ay a (the rules 
of the Order), which the Buddha preached, and which are called the 
eye of the Buddha, and according to the S i k k h a p a d a (ethics) which 
he laid down, and which are called his command ? ' But there are 
other passages, no less amplified in the Sinhalese, where there is evi- 
dently no lacuna in the Pali ; and the passage may well have been 
meant as a kind of riddle, to which the Sinhalese supplies the 
solution. 

1 Vedagft. See above, II, 3, 6, p. 86 (note). 

1 Mr. Trenckner thinks there is a lacuna here. The Sinhalese 
follows the Pali word for word. 
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' Very good, Nagasena ! ' 



7. [72] The king said : ' Is there any being, 
Nagasena, who transmigrates from this body to 
another ? ' 

' No, there is not.' 

' But if so, would it not get free from its evil deeds.' 

' Yes, if it were not reborn ; but if it were, no V 

' Give me an illustration.' 

' Suppose, O king, a man were to steal another 
man's mangoes, would the thief deserve punishment?' 

'Yes.' 

' But he would not have stolen the mangoes the 
other set in the ground. Why would he deserve 
punishment ?' 

4 Because those he stole were the result of those 
that were planted.' 

' Just so, great king, this name-and-form commits 
deeds, either pure or impure, and by that Karma 
another name-and-form is reborn. And therefore 
is it not set free from its evil deeds ?' 

'Very good, Nagasena!' 



8. The king said : ' When deeds are committed, 
Nagasena, by one name-and-form, what becomes of 
those deeds ?' 

' The deeds would follow it, O king, like a shadow 
that never leaves it V 

' Can any one point out those deeds, saying: " Here 
are those deeds, or there" ?' 

' No.' 

1 This is an exact repetition of what we had above, II, 2, 6. 
* These last words are a quotation of those that recur at Sa»- 
yutta III, 2, 10, 10, and Dhammapada, verse 2. 
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' Give me an illustration.' 

' Now what do you think, O king ? Can any one 
point out the fruits which a tree has not yet pro- 
duced, saying : " Here they are, or there " ? ' 

' Certainly not, Sir.' 

'Just so, great king, so long as the continuity of 
life is not cut off, it is impossible to point out the 
deeds that are done.' 

' Very good, Nagasena !' 



9. [73] The king said : ' Does he, Nagasena, who 
is about to be reborn know that he will be born ? ' 

' Yes, he knows it, O king.' 

' Give me an illustration.' 

' Suppose a farmer, O king, a householder, were 
to put seed in the ground, and it were to rain well, 
would he know that a crop would be produced.' 

' Yes, he would know that' 

' Just so, great king, does he who is about to be 
reborn know * that he will be born.' 

' Very good, Nagasena 2 !' 



10. The king said : ' Is there such a person as 
the Buddha, Nagasena ? ' 

' Yes.' 

' Can he then, Nagasena, be pointed out as being 
here or there ?' 

' The Blessed One, O king, has passed away by 
that kind of passing away in which nothing remains 
which could tend to the formation of another indi- 



1 That is before he is born. 

* This is all very parallel to II, 2, 2. 

[35] I 
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vidual 1 . It is not possible to point out the Blessed 
One as being here or there.' 

' Give me an illustration.' 

' Now what do you think, O king ? When there 
is a great body of fire blazing, is it possible to point 
out any one flame that has gone out, that it is here 
or there?' 

' No, Sir. That flame has ceased, it has vanished.' 

' Just so, great king, has the Blessed One passed 
away by that kind of passing away in which no root 
remains for the formation of another individual. 
The Blessed One has come to an end, and it cannot 
be pointed out of him, that he is here or there. But 
in the body of his doctrine he can, O king, be 
pointed out. For the doctrine 2 was preached by 
the Blessed One ?' 

' Very good, Nagasena !' 



Here ends the Fifth Chapter. 

1 AnupSdisesSya nibbanadhatuya. 
1 Dhamma. See above, III, 5, 3. 
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Book III. Chapter 6. 

i. The king said : ' Is the body, Nagasena, dear 
to you recluses ? ' 

' No, they love not the body.' 

' Then why do you nourish it and lavish attention 
upon it ?' 

4 In all the times and places, O king, that you 
have gone down to battle, did you never get wounded 
by an arrow ?' 

' Yes, that has happened to me.' 

' In such cases, O king, [74] is not the wound 
anointed with salve, and smeared with oil, and 
bound up in a bandage.' 

' Yes, such things are done to it.' 

' What then? Is the wound dear to you that you 
treat it so tenderly, and lavish such attention upon it?' 

' No, it is not dear to me in spite of all that, which 
is only done that the flesh may grow again.' 

'Just so, great king, with the recluses and the 
body. Without cleaving to it do they bear about 
the body for the sake of righteousness of life. The 
body, O king, has been declared by the Blessed 
One to be like a wound. And therefore merely as 
a sore, and without cleaving to it, do the recluses 
bear about the body. For it has been said by the 
Blessed One : 
"Covered with clammy skin, an impure thing and foul, 

Nine-apertured, it oozes, like a sore 1 ."' 

' Well answered, Nagasena ! ' 

1 I have not been able to trace this couplet. On the sentiment 
compare the eloquent words of the young wife at vol. i, p. 200 of 
my ' Buddhist Birth Stories,' and Sutta Nipata I, 11. 

I 2 
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2. The king said : ' Did the Buddha, Nagasena, 
the omniscient one, foresee all things ? ' 

' Yes. The Blessed One was not only omniscient. 
He foresaw all things.' 

' Then why was it that he was in the habit only 
from time to time, and as occasion arose, of laying 
down rules for the members of the Order l ? ' 

' Is there any physician, O king, who knows all 
the medicinal drugs to be found on the earth ? ' 

' Yes, there may be such a man.' 

' Well, O king, does he give his decoctions to the 
patient to drink at a time when illness has already 
set in, or before that ? ' 

•When the malady has arisen.' 

'Just so, great king, the Blessed One, though he 
was omniscient and foresaw all things, laid down no 
rule at an unseasonable time, but only when need 
arose did he establish a regulation which his disciples 
were not to transgress as long as they lived.' 

' Well answered, Nagasena ! ' 



3. [75] The king said : 'Is it true, Nagasena, 
that the Buddha was endowed with the thirty-two 
bodily marks of a great man, and graced with the 
eighty subsidiary characteristics ; that he was golden 
in colour with a skin like gold, and that there spread 
around him a glorious halo of a fathom's length?' 

' Such, O king, was the Blessed One.' 

' But were his parents like that ?' 

' No, they were not.' 

' I n that case you must say that he was born so. But 
surely a son is either like his mother, or those on 

1 This is how Hina/i-kumburS understands the passage. 
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the mother's side, or he is like his father, or those 
on the father's side ! ' 

The Elder replied : ' Is there such a thing, O 
king, as a lotus flower with a hundred petals ? ' 

* Yes, there is.' 

' Where does it grow up ?' 

' It is produced in mud, and in water it comes to 
perfection V 

' But does the lotus resemble the mud of the lake, 
whence it springs up, either in colour, or in smell, or 
in taste ?' 

'Certainly not' 

' Then does it resemble the water ?' 

' Nor that either.' 

'Just so, great king, is it that the Blessed One 
had the bodily signs and marks you have mentioned, 
though his parents had them not' 

'Well answered, Nagasena!' 



4. The king said : ' Was the Buddha, Nagasena, 
pure in conduct (was he a Brahma-^arin)?' 

' Yes, the Blessed One was pure.' 

' Then, Nagasena, it follows that he was a follower 
of Brahma ».' 



1 Asiyati. See Dr. Morris in the 'Journal of the Pali Text 
Society,' 1884, p. 72. 

* There is an untranslatable play here upon the name of the 
god, which is used in its sense of 'pure, best,' in the expression 
'pure in conduct.' The first question really amounts to: Was 
the Buddha's conduct 'Brahma,' that is, 'best,' which has come 
to have the meaning 'pure' for the same reason that our expression 
' a moral man ' has often that particular connotation ? It is quite 
true that the etymological meaning of the word is neither ' best ' 
nor ' pure ' ; but when our author wrote the secondary sense had 
completely, in Pali, driven out the etymological sense. 
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' Have you a state elephant, O king ? ' 

'Certainly.' [76] 

'Well now, does that elephant ever trumpet 
(literally " cry the heron's cry l ") ?' 

' Oh, yes.' 

' But is he, then, on that account a follower of the 
herons ? ' 

' Of course not.' 

' Now tell me, great king, has Brahma wisdom 
(Buddhi), or has he not ?' 

' He is a being with wisdom.' 

' Then (on your argument) he is surely a follower 
of Buddha 2 .' 

' Well answered, Nagasena ! ' 

5. The king said : ' Is ordination 8 a good thing ? ' 
' Yes, a good thing and a beautiful.' 
' But did the Buddha obtain it, or not ? ' 
' Great king, when the Blessed One attained omni- 
science at the foot of the tree of Knowledge, that 
was to him an ordination. There was no conferring 
of ordination upon him at the hands of others — in 
the way that the Blessed One laid down regulations 
for his disciples, never to be transgressed by them 
their lives long 4 ! ' 

' Very true, Nagasena ! ' 

1 This technical term for an elephant's trumpeting is not in- 
frequent. See, for instance, <?&taka I, 50. 

* As a matter of fact Brahma, the nearest approach in the Indian 
thought of that time to our idea of God, is always represented, in 
Buddhism, as a good Buddhist. See, for instance, 'Buddhist 
Suttas,' p. 116, and my note at p. 117. 

3 Upasampada. Admission to the higher grade in the Order. 

* Mr. Trenckner again suspects something dropped out in this 
reply. But the connection of ideas seems to me quite sufficient. 
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6. The king said: 'To which of these two, 
Nagasena, — the man who weeps at the death of his 
mother, and the man who weeps out of love for the 
Truth (Dhamma), — are his tears a cure ? ' 

' The tears of the one, O king, are stained and hot 
with the three fires of passion. The tears of the 
other are stainless and cool. Now there is cure in 
coolness and calm, but in heat and passion there can 
be no cure V 

' Very good, Nagasena ! ' 



7. The king said : ' What is the distinction, Naga- 
sena, between him who is full of passion, and him 
who is void of passion ? ' 

' The one is overpowered by craving, O king, and 
the other not.' 

' But what does that mean ?' 

' The one is in want, O king, and the other not.' 

' I look at it, Sir, in this way. He who has 
passion and he who has not — both of them alike — 
desire what is good to eat, either hard or soft. And 
neither of them desires what is wrong.' 

' The lustful man, O king, in eating his food 
enjoys both the taste and the lust that arises from 
taste, [77] but the man free from lusts experiences 
the taste only, and not the lust arising therefrom.' 

' Well answered, Nagasena !' 



The Sinhalese follows the Pali, but that of course only shows that 
the text before the translator was here the same as in Mr, 
Trenckner's edition. 

1 The point of this lies in the allusion to the coolness and calm 
of Nirvana, or Arahatship, which is the dying out of the three fires 
of lust, ill-will, and delusion. The word used for coolness, Si tala, 
is one of the many epithets of Arahatship. 
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8. The king said : ' Venerable Nigasena, where 
does wisdom dwell ? ' 
' ' Nowhere, O king.' 

' Then, Sir, there is no such thing as wisdom.' 

' Where does the wind dwell, O king ? ' 

' Not anywhere, Sir.' 

' So there is no such thing as wind.' 

' Well answered, Nigasena !' 



9. The king said : ' When you speak of transmi- 
gration 1 , Nigasena, what does that mean ?' 

'A being born here, O king, dies here. Having 
died here, it springs up elsewhere. Having been 
born there, there it dies. Having died there, it 
springs up elsewhere. That is what is meant by 
transmigration.' 

' Give me an illustration.' 

* It is like the case of a man who, after eating a 
mango, should set the seed in the ground. From 
that a great tree would be produced and give fruit. 
And there would be no end to the succession, in that 
way, of mango trees.' 

' Very good, Nigasena ! ' 



10. The king said : ' By what, Nigasena, does 
one recollect what is past and done long ago ? ' 

' By memory.' 

' But is it not by the mind 2 , not by the memory 2 , 
that we recollect ?' 

' Do you recollect any business, O king, that you 
have done and then forgotten ?' 

' Yes.' 

' What then ? Were you then without a mind ?' 

1 Sawsara. 2 A"ittena, no satiya. 
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' No. But my memory failed me.' 
' Then why do you say that it is by the mind, not 
by the memory, that we recollect ?' 
' Very good, Nagasena ! ' 



ii. The king said: 'Does memory, Nagasena, 
always arise subjectively, [78] or is it stirred up by 
suggestion from outside 1 ?' 

' Both the one and the other.' 

' But does not that amount to all memory being 
subjective in origin, and never artificial ?' 

' If, O king, there were no artificial (imparted) 
memory, then artisans would have no need of prac- 
tice, or art, or schooling, and teachers would be 
useless. But the contrary is the case.' 

' Very good, Nagasena ! ' 



Here ends the Sixth Chapter. 



1 I follow Hina/i-kumburS's interpretation of the difficult words 
in the text, which Mr. Trenckner says is corrupt. Ka/umika is 
' artificial,' like the Sanskrit krs'trima. It has only been found as 
yet in our author. 
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Book III. Chapter 7. 

i. The king said : ' In how many ways, Nagasena, 
does memory spring up ? ' 

'In sixteen ways, O king. That is to say: by 
personal experience *, as when the venerable Ananda, 
or the devoted woman Khu^giittara, or any others 
who had that power, called to mind their previous 
births — [79] or by outward aid *, as when others con- 
tinue to remind one who is by nature forgetful — or by 
the impression made by the greatness of some occa- 
sion 3 , as kings remember their coronation day, or as 
we remember the day of our conversion — by the im- 
pression made by joy *, as when one remembers that 
which gave him pleasure — or by the impression 
made by sorrow 8 , as when one remembers that 
which pained him — or from similarity of appearance*, 
as on seeing one like them we call to mind the 
mother or father or sister or brother, or on seeing 
a camel or an ox or an ass we call to mind others like 
them — or by difference of appearance 7 , as when we 
remember that such and such a colour, sound, smell, 
taste, or touch belong to such and such a thing — or 
by the knowledge of speech 8 , as when one who is by 
nature forgetful is reminded by others and then him- 
self remembers — or by a sign *, as when we recognise 
a draught bullock by a brand mark or some other 
sign — or from effort to recollect 10 , as when one by 

1 Abhi^anato. ' Ka/umikaya. * 0/arika-via«anato. 

* Hita-vi#danato. • Ahita-vinnanato. 

* Sabhaga-nimittato. ' Visabhaga-nimittato. 
" Kathabhi##anato. * Lakkhanato. " Saraaato. 
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nature forgetful is made to recollect by being urged 
again and again : " try and think of it " — or by cal- 
culation 11 , as when one knows by the training he 
has received in writing that such and such a letter 
ought to follow after such and such a one — or by 
arithmetic 12 , as when accountants do big sums 
by their knowledge of figures — or by learning by 
heart 1S , as the repeaters of the scriptures by their 
skill in learning by heart recollect so much — [80] or 
by meditation 14 , as when a Bhikkhu calls to mind 
his temporary states in days gone by — by reference 
to a book 15 , as when kings calling to mind a previous 
regulation, say : " Bring the book here," and remind 
themselves out of that — or by a pledge 1S , as when 
at the sight of goods deposited a man recollects (the 
circumstances under which they were pledged) — or 
by association 17 , as when one remembers a thing 
because one has seen it, or a sound because one has 
heard it, or an odour because one has smelt it, or a 
touch because one has felt it, or a concept because 
one has perceived it.' 
' Very good, Nagasena ! ' 

2. The king said : ' Your people say, Nagasena, 
that though a man should have lived a hundred 

u Mudd&to (see above, p. 6). u Gawanato. 

u Dharawato. The noun dharawaka is only found here 
(where I follow the Sinhalese interpretation) and at Gataka II, 203 
(where it means ' debtor,' as in Sanskrit). 

14 Bhavanato. For a translation of the full text, here abridged 
in the text, see 'Buddhist Suttas,' pp. 215, 216 (§ 17). 

,s Potthaka-nibandhanato. w Upanikkhepato. 

17 Anubhutato, perhaps 'experience.' There are really seven- 
teen, not sixteen, so some two must have been regarded by the 
author as forming one between them. These may be Nos. 1 and 
14, or more likely Nos. 4 and 5. 
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1 

years an evil life, yet if, at the moment of death, 
thoughts of the Buddha should enter his mind, he 
will be reborn among the gods. This I don't believe. 
And thus do they also say : " By one case of destruc- 
tion of life a man may be reborn in purgatory." 
That, too, I cannot believe.' 

' But tell me.O king. Would even a tiny stone float 
on the water without a boat ? ' 

' Certainly not' 

' Very well ; but would not a hundred cart-loads of 
stones float on the water if they were loaded in a boat ?' 

' Yes, they would float right enough.' 

' Well, good deeds are like the boat.' 

' Very good, Nagasena ! ' 



3. The king said : ' Do you (recluses), Nagasena, 
strive after the removal of past sorrow ?' 

' No.' 

'What then? Is it future sorrow you strive to 
remove?' 

•No.' 

' Present sorrow, then ?' [81] 

' Not that either.' 

' Then if it be neither past, nor future, nor present 
sorrow that you strive to remove, whereunto is it 
that you strive ?' 

' What are you asking, O king ? That this sorrow 
should cease and no other sorrow should arise — that 
is what we strive after.' 

' But, Nagasena, is there (now) such a thing as 
future sorrow ?' 

• No. I grant that.' 

'Then you are mighty clever people to strive 
after the removal of that which does not exist!' 
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'Has it ever happened to you, O king, that rival 
kings rose up against you as enemies and opponents ? ' 

' Yes, certainly.' 

' Then you set to work, I suppose, to have moats 
dug, and ramparts thrown up, and watch towers 
erected, and strongholds built, and stores of food 
collected 1 ?' 

' Not at all. All that had been prepared before- 
hand.' 

' Or you had yourself trained in the manage- 
ment of war elephants, and in horsemanship, and in 
the use of the war chariot, and in archery and 
fencing ?' 

' Not at all. I had learnt all that before.' 

' But why ?' 

' With the object of warding off future danger.' 

' How so ? Is there such a thing (now) as future 
danger ?' 

' No. I must grant that.' 

' Then you kings are mighty clever people to 
trouble yourselves about the warding off of that 
which does not exist ! ' 

' Give me a further illustration.' 

' Tell me, O king. Is it when you are athirst 
that you set to work to have wells dug, or ponds 
hollowed out, or reservoirs formed, with the object 
of getting something to drink ?' 

' Certainly not. All that has been prepared 
beforehand.' 

' But to what end?' 

' With the object of preventing future thirst' 

' How so ? Is there such a thing as fu tu r e thirst ? ' 

1 All that follows only differs by slight additions from III, 4, 3 
above, pp. 100-102. 
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' No, Sir.' 

• So you are mighty clever people, O king, [82] 
to take all that trouble to prevent the future thirst 
which all the time does not exist ! ' 

' Give me a further illustration.' 

[Then the Elder referred, as before, to the means 
people always took of warding against future hunger, 
and the king expressed his pleasure at the way in 
which the puzzle had been solved.] 



4. The king said : ' How far is it, Nagasena, 
from here to the Brahma world ' ? ' 

' Very far is it, O king. If a rock, the size of an 
upper chamber, were to fall from there, it would 
take four months to reach the earth, though it came 
down eight-and-forty thousand leagues* each day 
and night.' 

' Good, Nagasena ! Now do not your people say 
that a Bhikkhu, who has the power of Iddhi and 
the mastery over his mind s , can vanish from 
Cambu-dipa, and appear in the Brahma world, 
as quickly as a strong man could stretch forth his 
bent up arm, or bend it in again if it were stretched 
out ? That is a saying I cannot believe. How is 
it possible that he could traverse so quickly so many 
hundreds of leagues ? ' 

The Elder replied : ' In what district, O king, 
were you born ? ' 

1 One of the highest heavens. 

' Yo^ana, a league of seven miles. 

* A'etovasippatto, which HJna/i-kumbure' renders mano 
vasi prapta wu. I know of no passage in the Pi/akas where the 
phrase occurs in connection with Iddhi ; but it is often used by our 
author. See, for instance, just below, III, 7, 9. 
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' There is an island called Alasanda *. It was 
there I was born.' 

' And how far is Alasanda from here ? ' 

' About two hundred leagues.' 

' Do you know for certain of any business you 
once did there and now recollect ? ' 

'Oh, yes.* 

' So quickly, great king, have you gone about two 
hundred leagues.' 

' Very good, Nagasena ! ' 

5. The king said : ' If one man, Nagasena, were 
to die here and be reborn in the Brahma world, and 
another were to die here and be reborn in Kashmir, 
which of the two would arrive first ?' 

' Both together, O king.' 

' Give me an illustration.' 

' In what town [83], O king, were you born ? ' 

' There is a village called Kalasi. It was there I 
was born.' 

' And how far is Kalasi from here ? ' 

' About two hundred leagues.' 

' How far is Kashmir from here ? ' 

' Twelve leagues.' 

' Now, great king, think of Kalasi.' 

' I have done so.' 

' And now, think of Kashmir.' 

' I have done so.' 

' Well, which did you think of quickest ? ' 

' Of each in the same time.'' 

' Just so, great king, would it take no longer to 
be reborn in the Brahma world than to be reborn 
in Kashmir. And tell me, O king. Suppose two 

1 Alexandria (in Baktria) built on an island in the Indus. 
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birds were flying, and one were to alight on a tall 
tree, and the other on a small shrub. If they settled 
both at the same moment, whose shadow would first 
fall to the ground ? ' 

' The two shadows would fall together.' 
' Just so, great king, in the case you put* 
' Very good, Nagasena ! ' 

6. The king said : ' Venerable Nagasena, how 
many kinds of wisdom are there ? ' 

' Seven, O king.' 

' And by how many kinds of wisdom does one 
become wise ? ' 

' By one : that is to say by the kind of wisdom 
called " the investigation of the Truth 1 ." ' 

' Then why is it said there are seven ?' 

' Tell me, O king. Suppose a sword were lying 
in its sheath and not taken in the hand, could it cut 
off anything you wanted to cut off with it ? ' 

' Certainly not.' 

' Just so, great king, by the other kinds of wisdom 
can nothing be understood without investigation of 
the Truth.' 

' Very good, Nagasena ! ' 



7. The king said : ' Which, Nagasena, is there 
more of, merit or demerit ? ' 

'Merit.' [84] 

' But why ? ' 

* He who does wrong, O king, comes to feel 
remorse, and acknowledges his evil-doing. So de- 
merit does not increase. But he who does well 
feels no remorse, and feeling no remorse gladness will 

1 Dhamma-vi^aya-sambo^^angena. 
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spring up within him, and joy will arise to him thus 
gladdened, and so rejoicing all his frame will be at 
peace, and being thus at peace he will experience a 
blissful feeling of content, and in that bliss his heart 
will be at rest, and he whose heart is thus at rest 
knows things as they really are \ For that reason 
merit increases. A man, for example, though his 
hands and feet are cut off, if he gave to the Blessed 
One merely a handful of lotuses, would not enter 
purgatory for ninety-one Kalpas. That is why I 
said, O king, that there is more merit than demerit.' 
' Very good, Nagasena ! ' 



8. The king said : ' Whose, Nagasena, is the 
greater demerit — his who sins consciously, or his 
who sins inadvertently ? ' 

1 He who sins inadvertently, O king, has the 
greater demerit.' 

' In that case, reverend Sir, we shall punish 
doubly any of our family or our court who do 
wrong unintentionally.' 

' But what do you think, O king ? If one man were 
to seize hold intentionally of a fiery mass of metal 
glowing with heat, and another were to seize hold 
of it unintentionally, which would be more burnt ? ' 

' The one who did not know what he was doing.' 

' Well, it is just the same with the man who 
does wrong.' 

' Very good, Nagasena ! ' 



9. The king said : ' Is there any one, Nagasena, 

1 The above is a paragraph constantly recurring in the Pali 
Pi/akas. See, for instance, Dfgha II, 75 ; Anguttara III, 104; and 
Mahavagga VIII, 15, 13 (where I have annotated the details). 
[35] K 



Digitized by 



Google 



I30 .THE QUESTIONS OF KING MILINDA. Ill, 7, to. 

who can go with this bodily frame to Uttara-kuru 
or to the Brahma world, or to any other of the four 
great continents (into which the world is divided)?' 

' Yes, there are such people.' 

' But how can they ?' [85] 

' Do you recollect, O king, having ever jumped a 
foot or two feet across the ground ? ' 

' Yes, Nagasena, I can jump twelve feet.' 

♦But how?' 

' I fix my mind on the idea of alighting there, and 
at the moment of my determination my body comes 
to seem light to me.' 

'Just so, O king, can the Bhikkhu, who has the 
power of Iddhi, and has the mastery over his mind, 
when he has made his mind rise up to the occasion, 
travel through the sky by means of his mind.' 

' Very good, Nagasena !' 



10. The king said : ' Your people say there are 
bones even a hundred leagues long. Now there is 
no tree even one hundred leagues in length, how 
then can there be bones so long ? ' 

' But tell me, O king. Have you not heard of 
fishes in the sea five hundred leagues in length ?' 

' Yes. I have heard of such.' 

'If so, could they not have bones a hundred 
leagues long ? ' 

' Very good, Nagasena !' 



n. The king said: 'Your people, Nagasena, 
say that it is possible to suppress the inhaling and 
exhaling (of one's breath).' 

' Yes, that can be done.' 

' But how ?' 
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' Tell me, O king. Have you ever heard of a 
man snoring ' ? ' 

* Yes.' 

'Well, would notthatsound stop if he bent his body ?' 

' Yes.* 

' Then surely if that sound would stop at the mere 
bending of the body of one who is untrained alike in 
body, in conduct, in mind, and in wisdom — why 
should it not be possible for the breathing of one 
trained in all these respects, and who has besides 
reached up to the fourth stage of the ecstatic con- 
templation 2 , to be suppressed ?' 

'Very good, Nagasena ! ' 

12. The king said: 'There is the expression 
ocean, Nagasena. Why is the water called ocean ?' 

The Elder replied [86] : ' Because there is just as 
much salt as water, O king, and just as much water 
as salt, therefore is it called ocean V 

' Very good, Nagasena ! ' 

13. The king said : 'Why, Nagasena, is the ocean 
all of one taste, the taste of salt ?' 

1 KakaiMamSno. See Gitaka. I, 60, 24; 160, 18. Hina/i- 
kumburS renders it 'sleeping with a snore (go ra warn in) like the 
sound of crows (kika).' * GAi.na. 

* Samudda. The answer (to give opportunity for which the 
question is invented) is a kind of punning etymology of this PSli 
word for ocean. Our author seems to take it as meaning ' equal 
water-ness,' from sama and ud(aka). The real derivation 
is very different. It is from the root ud, which is allied to our 
'wet' and the Greek itrot, and the prefix sam in the sense of 
completeness. It is difficult to reconcile the reply to this. There 
is a kind of conversation condemned in the Digha I, 1, 17, and 
elsewhere as samuddakkhayika, which is explained in the 
Sumangala, p. 91, as deriving samudda from sa, 'with,' and 
mud da, ' a seal ring.' 

K 2 
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' Because the water in it has stood so long, there- 
fore it is all of one taste, the taste of salt V 
' Very good, Nagasena ! ' 



14. The king said: 'Can even the most minute 
thing, Nagasena, be divided ?' 

' Yes, it can.' 

' And what, Sir, is the most minute of all things.' 

'Truth (D ham ma), O king, is the most minute 
and subtle. But this is not true of all qualities 
(Dhamma). Subtleness or the reverse are epithets 
of qualities. But whatever can be divided that can 
wisdom (Pa««a) divide, and there is no other quality 
which can divide wisdom.' 

' Very good, Nagasena ! ' 



15. The king said : ' These three, Nagasena, — 
perception, and reason, and the soul in a being, — are 
they all different both in letter and in essence, or 
the same in essence differing only in the letter?' 

' Recognition, O king, is the mark of perception, 
and discrimination of reason a , and there is no such 
thing as a soul in beings s .' 

1 In the same way the Buddhist religion (the Dharama- 
Vinaya) is said in the Aullavagga IX, 1, 4, to be 'all of one 
taste, the taste of salvation, emancipation' (Vimutti). 

* So also above, II, 3, 12. Here the words are Vi^inana- 
lakkhanam vifW&nzm, pa^inana-lakkhana pad#&, which the 
Ceylon translator amplifies into ' As a peasant, on seeing grains of 
gold, would recognise them as valuable, so is it the characteristic 
ofvin«d«ato recognise aramunu (objects of sense) when it sees 
them. As a goldsmith, on seeing grains of gold, would not only 
know they were valuable, but also discriminate their value (as large 
or small), so is it the characteristic of pa#/Ja, not only to recognise, 
but also to discriminate between the objects of sense.' 

* See above, II, 3, 6, and II, 3, 16. Hina/i-kumbure' here renders 
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' But if there be no such thing as a soul, what is 
it then which sees forms with the eye, and hears 
sounds with the ear, and smells odours with the nose, 
and tastes tastes with the tongue, and feels touch 
with the body, or perceives qualities with the mind ? ' 

The Elder replied: 'If there be a soul (distinct 
from the body) which does all this, then if the door 
of the eye were thrown down (if the eye were plucked 
out) could it stretch out its head, as it were, through 
the larger aperture and (with greater range) see 
forms much more clearly than before ? Could one 
hear sounds better if the ears were torn away, or 
smell better if the nose were cut off, or taste better 
if the tongue were pulled out, or feel touch better if 
the body were destroyed ?' 

[87] ' Certainly not, Sir.' 

' Then there can be no soul inside the body.' 

'Very good, Nagasena !' 



1 6. The Elder said : ' A hard thing there is, O 
king, which the Blessed One has done.' 

' And what is that ?' 

' The fixing of all those mental conditions which 
depend on one organ of sense, telling us that such 
is contact, and such sensation, and such idea, and 
such intention, and such thought V 

' Give me an illustration.' 

' Suppose, O king, a man were to wade down into 
the sea, and taking some water in the palm of his 
hand, were to taste it with his tongue. Would he 

^fvo by the 'life (or perhaps living principle, glviti) inside the 
forms produced out of the four elements.' 
1 Phasso, vedana, sa/Jnfa, Aetana, Aittam. 
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distinguish whether it were water from the Ganges, 
or from the Jumna, or from the Aiiravatl, or from 
the Sarabhu, or from the Maht ?' 

' Impossible, Sir.' 

' More difficult than that, great king, is it to have 
distinguished between the mental conditions which 
follow on the exercise of any one of the organs 
of sense ! ' 

' Very good, Nagasena !' 



Here ends the Seventh Chapter '. 



1 7. The Elder said : ' Do you know, O king, 
what time it is now ?' 

' Yes, Sir, I know. The first watch of the night 
is now passed. The middle watch is now going on. 
The torches are lit. The four banners are ordered 
to be raised, and appropriate gifts to be issued to 
you from the treasury.' 

The Yonakas said : ' Very good, great king. 
Most able is the Bhikkhu.' 

' Yes, my men. Most able is the Bhikkhu. 
Were the master like him and the pupil like me, 
[88] a clever scholar would not take long in getting 
at the truth.' 

Then the king, pleased with the explanations 
given of the questions he had put, had Nagasena 
robed in an embroidered cloak worth a hundred 
thousand 2 , and said to him : ' Venerable Nagasena, 
I hereby order that you shall be provided with your 
daily meal for eight hundred days, and give you the 

1 See the note at the end of Book II, Chapter 3, § 14. 
1 That is kahapa/ias, ' half-pennies.' 
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choice of anything in the palace that it is lawful for 
you to take.' And when the Elder refused, saying he 
had enough to live on, the king rejoined : ' I know, 
Sir, you have enough to live on. But you should both 
protect me and protect yourself — yourself from the 
possibility of a public rumour to the effect that you 
convinced me but received nothing from me, and 
me from the possibility of a public rumour that 
though I was convinced I would give nothing in 
acknowledgement.' 

' Let it be as you wish, great king,' was the reply.-. 
Then the king said : ' As the lion, the king of 
beasts, when put into a cage, though it were of gold, 
would turn his face longingly to the outside ; even 
so do I, though I dwell in the world, turn my 
thoughts longingly to the higher life of you recluses. 
But, Sir, if I were to give up the household life and 
renounce the world it would not be long I should 
have to live, so many are my foes.' 

Then the venerable Nagasena, having thus solved 
the questions put by Milinda the king, arose from 
his seat and departed to the hermitage. 



1 8. Not long after Nagasena had gone, Milinda 
the king thought over to himself whether he had 
propounded his questions rightly, and whether the 
replies had been properly made. And he came to 
the conclusion that to questions well put replies had 
been well given. And Nagasena likewise, when he 
reached the hermitage, thought the matter over to 
himself, and concluded that to questions well put 
right replies had been given. 

Now Nagasena robed himself early in the morn- 
ing, and went with his bowl in his hand to the palace, 
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and sat down on the seat prepared for him. And 
Milinda saluted the venerable Nagasena, [89] and 
sat down respectfully at his side, and said to him : 
4 Pray do not think, Sir, that I was kept awake all 
the rest of the night exulting in the thought of hav- 
ing questioned you. I was debating with myself as 
to whether I had asked aright, and had been rightly 
answered. And I concluded that I had.' 

And the Elder on his part said : ' Pray do not 
suppose, great king, that I passed the rest of the 
night rejoicing at having answered all you asked. 
I too was thinking over what had been said by us 
both. And I came to the result that you had ques- 
tioned well, and that I had rightly answered.' 

Thus did these two great men congratulate each 
the other on what he had spoken well. 



Here ends the answering of the problems of 
the questions of Milinda. 
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BOOK IV. 

Mendaka-tanho. 

the solving of dilemmas. 

Chapter 1. [90] 

i. Master of words and sophistry, clever and wise 
Milinda tried to test great Nagasena's skill. 
Leaving him not \ again and yet again, 
He questioned and cross-questioned him, until 
His own skill was proved foolishness. 
Then he became a student of the Holy Writ. 
All night, in secrecy, he pondered o'er 
The ninefold Scriptures, and therein he found 
Dilemmas hard to solve, and full of snares. 
And thus he thought: 'The conquering Buddha's 

words 
Are many-sided, some explanatory, 
Some spoken as occasion rose to speak, 
Some dealing fully with essential points. 
Through ignorance of what, each time, was meant 
There will be strife hereafter as to what 
The King of Righteousness has thus laid down 
In these diverse and subtle utterances. 
Let me now gain great Nagasena's ear, 
And putting to him that which seems so strange 
And hard — yea contradictory — get him 
To solve it. So in future times, when men 
Begin to doubt, the light of his solutions 
Shall guid.e them, too, along the path of Truth.' 

1 Vasanto tassa khiy &y a, literally 'abiding under his shadow.' 
Compare Gataka I, 91. 
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2. Now Milinda the king, when the night was 
turning into day, and the sun had risen, bathed, and 
with hands clasped and raised to his forehead, called 
to mind the Buddhas of the past, the present, and 
the future, and solemnly undertook the observance 
of the eightfold vow, saying to himself : ' For seven 
days from now will I do penance by taking upon 
myself the observance of the eight rules, and when 
my vow is accomplished will I go to the teacher and 
put to him, as questions, these dilemmas.' So Milinda 
the king laid aside his usual dress, and put off his 
ornaments ; and clad in yellow robes, with only a 
recluse's turban 1 on his head, in appearance like a 
hermit, did he carry out the eightfold abstinence, 
keeping in mind the vow — ' For this seven days I 
am to decide no case at law. I am to harbour no 
lustful thought, no thought of ill-will, no thought 
tending to delusion. Towards all slaves, servants, 
and dependents I am to show a meek and lowly 
disposition. [91] I am to watch carefully over every 
bodily act, and over my six organs of sense. And 
I am to fill my heart with thoughts of love towards 
all beings.' Keeping this eightfold vow, establishing 
his heart in this eightfold moral law, for seven days 
he went not forth. But as the night was passing 
into day, at sunrise of the eighth day, he took his 
breakfast early, and then with downcast eyes and 
measured words, gentle in manner, collected in 
thought, glad and pleased and rejoicing in heart, 
did he go to Nagasena. And bowing down at his 
feet, he stood respectfully on one side, and said : 

3. 'There is a certain matter, venerable Nagasena, 

1 Pa/isfsaka«. See Gataka II, 197. 
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that I desire to talk over with you alone. I wish 
no third person to be present. In some deserted 
spot, some secluded place in the forest, fit in all the 
eight respects for a recluse, there should this point 
of mine be put. And therein let there be nothing 
hid from me, nothing kept secret. I am now in a 
fit state to hear secret things when we are deep 
in consultation. And the meaning of what I say can 
be made clear by illustration. As it is to the broad 
earth, O Nagasena, that it is right to entrust treasure 
when occasion arises for laying treasure by, so is it 
to me that it is right to entrust secret things when 
we are deep in consultation.' 

4. Then having gone with the master to a secluded 
spot he further said : 'There are eight kinds of places, 
Nagasena, which ought to be altogether avoided by 
a man who wants to consult. No wise man will talk 
a matter over in such places, or the matter falls to 
the ground and is brought to no conclusion. And 
what are the eight ? Uneven ground, spots unsafe 
by fear of men, windy places, hiding spots, sacred 
places, high roads, light bambu bridges, and public 
bathing places.' 

The Elder asked : ' What is the objection to each 
of these ? ' 

The king replied : 'On uneven ground, Nagasena, 
[82] the matter discussed becomes jerky, verbose, 
and diffuse, and comes to nothing. In unsafe places 
the mind is disturbed, and being disturbed does not 
follow the point clearly. In windy spots the voice 
is indistinct. In hiding places there are eaves- 
droppers. In sacred places the question discussed 
is apt to be diverted to the serious surroundings. 
On a high road it is apt to become frivolous, on a 
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bridge unsteady and wavering, at a public bathing 
place the discussion would be matter of common 
talk. Therefore is it said 1 : 
" Uneven ground, unsafe and windy spots, 
And hiding places, and god-haunted shrines, 
High roads, and bridges, and all bathing ghats — 
These eight avoid when talking of high things." ' 



5. ' There are eight kinds of people, Nagasena, 
who when talking a matter over, spoil the discussion. 
And who are the eight ? He who walks in lust, he 
who walks in ill-will, he who walks in delusion, he 
who walks in pride, the greedy man, the sluggard, 
the man of one idea, and the fool.' 

' What is the objection to each of these ? ' asked 
the Elder. 

' The first spoils the discussion by his lust, the 
next by his ill-will, the third by his delusions, the 
fourth by his pride, the fifth by his greed, the sixth 
by his sloth, the seventh by his narrowness, and the 
last by his folly. Therefore is it said : 

" The lustful, angry, or bewildered man, 
The proud, the greedy, or the slothful man, 
The man of one idea, and the poor fool — 
These eight are spoilers of high argument." ' 



6. ' There are nine kinds of people, Nagasena, 
who let out a secret that has been talked over with 
them, and treasure it not up in their hearts. And 
who are the nine ? The lustful man reveals it in 
obedience to some lust, the ill-tempered man in con- 

1 It is not known where the verses here (or the others quoted in 
these two pages) are taken from. 
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sequence of some ill-will, the deluded man under 
some mistake. [93] The timid man reveals it 
through fear, and the man greedy for gain to get 
something out of it. A woman reveals it through 
infirmity, a drunkard in his eagerness for drink, a 
eunuch because of his imperfection, and a child 
through fickleness. Therefore is it said : 
" The lustful, angry, or bewildered man, 
The timid man, and he who seeks for gain, 
A woman, drunkard, eunuch, or a child — 
These nine are fickle, wavering, and mean. 
When secret things are talked over to them 
They straightway become public property." ' 



7. ' There are eight causes, Nagasena, of the 
advance, the -ripening of insight. And what are 
the eight ? The advance of years, the growth of 
reputation, frequent questioning, association with 
teachers, one's own reflection, converse with the 
wise, cultivation of the loveable, and dwelling in 
a pleasant land. Therefore is it said : 
" By growth in reputation, and in years, 
By questioning, and by the master's aid, 
By thoughtfulness, and converse with the wise, 
By intercourse with men worthy of love, 
By residence within a pleasant spot — 
By these nine is one's insight purified. 
They who have these, their wisdom grows 1 ." ' 



8. 'This spot, Nagasena, is free from the objections 
to talking matters over. And I am a model com- 
panion for any one desiring to do so. I can keep a 

1 Pabhij^ati in the text appears not to be an old error. The 
Sinhalese repeats it, but leaves it untranslated. 
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secret, and will keep yours as long as I live. In all 
the eight ways just described my insight has grown 
ripe. It would be hard to find such a pupil as you 
may have in me. 

[94] ' Now towards a pupil who conducts himself 
thus aright the teacher ought to conduct himself in 
accordance with the twenty-five virtues of a teacher. 
And what are the twenty-five ? He must always 
and without fail keep guard over his pupil. He must 
let him know what to cultivate, and what to avoid ; 
about what he should be earnest, and what he may 
neglect. He must instruct him as to sleep, and as 
to keeping himself in health, and as to what food he 
may take, and what reject. He should teach him 
discrimination 1 (in food), and share with him all 
that is put, as alms, into his own bowl. He should 
encourage him, saying : "Be not afraid. You will 
gain advantage (from what is here taught you)." 
He should advise him as to the people whose 
company he should keep, and as to the villages 
and Viharas he should frequent. He should never 
indulge in (foolish) talk 2 with him. When he sees 
any defect in him he should easily pardon it. 
He should be zealous, he should teach nothing 
partially, keep nothing secret, and hold nothing 
back 3 . He should look upon him in his heart as a 
son, saying to himself : " I have begotten him in 



1 Viseso. It does not say in what, and the Sinhalese simply 
repeats the word. 

2 Sallapo na katabbo. The Siwhalese merely repeats the 
word, which is often used without any bad connotation. See, for 
instance, Gataka I, 112. 

* So that, in the author's opinion, there is no 'Esoteric Doctrine' 
in true Buddhism. See the note, below, on IV, 4, 8. 
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learning 1 ." He should strive to bring him forward, 
saying to himself: "How can I keep him from going 
back ? " He should determine in himself to make him 
strong in knowledge, saying to himself: " I will make 
him mighty." He should love him, never desert 
him in necessity, never neglect him in anything he 
ought to do for him, always befriend him — so far 
as he can rightly do so 2 — when he does wrong. 
These, Sir, are the twenty-five good qualities in a 
teacher. Treat me altogether in accordance there- 
with. Doubt, Lord, has overcome me. There are 
apparent contradictions in the word of the Conqueror. 
About them strife will hereafter arise; and in future 
times it will be hard to find a teacher with insight 
such as yours. Throw light for me on these dilem- 
mas, to the downfall of the adversaries.' 

9. Then the Elder agreed to what he had said, 
and in his turn set out the ten good qualities which 
ought to be found in a lay disciple : ' These ten, O 
king, are the virtues of a lay disciple. He suffers 
like pain and feels like joy as the Order does. He 
takes the Doctrine (D ham ma) as his master. He 
delights in giving so far as he is able to give. 
On seeing the religion (Dhamma) of the Conqueror 
decay, he does his best to revive it. He holds right 
views. Having no passion for excitement 3 , he runs 

1 So also in the Vinaya (Mahavagga I, 25, 6). 

* In the well-known passage in the Vinaya in which the mutual 
duties of pupils and teachers are set out in full (Mahavagga I, 
25, 26, translated in the 'Vinaya Texts/ vol. i, pp. 154 and foil.) 
there is a similar injunction (25, 22 = 26, 10) which throws light on 
the meaning ofdhammena here. 

* Apagata-ko/uhala-mahgaliko. 'Laying aside the erro- 
neous views and discipline called ko/uhala and mangalika/ 
says the Sinhalese. 
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not after any other teacher his life long. He keeps 
guard over himself in thought and deed. He 
delights in peace, is a lover of peace. He feels 
no jealousy, [95] and walks not in religion in a 
quarrelsome spirit. He takes his refuge in the 
Buddha, he takes his refuge in the Doctrine, he 
takes his refuge in the Order. These, great king, 
are the ten good qualities of a lay disciple. They 
exist all of them in you. Hence is it fit, and right, 
and becoming in you that, seeing the decay of the 
religion of the Conqueror, you desire its prosperity. 
I give you leave. Ask of me whatever you will.' 

[Here ends the introduction to the solving of 
dilemmas.] 



THE DILEMMAS. 
[ON HONOURS PAID TO THE BUDDHA.] 

10. Then Milinda the king, having thus been 
granted leave, fell at the feet of the teacher, and 
raising his clasped hands to his forehead, said : 
' Venerable Nagasena, these leaders of other sects 
say thus : " If the Buddha accepts gifts he cannot 
have passed entirely away. He must be still in 
union with the world, having his being somewhere 
in it, in the world, a shareholder in the things of the 
world ; and therefore any honour paid to him be- 
comes empty and vain \ On the other hand if he 

1 ' Because honours should be paid, in the way of worship, to 
those who have so passed away, and to them only,' is the implied 
suggestion, as if it were common ground to the Buddhists and their 
opponents. But there is no such doctrine in the Pali Pi/akas, and 
could not be. The whole discussion breathes the spirit of a later 
time. 
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be entirely passed away (from life), unattached to 
the world, escaped from all existence, then honours 
would not be offered to him. For he who is en- 
tirely set free accepts no honour, and any act done 
to him who accepts it not becomes empty and vain." 
This is a dilemma which has two horns. It is not a 
matter within the scope of those who have no mind \ 
it is a question fit for the great. Tear asunder this 
net of heresy, put it on one side. To you has this 
puzzle been put. Give to the future sons of the 
Conqueror eyes wherewith to see the riddle to the 
confusion of their adversaries.' 

' The Blessed One, O king,' replied the Elder, ' is 
entirely set free. And the Blessed One accepts no 
gift. Even at the foot of the Tree of Wisdom he 
abandoned all accepting of gifts, how much more 
then now when he has passed entirely away by that 
kind of passing away which leaves no root over (for 
the formation of a new existence). For this, O king, 
has been said by Sariputta, the commander of the 
faith * : 

"Though worshipped, these Unequalled Ones, alike 
By gods and men, unlike them all they heed 
Neither a gift nor worship. They accept 
It not, neither refuse it. Through the ages 
All Buddhas were so, so wil ever be s !" ' 



1 Apatta-manasanam. 'Of those who have not attained to 
the insight of the Arahats,' says the Si halese by way of gloss. 

? This verse is not found in our printed texts. The Thera 
Gatha (981-1017) has preserved thirty-seven of the verses attributed 
to Sariputta, but this is not one of them. 

• Hina/i-kumbjirS, who quotes the Pali verses, reads pu^a- 
yanta, and sadiyanti. 

[35] L 
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11. The king said: 'Venerable Nagasena, a 
father may speak in praise of his son, or a son of 
his father. But that is no ground for putting the 
adversaries to shame. It is only an expression of 
their own belief. Come now ! Explain this matter 
to me fully to the establishing of your own doc- 
trine, [96] and to the unravelling of the net of the 
heretics.' 

The Elder replied : ' The Blessed One, O king, 
is entirely set free (from life). And the Blessed One 
accepts no gift. If gods or men put up a building 
to contain the jewel treasure of the relics of a 
Tathagata who does not accept their gift, still by 
that homage paid to the attainment of the supreme 
good under the form of the jewel treasure of his 
wisdom do they themselves attain to one or other of 
the three glorious states 1 . Suppose, O king, that 
though a great and glorious fire had been kindled, 
it should die out, would it then again accept any 
supply of dried grass or sticks ?' 

' Even as it burned, Sir, it could not be said to 
accept fuel, how much less when it had died away, 
and ceased to burn, could it, an unconscious thing, 
accept it?' 

' And when that one mighty fire had ceased, and 
gone out, would the world be bereft of fire ?' 

' Certainly not. Dry wood is the seat, the basis 
of fire, and any men who want fire can, by the exer- 
tion of their own strength and power, such as resides 
in individual men, once more, by twirling the fire- 
stick, produce fire, and with that fire do any work 
for which fire is required.' 

1 Tisso sampattiyo. That is, to another life as a man, or as 
a god, or to Arahatship here, on earth, in this birth. 
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' Then that saying of the sectarians that " an act 
done to him who accepts it not is empty and vain " 
turns out to be false. As that great and glorious 
fire was set alight, even so, great king, was the 
Blessed One set alight in the glory of his Buddha- 
hood over the ten thousand world systems. As it 
went out, so has he passed away into that kind of 
passing away in which no root remains. As the fire, 
when gone out, accepted no supply of fuel, just so, 
and for the good of. the world, has his accepting of 
gifts ceased and determined. As men, when the fire 
is out, and has no further means of burning, then by 
their own strength and effort, such as resides in 
individual men, twirl the fire-stick and produce fire, 
and do any work for which fire is required — so do 
gods and men, though a Tathagata has passed 
away and no longer accepts their gifts, yet put up a 
house for the jewel treasure of his relics, and doing 
homage to the attainment of supreme good under 
the form of the jewel treasure of his wisdom, they 
attain to one or other of the three glorious states. 
[97] Therefore is it, great king, that acts done to 
the Tathagata, notwithstanding his having passed 
away and not accepting them, are nevertheless of 
value and bear fruit.' 

1 2. ' Now hear, too, another reason for the same 
thing. Suppose, O king, there were to arise a 
great and mighty wind, and that then it were to die 
away. Would that wind acquiesce in being pro- 
duced again ?' 

' A wind that has died away can have no thought 
or idea of being reproduced. And why ? Because 
the element wind is an unconscious thing.' 

'Or even, O king, would the word "wind" be 

l 2 



Digitized by 



Google 



I48 THE QUESTIONS OF KING MILINDA. IV, I, I*. 

still applicable to that wind, when it had so died 
away ?' 

' Certainly not, Sir. But fans and punkahs are 
means for the production of wind. Any men who 
are oppressed by heat, or tormented by fever, can 
by means of fans and punkahs, and by the exertion of 
their own strength and power, such as resides in 
individual men, produce a breeze, and by that wind 
allay their heat, or assuage their fever.' 

' Then that saying of the sectarians that " an act 
done to him who accepts it not is empty and vain " 
turns out to be false. As the great and mighty wind 
which blew, even so, great king, has the Blessed One 
blown over the ten thousand world systems with the 
wind of his love, so cool, so sweet, so calm, so 
delicate. As it first blew, and then died away, so 
has the Blessed One, who once blew with the wind 
so cool, so sweet, so calm, so delicate, of his love, 
now passed away with that kind of passing away in 
which no root remains. As those men were op- 
pressed by heat and tormented with fever, even so 
are gods and men tormented and oppressed with 
threefold fire and heat '. As fans and punkahs are 
means of producing wind, so the relics and the jewel 
treasure of the wisdom of a Tathagata are means of 
producing the threefold attainment. [98] And as 
men oppressed by heat and tormented by fever can 
by fans and punkahs produce a breeze, and thus 
allay the heat and assuage the fever, so can gods 
and men by offering reverence to the relics, and the 



1 That is, the three fires of lust, ill-will, and delusion, the going 
out of which is the state called, par excellence, ' the going out ' 
(Nirvi«a). 
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jewel treasure of the wisdom of a Tathagata, though 
he has died away and accepts it not, cause goodness 
to arise within them, and by that goodness can 
assuage and can allay the fever and the torment of 
the threefold fire. Therefore is it, great king, that 
acts done to the Tathagata, notwithstanding his 
having passed away and not accepting them, are 
nevertheless of value and bear fruit.' 

13. ' Now hear another reason for the same thing. 
Suppose, O king, a man were to make a drum sound, 
and then that sound were to die away. Would that 
sound acquiesce in being produced again ? ' 

' Certainly not, Sir. The sound has vanished. It 
can have no thought or idea of being reproduced. 
The sound of a drum when it has once been pro- 
duced and died away, is altogether cut off. But, Sir, 
a drum is a means of producing sound. And any 
man, as need arises, can by the effort of power re- 
siding in himself, beat on that drum, and so produce 
a sound.' 

' Just so, great king, has the Blessed One — except 
the teacher and the instruction he has left in his 
doctrine and discipline, and the jewel treasure of his 
relics whose value is derived from his righteousness, 
and contemplation, and wisdom, and emancipation, and 
insight given by the knowledge of emancipation — just 
so has he passed away by that kind of passing away 
in which no root remains. But the possibility of re- 
ceiving the three attainments is not cut off because the 
Blessed One has passed away. Beings oppressed by . 
the sorrow of becoming can, when they desire the 
attainments, still receive them by means of the jewel 
treasure of his relics and of his doctrine and disci- 
pline and teaching. Therefore is it, great king, that 
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all acts done to the Tathagata, notwithstanding his 
having passed away and not accepting, are never- 
theless of value and bear fruit. And this future 
possibility, great king, has been foreseen by the 
Blessed One, and spoken of, and declared, and made 
known, when he said : " It may be, Ananda, that 
in some of you the thought may arise : [99] 
' The word of the Master is ended. We have no 
Teacher more!' But it is not thus, Ananda, that 
you should regard it. The Truth which I have 
preached to you, the Rules which I have laid down 
for the Order, let them, when I am gone, be the 
Teacher to you 1 ." So that because the Tathagata 
has passed away and consents not thereto, that there- 
fore any act done to him is empty and vain — this 
saying of the enemy is proved false. It is untrue, 
unjust, not according to fact, wrong, and perverse. 
It is the cause of sorrow, has sorrow as its fruit, 
and leads down the road to perdition ! ' 

14. ' Now hear another reason for the same thing. 
Does the broad earth acquiesce, O king, in all kinds 
of seeds being planted all over it ?' 

' Certainly not, Sir.' 

'Then how is it those seeds, planted without 
the earth's consent, do yet stand fast and firmly 
rooted, and expand into trees with great trunks 
and sap and branches, and bearing fruits and 
flowers ?' 

' Though the earth, Sir, gives no consent, yet it 
acts as a site for those seeds, as a means of their 
development. Planted on that site they grow, by 



1 Book of the Great Decease, VI, 1, translated in ' Buddhist 
Suttas,' p. 112. 
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its means, into such great trees with branches, 
flowers, and fruit.' 

' Then, great king, the sectaries are destroyed, 
defeated, proved wrong by their own words when 
they say that " an act done to him who accepts it not 
is empty and vain." As the broad earth, O king, is 
the Tathagata, the Arahat, the Buddha supreme. 
Like it he accepts nothing. Like the seeds which 
through it attain to such developments are the gods 
and men who, through the jewel treasures of the 
relics and the wisdom of the Tathagata — though he 
have passed away and consent not to it — being 
firmly rooted by the roots of merit, become like 
unto trees casting a goodly shade by means of 
the trunk of contemplation, the sap of true doctrine, 
and the branches of righteousness, and bearing the 
flowers of emancipation, and the fruits of Sama«a- 
ship. [100] Therefore is it, great king, that acts 
done to the Tathagata, notwithstanding his having 
passed away and not accepting them, are still of 
value and bear fruit' 

1 5. ' Now hear another and further reason for the 
same thing. Do camels, buffaloes, asses, goats, 
oxen, or men acquiesce in the birth of worms in- 
side them?' 

' Certainly not, Sir.' 

' Then how is it then, that without their consent 
worms are so born, and spread by rapid reproduction 
of sons and grandsons ? ' 

' By the power of evil Karma, Sir.' 

' Just so, great king, is it by the power of the relics 
and the wisdom of the Tathagata, who has passed 
away and acquiesces in nothing, that an act done to 
him is of value and bears fruit.' 
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1 6. ' Now hear another and further reason for 
the same thing. Do men consent, O king, that the 
ninety-eight diseases should be produced in their 
bodies ?' 

' Certainly not, Sir.' 
' Then how is it the diseases come ?' 
' By evil deeds done in former births.' 
' But, great king, if evil deeds done in a former 
birth have to be suffered here and now, then both 
good and evil done here or done before has weight 
and bears fruit. Therefore is it that acts done to 
the Tathagata, notwithstanding his having passed 
away and not consenting, are nevertheless of value 
and bear fruit' 

1 7. ' Now hear another and further reason for 
the same thing. Did you ever hear, O king, of 
the ogre named Nandaka, who, having laid hands 
upon the Elder Sariputta, was swallowed up by the 
earth ?' 

' Yes, Sir, that is matter of common talk among 
men.' 

' Well, did Sariputta acquiesce in that ?' 
[101] ' Though the world of gods and men, Sir, 
were to be destroyed, though the sun and moon 
were to fall upon the earth, though Sineru the king 
of mountains were to be dissolved, yet would not 
Sariputta the Elder have consented to any pain 
being inflicted on a fellow creature. And why not ? 
Because every condition of heart which could cause 
him to be angry or offended has been in him destroyed 
and rooted out. And as all cause thereof had thus 
been removed, Sir, therefore could not Sariputta 
be angered even with those who sought to deprive 
him of his life.' 
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' But if Sariputta, O king, did not consent to it, 
how was it that Nandaka was so swallowed up ?' 

' By the power of his evil deeds.' 

' Then if so, great king, an act done to him who 
consents not is still of power and bears fruit. And 
if this is so of an evil deed, how much more of a 
good one ? Therefore is it, O king, that acts done 
to the Tathigata, notwithstanding his having passed 
away and not accepting them, are nevertheless of 
value and bear fruit.' 

18. ' Now how many, O king, are those men who, 
in this life, have been swallowed up by the earth ? 
Have you heard anything on that point ?' 

* Yes, Sir, I have heard how many there are.' 

* Then tell me.' 

' Kinkz. the Brahmin woman, and Suppabuddha 
the Sakyan, and Devadatta the Elder, and Nandaka 
the ogre, and Nanda the Brahman — these are the 
five people who were swallowed up by the earth.' 

' And whom, O king, had they wronged ?' 

' The Blessed One and his disciples.' 

' Then did the Blessed One or his disciples consent 
to their being so swallowed up ?' 

' Certainly not, Sir.' 

* Therefore is it, O king, that an act done to the 
Tathagata, notwithstanding his having passed away 
and not consenting thereto, is nevertheless of value 
and bears fruit.' 

' Well has this deep question been explained by 
you, venerable Nagasena, and made clear. You have 
made the secret thing [102] plain, you have loosed 
the knot, you have made in the jungle an open space, 
the adversaries are overthrown, the wrong opinion 
has been proved false, the sectaries have been covered 
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with darkness when they met you, O best of all the 
leaders of schools ! ' 



[Here ends the question as to not consenting to 
honours paid '.] 



[THE OMNISCIENCE OF THE BUDDHA.] 

19. 'Venerable Nagasena, was the Buddha om- 
niscient ?' 

' Yes, O king, he was. But the insight of know- 
ledge was not always and continually (consciously) 
present with him. The omniscience of the Blessed 
One was dependent on reflection.' But if he did 
reflect he knew whatever he wanted to know 2 . 

'Then, Sir, the Buddha cannot have been omni- 
scient, if his all-embracing knowledge was reached 
through investigation.' 

'[If so, great king, our Buddha's knowledge must 
have been less in degree of fineness than that of the 
other Buddhas. And that is a conclusion hard to 
draw. But let me explain a little further.] Suppose, 
O king, you had a hundred cart-loads of rice in the 
husk, and each cart-load was of seven amma»as s 
and a half. Would a man without consideration be 
able to tell you in a moment how many laks of grains 
there were in the whole 4 ?' 

1 This title and the subsequent ones to the various questions are 
added from the Sinhalese. They are probably the same tides 
as those referred to by Mr. Trenckner in his preface as being in his 
Burmese MS. 

' So again below, §27. 

' An ammawa is about four bushels. 

* Mr. Trenckner has marked this passage as corrupt, and I do 
not pretend to understand it either. The Sinhalese is also very 



Digitized by 



Google 



IV, i, 31. THE GIANT BAMBft. 1 55 

20. ' Now there are these seven classes of minds. 
Those, great king, who are full of lust, ill-will, delu- 
sion, or wrong doing, who are untrained in the 
management of their body, or in conduct, or in 
thought, or in wisdom, — their thinking powers are 
brought into play with difficulty, and act slowly. 
And why is it so ? Because of the untrained con- 
dition of their minds. It is like the slow and heavy 
movements of a giant bambu — when it is being 
dragged along with its wide-spreading, extensive, 
overgrown, and interlaced vegetation, and with its 
branches intricately entangled one with the other. 
So slow and heavy are the movements of the minds 
of those men, O king. And why ? Because of the 
intricate entanglements of wrong dispositions. This 
is the first class of minds.' 

2 1. ' From it the second class is to be distinguished. 
Those, O king, who have been converted, for whom 
the gates of purgatory are closed, who have attained 
to right views, who have grasped the doctrine of the 
Master — their thinking powers, so far as the three 
lower stages x are concerned, are brought quickly 



involved and confused. I have added the words in brackets from 
the Sinhalese, and translated the rest according to the general 
sense of the Sinhalese and the figures of the Pali. Hardy gives his 
'version' at p. 386 of the 'Manual of Buddhism.' It says, ' In one 
load of rice there are 63,660,000 grains. Each of these grains can 
be separately considered by Buddha in a moment of time. In that 
moment the seven-times gifted mind exercises this power.' The 
last sentence is a misunderstanding of the opening words of our 
next section (IV, 1, 20). 

1 That is, of the Excellent Way. They are the three Fetters — 
Delusion of self, Doubt, and Dependence on rites and ceremonies 
and outward morality — which the Sotapanno has conquered, 
broken. 
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into play, [103] and act with ease. But as regards 
the higher regions they are brought into play with 
difficulty, and act slowly. And why is this so ? Be- 
cause of their minds having been made clear as 
regards those three stages, and because of the fail- 
ings (to be vanquished in the higher stages) still 
existing within them. It is like the movement of 
a giant bambu which has a clean trunk as far as the 
third knot, but above that has its branches intricately 
entangled. So far as regards the smooth trunk it 
would travel easily when dragged along, but it would 
stick obstinately as regards its upper branches. This 
is the second class of minds.' 

22. ' From these the third class is to be distin- 
guished. Those.O king, who are Sakad Agamins \ 
in whom lust, ill-will, and delusion are reduced to a 
minimum, — their thinking powers, so far as the five 
lower stages are concerned, are brought quickly into 
play, and act with ease. But as regards the higher 
regions they are brought into play with difficulty, 
and act slowly. And why is this so ? Because of 
their minds having been made clear as regards those 
five stages, and because of the failings (to be van- 
quished in the higher stages) still existing within 
them. It is like the movement of a giant bambu 
which has a clean trunk as far as the fifth knot, but 
above that has its branches intricately entangled. 
So far as regards the smooth trunk it would travel 
easily when dragged along, but it would be moved 
with difficulty as far as its upper branches are con- 
cerned. This is the third class of minds.' 



1 Disciples who will return only once to this world, there attain 
Arahatship, and therefore pass away. 
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23. 'From these the fourth class is to be distin- 
guished. Those, O king, who are Anagamins', 
who have completely got rid of the five lower fetters, 
—their thinking powers, so far as the ten stages 2 are 
concerned, are brought quickly into play, and act 
with ease. [104] But as regards the higher regions 
they are brought into play with difficulty, and act 
slowly. And why is this so ? Because of their 
minds having been made clear as regards those ten 
stages, and because of the failings (to be vanquished 
in the higher stages) still existing within them. It is 
like the movement of a giant bambu which has a 
smooth trunk as far as the tenth knot, but above 
that has its branches intricately entangled. This is 
the fourth class of minds.' 

24. ' From these the fifth class is to be distin- 
guished. Those, O king, who are Arahats, in 
whom the four Great Evils 8 have ceased, whose 
stains have been washed away, whose predispositions 
to evil 4 have been put aside, who have lived the 
life, and accomplished the task, and laid aside every 
burden, and reached up to that which is good, for 
whom the Fetter of the craving after any kind of 
future life has been broken to pieces 8 , who have 
reached the higher insight 4 , who are purified as 
regards all those conditions of heart in which a 



1 Who will not return even once to this world, but attain Arahat- 
ship in heaven. 

' This is noteworthy, for their mind is not yet quite clear as 
regards the higher five stages. But it is on all fours with the last 
section. 

* Lust, becoming, delusion, and ignorance. * Kilesa. 

* Parikkina-bhava-samyo^anS. 

* Patta-pa/isambhida. 
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hearer can be pure, — their thinking powers, as re- 
gards all that a disciple can be or do, are brought 
quickly into play, and act with ease. But as to those 
things which are within the reach of the Pa^ieka- 
Buddhas (of those who are Buddhas, but for them- 
selves alone) they are brought into play with difficulty, 
and act slowly. And why is this so ? Because of 
their having been made pure as regards all within 
the province of a hearer, but not as regards that 
within the reach of those who are Buddhas (though 
for themselves alone). It is like the movement of a 
giant bambu which has been pruned of the branches 
arising out of all its knots — and which, therefore, 
when dragged along moves quickly and with ease, 
because of its smoothness all along, and because of 
its being unencumbered with the jungly growth of 
vegetation. This is the fifth class of minds.' 

25. [105] ' From these the sixth class is to be 
distinguished. Those, O king, who are Pa£>£eka- 
Buddhas, dependent on themselves alone, wanting 
no teacher, dwellers alone like the solitary horn of 
the rhinoceros, who so far as their own higher life is 
concerned, have pure hearts free from stain, — their 
thinking powers, so far as their own province is con- 
cerned, are brought quickly into play, and act with 
ease. But as regards all that is specially within the 
province of a perfect Buddha (one who is not only 
Buddha, that is enlightened, himself, but can lead 
others to the light) they are brought with difficulty 
into play, and move slowly. And why is this so ? 
Because of their purity as regards all within their 
own province, and because of the immensity of the 
province of the omniscient Buddhas. It is like a 
man, O king, who would fearlessly cross, and at will, 
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by day or night, a shallow brook on his own pro- 
perty. But when he comes in sight of the. mighty 
ocean, deep and wide and ever-moving, and sees no 
further shore to it, then would he stand hesitating 
and afraid, and make no effort even to get over it. 
And why ? Because of his familiarity with his own, 
and because of the immensity of the sea. This is 
the sixth class of minds.' 

26. ' From these the seventh class is to be distin- 
guished. Those, O king, who are complete Buddhas 1 , 
having all knowledge, bearing about in themselves 
the tenfold power (of the ten kinds of insight), con- 
fident in the four modes of just self-confidence, 
endowed with the eighteen characteristics of a Bud- 
dha, whose mastery knows no limit, from whose 
grasp nothing is hid, — their thinking powers are on 
every point brought quickly into play, and act with 
ease. Suppose, O king, a dart well burnished, free 
from rust, perfectly smooth, with a fine edge, straight, 
without a crook or a flaw in it, were to be set on a 
powerful crossbow. Would there be any clumsiness 
in its action, any retarding in its movement, if it 
were discharged by a powerful man against a 
piece of fine linen, or cotton stuff, or delicate 
woolwork?' 

' Certainly not, Sir. And why ? Because the 
stuff is so fine, and the dart so highly tempered, 
and the discharge so powerful.' 

[106] ' And just in the same way, great king, 
are the thinking powers of the Buddhas I have de- 
scribed brought quickly into play, and act with ease. 

1 That is as distinguished from the last — not only themselves 
enlightened, but able to teach, leaders of men. 



Digitized by 



Google 



l60 THE QUESTIONS OF KING MILINDA. IV, I, 27. 

And why ? Because of their being purified in every 
respect. This is the seventh class of minds.' 

27. 'Now of these, O king, the last — the 
thinking powers of the omniscient Buddhas — alto- 
gether outclasses the other six, and is clear and 
active in its high quality that is beyond our ken. 
It is because the mind of the Blessed One is 
so clear and active that the Blessed One, great 
king, displays the double miracle. From that we 
may get to know, O king, how clear and active 
His mental powers are. And for those wonders 
there is no further reason that can be alleged. 
(Yet) those wonders, O king, [caused by means of 
the mind (alone) of the omniscient Buddhas '] cannot 
be counted, or calculated, or divided, or separated, 
(For) the knowledge of the Blessed One, O king, 
is dependent upon reflection 2 , and it is on reflec- 
tion that he knows whatever he wishes to know. 
(But) it is as when a man passes something he 
already has in one hand to the other, or utters 
a sound when his mouth is open, or swallows 
some food that he has already in his mouth, or 
opens his eyes when they are shut, or shuts them 
when open, or stretches forth his arm when it is 
bent in, or bends it in when stretched but- 
more rapid than that, great king, and more easy 
in its action, is the all-embracing knowledge of the 
Blessed One, more rapid than that his reflection. 
And although it is by reflection that they know 
whatever they want to know, yet even when they 



1 There is surely something wrong here ; either in the Pali, or 
in my interpretation of it, which follows the Sinhalese (p. 130). 
* Here the opening argument of § 17 is again taken up. 
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are not reflecting the Blessed Buddhas are not, even 
then, anything other than omniscient' 

' But, venerable Nagasena, reflection is carried on 
for the purpose of seeking (that which is not clear 
when the reflection begins). Come now. Convince 
me in this matter by some reason.' 

'Suppose, O king, there were a rich man, great 
in wealth and property — one who had stores of 
gold and silver and valuables, and stores of all 
kinds of wheat, one who had rice, and paddy, and 
barley, and dry grain, and oilseed, and beans, and peas, 
and every other edible seed, who had ghee, and oil, 
and butter, and milk, and curds, and honey, and sugar, 
and molasses, [107] all put away in store-rooms 
in jars, and pots, and pans, and every sort of vessel. 
Now if a traveller were to arrive, one worthy of 
hospitality, and expecting to be entertained ; and all 
the prepared food in the house had been finished, 
and they were to get out of the jar some rice ready 
for cooking, and prepare a meal for him. Would that 
wealthy man merely by reason of the deficiency in 
eatable stuff at that unusual time be rightly called 
poor or needy ? ' 

' Certainly not, Sir. Even in the palace of a 
mighty king of kings there might be no food 
ready out of time, how much less in the house of 
an ordinary man.' 

' Just so, great king, with the all-embracing know- 
ledge of a Tathagata when reflection only is 
wanting; but which on reflection grasps whatever 
he wants. Now suppose, O king, there were a tree 
in full fruit, with its branches bending this way and 
that by the weight of the burden of the bunches of 
its fruit, but no single fruit had fallen from it. 
[35] M 
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Could that tree rightly, under the circumstances 
of the case, be called barren, merely because of 
the want of a fallen fruit?' 

' No, Sir. For though the falling of the fruit is 
a condition precedent to its enjoyment, yet when 
it has fallen one can take as much as one likes.' 

' Just so, great king, though reflection is a neces- 
sary condition of the knowledge of the Tathagata, 
yet on reflection it perceives whatever he wants to 
know.' 

' Does that happen always, Nagasena, at the 
moment of reflection ? ' 

' Yes, O king. Just as when the mighty king of 
kings (the A'akkavatti) calling to mind his glorious 
wheel of victory wishes it to appear, and no sooner 
is it thought of than it appears — so does the know- 
ledge of the Tathagata follow continually on reflec- 
tion.' 

' Strong is the reason you give, Nagasena, for the 
omniscience of the Buddha. I am convinced that 
that is so.' 



[Here ends the question as to the omniscience of 
the Buddha being dependent on reflection \] 



[why devadatta was admitted to the order.] 

28. 'Venerable Nagasena, who was it that ad- 
mitted Devadatta 2 to the Order ?' 



1 At III, 6, 2 there is another problem raised as to the om- 
niscience of the Buddha. 

* He is the Judas of the Buddhist story, who tried to have the 
Buddha killed, and to seduce his disciples from him. 
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' Those six young nobles, O king, Bhaddiya and 
Anuruddha and Ananda and Bhagu and Kimbila 
and Devadatta, [108] together with Upali the 
barber as a seventh — they all, when the Master had 
attained to Buddhahood, left the SAkya home out 
of the delight they felt in him, and following the 
Blessed One renounced the world '. So the Blessed 
One admitted them all to the Order.' 

' But was it not Devadatta who, after he had 
entered the Order, raised up a schism within it ? ' 

'Yes. No layman can create a schism, nor a 
sister of the Order, nor one under preparatory in- 
struction, nor a novice of either sex. It must be a 
Bhikkhu, under no disability, who is in full com- 
munion, and a co-resident *.' 

'And what Karma does a schismatical person 
gain? 

' A Karma that continues to act for a Kalpa (a 
very long period of time).' 

' What then, Nagasena ! Was the Buddha aware 
that Devadatta after being admitted to the Order 
would raise up a schism, and having done so would 
suffer torment in purgatory for a Kalpa ? ' 

' Yes, the Tathagata knew that' 

' But, Nagasena, if that be so, then the statement 
that the Buddha was kind and pitiful, that he sought 
after the good of others, that he was the remover of 
that which works harm, the provider of that which 
works well to all beings— that statement must be 
wrong. If it be not so — if he knew not that Deva- 

1 Htna/i-kumbure' takes kula as an ablative. 

* These are all termini technici in Buddhist canon law. 
The meaning is that other divisions in the Order do not amount 
technically to schism. See the Aullavagga VII, i, 27, &c. 

M 2 
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datta after he had been admitted to the Order would 
stir up a schism — then he cannot have been omni- 
scient. This other double-pointed dilemma is put 
to you. Unravel this tough skein, break up the 
argument of the adversaries. In future times it will 
be hard to find Bhikkhus like to you in wisdom. 
Herein then show your skill ! ' 

29. ' The Blessed One, O king, was both full of 
mercy and had all knowledge. It was when the 
Blessed One in his mercy and wisdom considered 
the life history of Devadatta that he perceived how, 
having heaped up Karma on Karma, he would pass 
for an endless series of Kalpas from torment to 
torment, and from perdition to perdition. And the 
Blessed One knew also that the infinite Karma of 
that man would, because he had entered the Order, 
become finite, and the sorrow caused by the pre- 
vious Karma would also therefore become limited. 
[109] But that if that foolish person were not to 
enter the Order then he would continue to heap up 
Karma which would endure for a Kalpa. And it 
was because he knew that that, in his mercy, he 
admitted him to the Order.' 

' Then, Nagasena, the Buddha first wounds a man 
and then pours oil on the wound, first throws a man 
down a precipice and then reaches out to him an 
assisting hand, first kills him and then seeks to give 
him life, first gives pain and then adds a subsequent 
joy to the pain he gave.' 

' The Tathagata, O king, wounds people but to 
their good, he casts people down but to their profit, 
he kills people but to their advantage. Just as 
mothers and fathers, O king, hurt their children and 
even knock them down, thinking the while of their 
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good ; so by whatsoever method an increase in the 
virtue of living things can be brought about, by that 
method does he contribute to their good. If Deva- 
datta, O king, had not entered the Order, then as a 
layman he would have laid up much Karma leading 
to states of woe, and so passing for hundreds of thou- 
sands of Kalpas from torment to misery, and from 
one state of perdition to another, he would have 
suffered constant pain. It was knowing that, that in 
his mercy, the Blessed One admitted Devadatta to 
the Order. It was at the thought that by renounc- 
ing the world according to His doctrine Devadatta's 
sorrow would become finite that, in his mercy, he 
adopted that means of making his heavy sorrow light. 
30. ' As a man of influence, O king, by the power 
of his wealth or reputation or prosperity or birth, 
when a grievous penalty has been imposed by the 
king on some friend or relative of his, would get 
it made light by the ability arising from the trust 
reposed in him ; [110] just so did the Blessed One, 
by admitting him to the Order, and by the efficacy 
of the influence of righteousness and meditation and 
wisdom and emancipation of heart, make light the 
heavy sorrow of Devadatta, who would have had to 
suffer many hundreds of thousands of Kalpas. As a 
clever physician and surgeon, O king, would make 
a grievous sickness light by the aid of a powerful 
medicinal drug, just so did the Blessed One, in his 
knowledge of the right means to an end, admit 
Devadatta to the Order and thus make his grievous 
pain light by the aid of the medicine of the Dhamma, 
strong by the power of mercy 1 . Was then, O king, 

' KaruMabalopatthaddha. Compare Gataka, vol. i, verse 
267, and Sutta Vibhanga I, 10, 7. 
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the Blessed One guilty of any wrong in that he 
turned Devadatta from being a man of much sorrow 
into being a man of less sorrow ? ' 

' No indeed, Sir. He committed no wrong, not 
even in the smallest degree V 

* Then accept this, great king, to the full as the 
reason for which the Blessed One admitted Deva- 
datta to the Order.' 

31. ' Hear another and further reason, O king, for 
the Blessed One's having admitted Devadatta. Sup- 
pose men were to seize and hurry before the king 
some wicked robber, saying : " This is the wicked 
robber, your Majesty. Inflict upon him such punish- 
ment as you think fit ! " And thereupon the king were 
to say to them : " Take this robber then, my men, 
outside the town, and there on the place of execu- 
tion cut off his head." And they in obedience to his 
orders were to take that man accordingly towards the 
place of execution. And some man who was high 
in office near the king, and of great reputation and 
wealth and property, whose word was held of weight*, 
and whose influence was great, should see him. 
And he were to have pity on him, and were to say to 
those men : " Stay, good fellows. What good will 
cutting off his head do to you ? Save him alive, 
and cut off only a hand or a foot. I will speak on 
his behalf to the king." And they at the word of 
that influential person were to do so. Now would 
the officer who had acted so towards him have been 
a benefactor to that robber ?' 



' Gaddflhanam pi. It is the Sanskrit dadrflghna. 
* Adeyya-va^ano. See my note, A'ullavagga VI, 4, 8, and 
also Puggala Pa##atti III, 12, and Paflfo Gad Dipana, 98. 



Digitized by 



Google 



IV, I, 32. DEVADATTA. 1 67 

' He would have saved his life, Sir. And having 
done that, what would he not have done ? ' 

' But would he have done no wrong on account of 
the pain the man suffered [111] when his hand or foot 
was cut off ? ' 

' The pain the thief suffered, Sir, was his own 
fault. But the man who saved his life did him no 
harm.' 

'Just so, great king, was it in his mercy that the 
Blessed One admitted Devadatta, with the know- 
ledge that by that his sorrow would be mitigated.' 

32. ' And Devadatta's sorrow, O king, was miti- 
gated. For Devadatta at the moment of his death 
took refuge in Him for the rest of his existences 
when he said : 

"In him, who of the best is far the best 1 , 
The god of gods, the guide of gods and men, 
Who see'th all, and bears the hundred marks 
Of goodness, — 'tis in him I refuge take 
Through all the lives that I may have to live." 

2 ' If you divide this Kalpa, O king, into six parts, 
it was at the end of the first part that Devadatta 
created schism in the Order. After he has suffered 
the other five in purgatory he will be released, and 
will become a Pa^^eka-Buddha 8 under the name 
of A/Missara.' 

'Great is the gift bestowed, Nagasena, by the 
Blessed One on Devadatta. In that the Tathagata 

1 Literally, ' is the best of these eight ' — the eight being those 
walking in the Excellent Way, the four magga-samangino and 
the four phala-samahgino. See Puggala Pantfatti VIII, 1. 

* The Sinhalese inserts a paragraph here not found in Mr. 
Trenckner's text 

' See above, p. 158. 
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has caused him to attain to the state of a Pa^ieka- 
Buddha, what has he not done for him ? ' 

' But inasmuch as Devadatta, O king, having 
made a schism in the Order, suffers pain in purgatory, 
has not therefore the Blessed One done him wrong?' 

' No, Sir. That is Devadatta's own fault ; and 
the Blessed One who mitigated his suffering has 
done him no harm.' 

'Then accept this, O king, to the full as the 
reason for the Blessed One admitting Devadatta to 
the Order. 

33. ' Hear another and further reason, O king, 
for his having done so. [112] Suppose in treating a 
wound full of matter and blood, in whose grievous 
hollow the weapon which caused it remained, which 
stank of putrid flesh, and was made worse by the pain 
that varied with constantly changing symptoms, by 
variations in temperature, and by the union of the 
three humours, — windy, bilious, and phlegmatic *, — 
an able physician and surgeon were to anoint it with 
a rough, sharp, bitter, stinging ointment, to the end 
that the inflammation should be allayed. And when 
the inflammation had gone down, and the wound 
had become sweet, suppose he were then to cut into 
it with a lancet, and burn it with caustic. And when 
he had cauterised it, suppose he were to prescribe 
an alkaline wash, and anoint it with some drug to 
the end that the wound might heal up, and the sick 
man recover his health — now tell me, O king, would 
it be out of cruelty that the surgeon thus smeared 
with ointment, and cut with the lancet, and cauterised 

c 

1 The interpretation of some of the medical terms in this para- 
graph is very uncertain. See pp. 134, 252, 304 of the text. 
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with the stick of caustic, and administered a salty 
wash ? ' 

' Certainly not, Sir ; it would be with kindness in 
his heart, and intent on the man's weal, that he 
would do all those things.' 

' And the feelings of pain produced by his efforts 
to heal — would not the surgeon be guilty of any 
wrong in respect of them ?' 

' How so ? Acting with kind intent and for the 
man's weal, how could he therein incur a wrong ? 
It is of heavenly bliss rather that that kindly surgeon 
would be worthy.' 

'Just so, great king, was it in his mercy that the 
Blessed One admitted Devadatta, to the end to 
release him from, pain.' 

34. ' Hear another and further reason, O king, 
why the Blessed One did so. Suppose a man had 
been pierced by a thorn. And another man with 
kindly intent and for his good were to cut round the 
place with another sharp thorn or with a lancet, and 
the blood flowing the while, were to extract that 
thorn. Now would it be out of cruelty that he 
acted so ? ' 

' Certainly not, Sir. For he acted with kindly 
intent, and for the man's good. And if he had not 
done so the man might have died, or might have 
suffered such pain that he would have been nigh 
to death.' 

' Just even so, great king, was it of his mercy that 
the Tathagata admitted Devadatta, to the end to 
release him of his pain. If he had not done so 
[113] Devadatta would have suffered torment in 
purgatory through a succession of existences, through 
hundreds of thousands of Kalpas.' 
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' Yes, Nagasena, the Tathagata turned Devadatta, 
who was being carried down with the flood, with his 
head against the stream ; he again pointed out the 
road to Devadatta when he was lost in the jungle ; 
he gave a firm foothold to Devadatta when he was 
falling down the precipice: he restored Devadatta 
to peace when he was swallowed up of desolation. 
But the reason and the meaning of these things could 
no one have pointed out, Nagasena, unless he were 
wise as you ! ' 

[Here ends the dilemma about Devadatta.] 



[vessantara's earthquake.] 

35. 'Venerable Nagasena, the Blessed One said 
thus : " There are these eight causes, O Bhikkhus, 
proximate or remote, for a mighty earthquake 1 ." 
This is an inclusive statement, a statement which 
leaves no room for anything to be supplemented, a 
statement to which no gloss can be added. There 
can be no ninth reason for an earthquake. If there 
were, the Blessed One would have mentioned it. It 
is because there is no other, that he left it unnoticed. 
But we find another, and a ninth reason, when we are 
told that on Vessantara's giving his mighty largesse 
the earth shook seven times 2 . If, Nagasena, there 
are eight causes for an earthquake, then what we hear 
of the earthquake at Vessantara's largesse is false. 
And if that is true, then the statement as to the eight 



1 From the Book of the Great Decease, III, 13, translated at p. 45 
of my ' Buddhist Suttas,' vol. xi in this series. 
' See the Vessantara Gataka, and compare Gitaka I, p. 74. 
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causes of earthquakes is false. This double-headed 
question, too, is subtle, hard to unravel, dark, and 
profound. It is now put to you. [114] No one of 
less knowledge can solve it, only one wise as you.' 

36. 'The Blessed One made the statement you 
refer to, O king, and yet the earth shook seven 
times at Vessantara's largesse. But that was out of 
season, it was an isolated occurrence, it was not 
included in the eight usual causes, and was not 
therefore reckoned as one of them. Just, O king, 
as there are three kinds of well-known rains reckoned 
in the world — that of the rainy season, that of the 
winter months, and that of the two months AsaMa 
and Savana. If, besides these, any other rain falls, 
that is not reckoned among the usual rains, but is 
called " a rain out of season." And again, O king, 
just as there are five hundred rivers which flow down 
from the Himalayas, but of these ten only are 
reckoned in enumerations of rivers — the Ganges, 
the Jumna, the Aiiravati, the Sarabhu, the Mahi, 
the Indus, the Sarasvatl, the Vetravat!, the Vita/»sa, 
and the Aandabhaga — the others not being included 
in the catalogue because of their intermittent flow 
of water. And again, O king, just as there are a 
hundred or two of officers under the king, but only 
six of them are reckoned as officers of state — the 
commander-in-chief, the prime minister, and the chief 
judge, and the high treasurer, and the bearer of the 
sunshade of state, and the state sword-bearer. And 
why ? Because of their royal prerogatives. The 
rest are not reckoned, they are all called simply 
officers. [115] Just as in all these cases, great 
king, the seven times repeated earthquake at the 
largesse of Vessantara was, as an isolated and extra- 
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ordinary occurrence, and distinct from the eight usual 
ones, not reckoned among those eight causes.' 

37. ' Now have you heard, O king, in the history 
of our faith of any act of devotion being done so as 
to receive its recompense even in this present life, 
the fame of which has reached up to the gods ? ' 

' Yes, Lord, I have heard of such. There are seven 
cases of such actions.' 

' Who were the people who did those things ?' 

' Sumana the garland maker, and Eka-safeka the 
brahman, and Pu»«a the hired servant, and Mallika 
the queen, and the queen known as the mother of 
Gopala, and Suppiya the devoted woman, and Pu««a 
the slave-girl. It was these seven who did acts of 
devotion which bare fruit even in this life, and the 
fame of which reached even to the gods.' 

' And have you heard of others, O king, who, even 
in their human body, mounted up to the blessed 
abode of the great Thirty-three ?' 

' Yes, I have heard, too, of them.' 

• And who were they ?' 

' Guttila the musician, and Sadhina the king, and 
king Nimi, and king Mandhata — these four. Long 
ago was it done, this glorious deed and difficult.' 

' But have you ever heard, O king, of the earth 
shaking, either now or in the past, and either once 
or twice or thrice, when a gift had been given ?' 

' No, Sir, that I have not heard of.' 

'And I too, O king — though I have received the 
traditions, and been devoted to study, and to hearing 
the law, and to learning by heart, and to the acquire- 
ments of discipleship, and though I have been ready 
to learn, and to ask and to answer questions, and to 
sit at the feet of teachers-^-I too have never heard 



Digitized by 



Google 



IV, i, 37. VESSANTARA. 1 73 

of such a thing, except only in the case of the splendid 
gift of Vessantara the glorious king. And between 
the times of Kassapa the Blessed One, and of 
the Blessed One the Sakya sage, there have rolled 
by hundreds of thousands of years, but in all that 
period I have heard of no such case. [116] It is at no 
common effort, O king, at no ordinary struggle, that 
the great earth is moved. It is when overborne by 
the weight of righteousness, overpowered by the 
burden of the goodness of acts which testify of 
absolute purity, that, unable to support it, the broad 
earth quakes and trembles and is moved. Then it 
is as when a wagon is overladen with a too heavy 
weight, and the nave and the spokes are split, and 
the axletree is broken in twain. Then it is as when 
the heavens, overspread with the waters of the 
tempest driven by the wind, and overweighted with 
the burden of the heaped-up rain-clouds, roar and 
creak and rage at the onset of the whirlwind. 
Thus was it, great king, that the broad earth, unable 
to support the unwonted burden of the heaped-up 
and wide-reaching force of king Vessantara's lar- 
gesse, quaked and trembled and was moved. For 
the heart of king Vessantara was not turned in the 
way of lust, nor of ill-will, nor of dullness, nor of 
pride, nor of delusion, nor of sin, nor of disputation, 
nor of discontent, but it was turned mightily to 
generosity. And thinking : " Let all those who 
want, and who have not yet come, now arrive ! Let 
all who come receive whate'er they want, and be 
filled with satisfaction ! " it was on giving, ever and 
without end, that his mind was set And on these 
ten conditions of heart, O king, was his mind too 
fixed — on self-control, and on inward calm, and on 
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long-suffering, and on self-restraint, and on temper- 
ance, and on voluntary subjugation to meritorious 
vows, and on freedom from all forms of wrath and 
cruelty, and on truthfulness, and on purity of heart. 
He had abandoned, O king, all seeking after the 
satisfaction of his animal lusts, he had overcome all 
craving after a future life, his strenuous effort was 
set only towards the higher life. He had given up, 
O king, the caring for himself, and devoted himself 
thenceforth to caring for others alone. His mind 
was fixed immovably on the thought : " How can I 
make all beings to be at peace, healthy, and wealthy, 
and long lived ?" [117] And when, O king, he 
was giving things away, he gave not for the sake of 
rebirth in any glorious state, he gave not for the 
sake of wealth, nor of receiving gifts in return, nor 
of flattery, nor of long life for himself, nor of high 
birth, nor of happiness, nor of power, nor of fame, nor 
of offspring either of daughters or of sons — but it was 
for the sake of supreme wisdom and of the treasure 
thereof that he gave gifts so immense, so immeasur- 
able, so unsurpassed. It was when he had attained 
to that supreme wisdom that he uttered the verse : 

"G^li, my son, and the Black Antelope, 
My daughter, and my queen, my wife, Maddl, 
I gave them all away without a thought — 
And 'twas for Buddhahood I did this thing 1 .'" 

38. ' The angry man, O king, did the great king 
Vessantara conquer by mildness, and the wicked 
man by goodness, and the covetous by generosity, 



1 From the JTariyS Pi/aka I, ix, 52. See Dr. Morris's edition 
for the Pali Text Society, p. 81. 
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and the speaker of falsehood by truth, and all evil 
did he overcome by righteousness *. When he was 
thus giving away — he who was seeking after right- 
eousness, who had made righteousness his aim — 
then were the great winds, on which the earth rests 
below, agitated by the full force of the power of the 
influence that resulted from his generosity, and little 
by little, one by one, the great winds began to blow 
confusedly, and up and down and towards each side 
the earth swayed, and the mighty trees rooted in 
the soil * began to totter, and masses of cloud were 
heaped together in the sky, and terrible winds arose 
laden with dust, and the heavens rushed together, 
and hurricanes blew with violent blasts, and a great 
and terrible mighty noise was given forth. And at 
the raging of those winds, the waters little by little 
began to move, and at the movement of the waters 
the great fish and the scaly creatures were disturbed, 
and the waves began to roll in double breakers, and 
the beings that dwell in the waters were seized with 
fear and as the breakers rushed together in pairs 
the roar of the ocean grew loud, and the spray was 
lashed into fury, and garlands of foam arose, and 
the great ocean opened to its depths, and the waters 
rushed hither and thither, the furious crests of their 
waves meeting this way and that ; and the Asuras, 
and Garu/as, and Yakkhas, and Nagas 3 shook with 
fear, and thought in their alarm : " What now ! How 
now ! is the great ocean being turned upside down ? " 

1 On this sentiment Mr. Trenckner calls attention to the 
analogous phrases at Dhammapada, verse 223. 

* Sinapatta: which the Sinhalese renders po/o talehi kal 
gewf patra wce/fma/a pceminiyawu wr/'kshayo. 

' Fabulous beings supposed to occupy these fabulous waters. 
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and sought, with terrified hearts, for a way of escape. 
And as the water on which it rests l was troubled 
and agitated, then the broad earth began to shake, 
and with it the mountain ranges and the ocean 
depths, [118] and Sineru began to revolve, and 
its rocky mountain crest became twisted. And at 
the trembling of the earth, the serpents, and mun- 
gooses, and cats, and jackals, and boars, and deer, 
and birds became greatly distressed, and the Yakkhas 
of inferior power wept, while those of greater power 
were merry.' 

39. 'Just, O king, as when a huge and mighty 
cauldron 2 is placed in an oven full of water, and 
crowded with grains of rice, then the fire burning 
beneath heats first of all the cauldron, and when 
that has become hot the water begins to boil, and 
as the water boils the grains of rice are heated and 
dive hither and thither in the water, and a mass of 
bubbles arises, and a garland of foam is formed — ■ 
just so, O king, king Vessantara gave away what-> 
soever is in the world considered most difficult to 
bestow, and by reason of the nature of his generosity 
the great winds beneath were unable to refrain from 
being agitated throughout, and on the great winds 
being thrown into confusion the waters were shaken, 
and on the waters being disturbed the broad earth 
trembled, and so then the winds and the waters 
and the earth became all three, as it were, of one 
accord by the immense and powerful influence that 

1 This conception of the earth resting on water and the water on 
air is Indian, and forms no part of distinctively Buddhist teaching. 

* Mahati-mahS-pariyogo; not in Childers nor in the San- 
skrit Petersburg Dictionary. Hina/i-kumbur£ renders it itd mahat 
wu mahd bhS^anayak, 
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resulted from that mighty giving. And there was 
never another giving, O king, which had such 
power as that generosity of the great king 
Vessantara. 

40. 'And just, O king, as there are many gems of 
value found in the earth — the sapphire, and the great 
sapphire, and the wish-conferring gem, and the cat's 
eye, and the flax gem \ and the Acacia gem 2 , and 
the entrancing gem, and the favourite of the sun 3 , 
and the favourite of the moon *, and the crystal, and 
the ka^opakkamaka 5 , and the topaz, and the 
ruby, and the Ma sir a stone* — but the glorious gem 
of the king of kings is acknowledged to be the chief 
of all these and surpassing all, for the sheen of that 
jewel, O king, spreads round about for a league on 
every side 7 — just so, O king, of all the gifts that 

1 Ummd-puppha; rendered diya-me»<rtri-pushpa in the 
Sinhalese. Gough gives diyameneri as a plant 'commelina 
cucullata.' 

* Sirisa-puppha ; rendered mara-pushpa in the Sinhalese, 
mara being the seed of the 'adenanthera pavonia.' 

* Suriya-kanto, which the Sinhalese merely repeats. 

4 iiTanda-kanta; and so also in the Sinhalese. These are mythic 
gems, supposed to be formed out of the rays of the sun and moon 
respectively, and visible only when they shine. 

6 The Sinhalese has ka^opakramaya, which is not in 
Clough. 

' Masira-galla, which the Sinhalese renders by masara- 
galya, which Bohtlingk-Roth think is sapphire or smaragd, and 
Clough renders ' emerald,' and the commentary on the Abhidhana 
Padlpiki, quoted by Childers, says is a stone produced in the hill 
of Masira (otherwise unknown). 

On similar lists of gems elsewhere see the Aullavagga IX, 1, 3, 
and my note at pp. 249, 250 of the ' Buddhist Suttas ' (vol. xi of 
the ' Sacred Books of the East '). 

7 So also in the Maha-Sudassana Sutta I, 32, translated in the 
' Buddhist Suttas,' p. 256. Compare above, p. 35 of the text. 

[35] N 
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have ever been given upon earth, even the greatest 
and the most unsurpassed, that giving of the good 
king Vessantara is acknowledged to surpass them 
all. And it was on the giving of that gift, O king, 
that the broad earth shook seven times V 

41. 'A marvellous thing is it, Nagasena, of the 
Buddhas, and a most wonderful, that the Tathagata 
even when a Bodisat (in the course of becoming a 
Buddha) [119] was so unequalled in the world, so 
mild, so kind, and held before him aims so high, 
and endeavours so grand. You have made evident, 
Nagasena, the might of the Bodisats, a most clear 
light have you cast upon the perfection of the Con- 
querors, you have shown how, in the whole world of 
gods and men, a Tathagata, as he continues the 
practice of his noble life, is the highest and the best. 
Well spoken, venerable Nagasena. The doctrine of 
the Conqueror has been exalted, the perfection of 
the Conqueror has been glorified, the knot of the 
arguments of the adversaries has been unravelled, 
the jar of the theories of the opponents has been 
broken in pieces, the dilemma so profound has been 
made clear, the jungle has been turned into open 
country, the children of the Conqueror have received 
the desire of their hearts 2 . It is so, as you say, O 
best of the leaders of schools, and I accept that 
which you have said ! ' 



[Here ends the dilemma as to the earthquake at 
Vessantara's gift.] 

1 There is here a long paragraph in the Sinhalese omitted in 
the Pali. 
* Nibbahana; rendered abhiwarddhiya in the Sinhalese. 
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[KING SIVI 1 .] 

42. ' Venerable Nagasena, your people say thus : 
" King Sivi gave his eyes to the man who begged 
them of him, and when he had thus become blind, 
new eyes were given to him from heaven 2 ." This 
statement is unpalatable 3 , it lays its speaker open 
to rebuke, it is faulty. For it is said in the Sutta : 
" When the cause has been utterly destroyed, when 
there is no longer any cause, any basis left, then the 
divine eye cannot arise *." So if he gave his eyes 
away, the statement that he received new (divine) 
ones must be false : and if divine eyes arose to him, 
then the statement that he gave his eyes away must 
be false. This dilemma too is a double-pointed 
one, more knotty than a knot, more piercing than an 
arrow, more confusing than a jungle. It is now put 
to you. Rouse up in yourself the desire to accom- 
plish the task that is set to you, to the refutation of 
the adversaries ! ' 

1 The story is given at length in the Sivi Gataka, No. 499 (vol. 
iv, pp. 401-412 of Professor Fausboll's edition). 

* There is nothing in the text of the (Jataka (p. 410) of the new 
eyes being ' divine ' or ' from heaven.' There new, ordinary eyes 
arose to him as the result of his virtue. 

* Sa-kasa/a«. Kasa/a cannot mean simply 'insipid' as 
Dr. Edward Mailer suggests at p. 43 of his ' Pali Grammar,' for it 
is opposed to dullness, insipidity (manda) at Anguttara II, 5, 5. 
It must mean there ' wrong, not only by omission, but by com- 
mission.' Compare its use in the Dhammapada Commentary, 
p. 275; G&taka I, 108, II, 97; and in the commentary on the 
Puggala IV, 24. Mr. Trenckner points out in his note that it is 
often written saka/a, and is no doubt the same as the Sanskrit 
word so spelt, and given by Wilson. (It is not in Bohtlingk-Roth.) 

4 I don't know which Sutta is referred to. 

N 2 
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' King Sivi gave his eyes away, O king. Harbour 
no doubt on that point. And in stead thereof divine 
eyes were produced for him. Neither on that point 
should you harbour doubt.' 

' But then, Nagasena, can the divine eye arise 
when the cause of it has been utterly destroyed, 
when no cause for it, no basis, remains ?' 

' Certainly not, O king.' 

' What then is the reason [120] by which in this 
case it arose, notwithstanding that its cause had been 
utterly destroyed, and no cause for it, no basis, re- 
mained. Come now. Convince me of the reason of 
this thing.' 

43. 'What then, O king? Is there in the 
world such a thing as Truth, by the asseveration 
of which true believers can perform the Act of 
Truth 1 ?' 

'Yes, Lord, there is. And by it true believers 
make the rain to fall, and fire to go out *, and ward 
off the effects of poison, and accomplish many other 
things they want to do.' 

' Then, great king, that fits the case, that meets 
it on all fours. It was by the power of Truth that 
those divine eyes were produced for Sivi the king. 
By the power of the Truth the divine eye arose 
when no other cause was present, for the Truth itself 
was, in that case, the cause of its production. Sup- 



1 This paragraph is very different in the Sinhalese, and much 
longer than the P51i. 

* See the beautiful story of the Holy Quail (translated in my 
'Buddhist Birth Stories,' p. 302), where even so weak a creature as a 
baby quail is able, by such a mystic Act of Truth, to drive back the 
great and powerful Agni, the god of fire, whom the Brahmans so 
much feared and worshipped. 
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pose, O king, any Siddha (accomplished one 1 ) on 
intoning a charm 2 , and saying : " Let a mighty rain 
now fall ! " were to bring about a heavy rainfall by 
the intoning of his charm — would there in that case 
be any cause for rain accumulated in the sky by 
which the rain could be brought about ?' 

' No, Sir. The charm itself would be the cause.' 
'Just so, great king, in the case put. There would 
be no ordinary cause. The Truth itself would be 
sufficient reason for the growth of the divine eye ! ' 

44. ' Now suppose, O king, a Siddha were to 
intone a charm, and say : " Now let the mighty 
blazing, raging mass of fire go back ! " and the 
moment the charm were repeated it were to retreat 
— would there be any cause laid by which would 
work that result ?' 

' No, Sir. The charm itself would be the cause.' 
'Just so, great king, would there in our case be no 

ordinary cause. The power of the Truth would be 

sufficient cause in itself!' 

45. ' Now suppose, O king, one of those Siddhas 
were to intone a charm, [121] and were then to say : 
" Let this malignant poison become as a healing 
drug ! " and the moment the charm were repeated 
that would be so — would there be any cause in 
reserve for that effect to be produced ?' 

' Certainly not, Sir. The charm itself would cause 
the warding off of that malignant poison.' 

' Just so, great king, without any ordinary cause 
the Truth itself was, in king Sivi's case, a sufficient 
reason for the reproduction of his eyes.' 

1 ' One who knows a powerful charm (or perhaps Vedic verse, 
» mantra),' says Hfna/i-kumbure\ 

* Sa**a, literally truth. (Satya-gayana in the Sinhalese.) 
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46. ' Now there is no other cause, O king, for the 
attainment of the four Noble Truths. It is only by 
means of an Act of Truth that they are attained. In 
the land of China, O king, there is a king of China, 
who when he wants to charm the great ocean, per- 
forms at intervals of four months a solemn Act of 
Truth, and then on his royal chariot drawn by lions, 
he enters a league's distance into the great ocean. 
Then in front of the head of his chariot the mighty 
waves roll back, and when he returns they flow once 
more over the spot. But could the ocean be so 
drawn back by the ordinary bodily power of all gods 
and men combined ? ' 

' Sir, even the water in a small tank could not be 
so made to retire, how much less the waters of the 
great ocean ! ' 

' By this know then the force of Truth. There is 
no place to which it does not reach.' 

47. ' When Asoka the righteous ruler, O king, as 
he stood one day at the city of Pa7aliputta in the 
midst of the townsfolk and the country people, of his 
officers and his servants, and his ministers of state, 
beheld the Ganges river as it rolled along filled up 
by freshets from the hills, full to the brim and over- 
flowing — that mighty stream five hundred leagues 
in length, and a league in breadth — he said to his 
officers : " Is there any one, my good friends, who 
is able to make this great Ganges flow backwards 
and up stream ? " 

' " Nay, Sire, impossible," said they. 

' Now a certain courtesan, Bindumati by name, was 
in the crowd there at the river side, [122] and she 
heard people repeat the question that the king had 
asked. Then she said to herself: " Here am I, a 
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harlot, in this city of Pa/aliputta, by the sale of my 
body do I gain my livelihood, I follow the meanest 
of vocations. Let the king behold the power of an 
Act of Truth performed even by such as I." And she 
performed an Act of Truth '. And that moment 
the mighty Ganges, roaring and raging, rolled back, 
up stream, in the sight of all the people ! 

' Then when the king heard the din and the noise 
of the movement of the waves of the whirlpools of 
the mighty Ganges, amazed, and struck with awe 
and wonder, he said to his officers : " How is this, 
that the great Ganges is flowing backwards ? " 

' And they told him what had happened. Then 
filled with emotion the king went himself in haste 
and asked the courtesan : " Is it true what they say, 
that it is by your Act of Truth that this Ganges has 
been forced to flow backwards ? " 

' " Yes, Sire," said she. 

' And the king asked : " How have you such 
power in the matter ? Or who is it who takes 
your words to heart (and carries them out)? By 
what authority is it that you, insignificant as you 
are 2 , have been able to make this mighty river 
flow backwards ? " 

' And she replied : " It is by the power of Truth, 
great king." 

' But the king said : " How can that power be 
in you — you, a woman of wicked and loose life, 



1 That is to say, in the words of the Quail story (loc. cit. p. 305), 
she ' called to mind the attributes of the Buddhas who had passed 
away, and made a solemn asseveration of the faith' that she had in 
the truth they had taught. 

4 Anummatto, which the Sinhalese translates as a feminine. 
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devoid of virtue, under no restraint \ sinful, who 
have overstepped all limits, and are full of transgres- 
sion, and live on the plunder of fools ? " 

' " It is true, O king, what you say. That is just 
the kind of creature I am. But even in such a one 
as I so great is the power of the Act of Truth that I 
could turn the whole world of gods and men upside 
down by it." 

' Then the king said : " What is this Act of Truth ? 
Come now, let me hear about it." 

' " Whosoever, O king, gives me gold — be he a 
noble or a brahman or a tradesman or a servant — I 
regard them all alike. When I see he is a noble 
I make no distinction in his favour. If I know him 
to be a slave I despise him not Free alike from 
fawning and from dislike do I do service to him who 
has bought me. This, your Majesty, is the basis of 
the Act of Truth by the force of which I turned the 
Ganges back." ' 

48. ' Thus, O king, is it that there is nothing 
which those who are stedfast to the truth may not 
enjoy. And so king Sivi gave his eyes away to 
him who begged them of him, [123] and he received 
eyes from heaven, and that happened by his Act of 
Truth. But what is said in the Sutta that when the 
eye of flesh is destroyed, and the cause of it, the 
basis of it, is removed, then can no divine eye arise, 
that is only said of the eye, the insight, that arises 
out of contemplation. And thus, O king, should 
you take it.' 

' Well said, Nagasena ! You have admirably 

1 A'AinnikSya. Compare GStaka II, 114, and the Sutta 
Vibhanga on Pa&ttiya 26. 
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solved the dilemma I put to you ; you have rightly 
explained the point in which I tried to prove you 
wrong; you have thoroughly overcome the adver- 
sary. The thing is so, and I accept it thus V 



[Here ends the dilemma as to king Sivi's Act 
of Truth.] 



[the dilemma as to conception. 
49. This dilemma goes into details which can be 
best consulted in the Pali.} 



[the duration of the faith.] 

55. ' Venerable Nagasena, it has been said by the 
Blessed One : " But now the good law, Ananda, will 
only stand fast for five hundred years \" But on 
the other hand the Blessed One declared, just before 

1 This idea of the power of an Act of Truth which N&gasena 
here relies on is most interesting and curious. The exact time at 
which it was introduced into Buddhism is as yet unknown. It has 
not been found in the Pi/akas themselves, and is probably an incor- 
poration of an older, pre-Buddhistic, belief. The person carrying 
it out is supposed to have some goodness, to call that virtue (and 
perhaps, as in the case of the quail, the goodness of the Buddhas 
also) to mind, and then to wish something, and that thing, however 
difficult, and provided there is nothing cruel in it, then comes to 
pass. It is analogous to the mystic power supposed to reside in 
names. Childers very properly points out that we have a very 
remarkable instance of an Act of Truth (though a very un-Buddhistic 
one) in the Hebrew book of the Kings II. i. 10 : 'And Elijah 
answered and said to the captain of fifty : " If I be a man of God, 
then let fire come down from heaven, and consume thee and thy 
fifty ! " And there came down fire from heaven, and consumed 
him and his fifty.' A great point, both in this legend and in the 
story of the quail, is that the power of nature to be overcome is one 
looked upon by the Brahmans as divine. 

* .Xullavagga X, 1, 6, translated in 'Vinaya Texts,' vol. iii,p. 325. 



Digitized by 



Google 



1 86 THE QUESTIONS OF KING MILINDA. IV, I, 56. 

his death, in response to the question put by Su- 
bhadda the recluse : " But if in this system the 
brethren live the perfect life, then the world would 
not be bereft of Arahats 1 ." This last phrase is 
absolute, inclusive ; it cannot be explained away. 
If the first of these statements be correct, the second 
is misleading, if the second be right the first must be 
false. [131] This too is a double-pointed question, 
more confused than the jungle, more powerful than 
a strong man, more knotty than a knot. It is now 
put to you. Show the extent of the power of your 
knowledge, like a leviathan in the midst of the sea.' 

56. ' The Blessed One, O king, did make both 
those statements you have quoted. But they are 
different one from the other both in the spirit and 
in the letter. The one deals with the limit of the 
duration of the doctrine 2 , the other with the prac- 
tice of a religious life — two things widely distinct, as 
far removed one from the other as the zenith is from 
the surface of the earth, as heaven is from purga- 
tory, as good is from evil, and as pleasure is from 
pain. But though that be so, yet lest your enquiry 
should be vain, I will expound the matter further in 
its essential connection.' 

57. 'When the Blessed One said that the good 
law 3 would only endure for five hundred years, he 
said so declaring the time of its destruction, limiting 
the remainder of its existence. For he said : " The 
good law, Ananda, would endure for a thousand 
years if no women had been admitted to the 



1 Book of the Great Decease, V, 6a, translated in 'Buddhist 
Suttas,' p. 108. 
* Sasana. * Saddhammo. 
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Order. But now, Ananda, it will only last five 
hundred years." But in so saying, O king, did the 
Blessed One either foretell the disappearance of 
the good law, or throw blame on the clear under- 
standing thereof?' 

' Certainly not, Sir.' 

' Just so. It was a declaration of injury done, an 
announcement of the limit of what remained. As 
when a man whose income had been diminished 
might announce publicly, making sure of what re- 
mained : " So much property have I lost ; so much 
is still left" — [132] so did the Blessed One make 
known to gods and men what remained when he 
announced what had been lost by saying: "The 
good law will now, Ananda, endure for five hun- 
dred years." In so saying he was fixing a limit 
to religion. But when in speaking to Subhadda, 
and by way of proclaiming who were the true 
Sama»as, he said: "But if, in this system, the 
brethren live the perfect life, then the world would 
not be bereft of Arahats " — in so saying he was 
declaring in what religion consisted. You have 
confounded the limitation of a thing with the state- 
ment of what it is. But if you like I will tell you 
what the real connection between the two is. Listen 
carefully, and attend trustfully to what I say.' 

58. ' Suppose, O king, there were a reservoir quite 
full of fresh cool water, overflowing at the brim, but 
limited in size and with an embankment running all 
round it. Now if, when the water had not abated 
in that tank, a mighty cloud were to rain down rain 
continually, and in addition, on to the water already 
in it, would the amount of water in the tank decrease 
or come to an end ?' 
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' Certainly not, Sir.' 

' But why not, O king ?' 

' Because of the continual downpour of the rain.' 

'Just so, O king, is the glorious reservoir of the 
good law of the teaching of the Conqueror ever full 
of the clear fresh cool water of the practice of duty 
and virtue and morality and purity of life, and con- 
tinues overflowing all limits even to the very highest 
heaven of heavens. And if the children of the 
Buddha rain down into it continuously, and in 
addition, the rainfall of still further practice of duty 
and virtue and morality and purity of life, then will 
it endure for long, and the world will not be bereft 
of Arahats. This was the meaning of the Master's 
words when he said : " But if, Subhadda, in this 
system the brethren continue in perfectness of life, 
then will the world not be bereft of Arahats." ' 

59. ' Now suppose again, O king, that people were 
to continually supply a mighty fiery furnace with 
dried cow-dung, and dry sticks, and dry leaves — 
would that fire go out ?' 

[133] ' No indeed, Sir. Rather would it blaze 
more fiercely, and burn more brightly.' 

'Just so, O king, does the glorious teaching of 
the Conqueror blaze and shine over the ten thousand 
world systems by the practice of duty and virtue and 
morality and purity of life. And if, O king, in addi- 
tion to that, the children of the Buddha, devoting 
themselves to the five 1 kinds of spiritual exertion, con- 
tinue zealous in effort — if cultivating a longing for the 
threefold discipline, they train themselves therein — 

1 Pa#£a-padhanangani. This is curious. In the Pi/akas 
there are four kinds only. 
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if without ceasing they carry out to the full the 
conduct that is right, and absolutely avoid all that 
is wrong, and practise righteousness of life — then 
will this glorious doctrine of the Conqueror stand 
more and more stedfast as the years roll on, and 
the world will not be bereft of Arahats. It was 
in reference to this, O king, that the Master spake 
when he said : " But if, Subhadda, in this system the 
brethren continue in perfectness of life, then will the 
world not be bereft of Arahats." ' 

60. ' Again, O king, suppose people were to con- 
tinually polish with fine soft red powder a stainless 
mirror that was already bright and shining, well 
polished, smooth, and glossy, would dirt and dust 
and mud arise on its surface ?' 

' No indeed, Sir. Rather would it become to a 
certainty even more stainless than before.' 

'Just so, O king, is the glorious doctrine of the 
Conqueror stainless by nature, and altogether free 
from the dust and dirt of evil. And if the children 
of the Buddha cleanse it by the virtue arising from 
the shaking off, the eradication of evil, from the 
practice of duty and virtue and morality and purity 
of life, then will this glorious doctrine endure for 
long, and the world will not be bereft of Arahats. It 
was in reference to this that the Blessed One spake 
when he said : " But if, Subhadda, in this system 
the brethren continue in righteousness of life, then 
will not the world be bereft of Arahats." For the 
teaching of the Master, O king, has its root in con- 
duct, has conduct as its essence, and stands fast so 
long as conduct does not decline V 

1 There is a paragraph here in the Sinhalese not found in the 
Pali. 
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61. 'Venerable Nagasena, when you speak of the 
disappearance of the good law, what do you mean 
by its disappearance ?' 

' There are three modes of the disappearance, O 
king, of a system of doctrine. And what are the 
three ? The decline of attainment to an intellectual 
grasp of it, the decline of conduct in accordance with 
it, and the decline of its outward form *. [134] When 
the attainment of it ceases, then even the man who 
conducts himself aright in it has no clear under- 
standing of it. By the decline of conduct the promul- 
gation of the rules of discipline ceases, only the out- 
ward form of the religion remains. When the outward 
form has ceased, the succession of the tradition is 
cut off. These are the three forms of the disap- 
pearance of a system of doctrine.' 

' You have well explained, venerable Nagasena, 
this dilemma so profound, and have made it plain. 
You have loosed the knot ; you have destroyed the 
arguments of the adversary, broken them in pieces, 
proved them wrong — you, O best of the leaders of 
schools !•' 

[Here ends the dilemma as to the duration of 
the faith.] 



[the buddha's sinlessness.] 

62. ' Venerable Nagasena, had the Blessed One, 
when he became a Buddha, burnt out all evil in 
himself, or was there still some evil remaining in 
him ?' 

1 Ling a, possibly 'uniform.' Either the Order or the yellow 
robe, for instance, if the system were Buddhism. See below, IV, 
3.2- 
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'He had burnt out all evil. There was none left.' 

' But how, Sir ? Did not the Tathagata get hurt 
in his body ? ' 

'Yes, O king. At Ri^agaha a splinter of rock 
pierced his foot \ and once he suffered from dysen- 
tery 2 , and once when the humours of his body were 
disturbed a purge was administered to him s , and once 
when he was troubled with wind the Elder who waited 
on him (that is Ananda) gave him hot water *.' 

' Then, Sir, if the Tathagata, on his becoming a 
Buddha, has destroyed all evil in himself — this other 
statement that his foot was pierced by a splinter, 
that he had dysentery, and so on, must be false. 
But if they are true, then he cannot have been free 
from evil, for there is no pain without Karma. All 
pain has its root in Karma, it is on account of 
Karma that suffering arises 6 . This double-headed 
dilemma is put to you, and you have to solve it.' 

63. ' No, O king. It is not all suffering that has 
its root in Karma. There are eight causes by which 
sufferings arise, by which many beings suffer pain. 
And what are the eight ? Superabundance of wind, 
[135] and of bile, and of phlegm, the union of these 
humours, variations in temperature, the avoiding of 



1 See ATullavagga VII, 3, 9. 

2 See Mahaparinibbana Sutta IV, 21. 
* Mahavagga VIII, 1, 30-33. 

4 This is, no doubt, the occurrence recounted in the Mahavagga 
VI, 17, 1-4. Childers translates vatabadha by 'rheumatism,' 
but I adhere here to the translation adopted there. It is said in 
the Mahavagga that Ananda gave him, not hot water, but gruel. 
But the two are very similar, and in theTheri Githa 185, referring 
to the same event, it is hot water that is mentioned. 

8 That is, there can be no suffering without sin. Compare the 
discussion in St. John's Gospel, ch. ix. 
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dissimilarities, external agency, and Karma. From 
each of these there are some sufferings that arise, 
and these are the eight causes by which many beings 
suffer pain. And therein whosoever maintains that 
it is Karma that injures beings, and besides it there 
is no other reason for pain, his proposition is false.' 

' But, Sir, all the other seven kinds of pain have 
each of them also Karma as its origin, for they are 
all produced by Karma.' 

' If, O king, all diseases were really derived from 
Karma then there would be no characteristic marks 
by which they could be distinguished one from the 
other. When the wind is disturbed, it is so in one 
or other of ten ways — by cold, or by heat, or by 
hunger, or by thirst, or by over eating, or by standing 
too long, or by over exertion, or by walking too fast, 
or by medical treatment, or as the result of Karma, 
Of these ten, nine do not act in a past life or in a 
future life, but in one's present existence. There- 
fore it is not right to say that all pain is due to 
Karma. When the bile, O king, is deranged it is 
so in one or other of three ways — by cold, or by heat, 
or by improper food. When the phlegm is dis- 
turbed it is so by cold, or by heat, or by food and 
drink. When either of these three humours are 
disturbed or mixed, it brings about its own special, 
distinctive pain. Then there are the special pains 
arising from variations in temperature, avoidance of 
dissimilarities, and external agency \ And there is 
the act that has Karma as its fruit, and the pain so 
brought about arising from the act done. So what 

1 As was pointed out above, IV, 1, 33, many of these medical 
terms are very doubtful. 
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arises as the fruit of Karma is much less than that 
which arises from other causes. And the ignorant 
go too far [136] when they say that every pain is 
produced as the fruit of Karma. No one without a 
Buddha's insight can fix the extent of the action of 
Karma.' 

64. * Now when the Blessed One's foot was torn 
by a splinter of rock, the pain that followed was not 
produced by any other of the eight causes I have 
mentioned, but only by external agency. For De- 
vadatta, O king, had harboured hatred against the 
Tathagata during a succession of hundreds of thou- 
sands of births 1 . It was in his hatred that he 
seized hold of a mighty mass of rock, and pushed 
it over with the hope that it would fall upon his 
head. But two other rocks came together, and 
intercepted it before it had reached the Tathagata ; 
and by the force of their impact a splinter was torn 
off, and fell upon the Blessed One's foot, and made 
it bleed. Now this pain must have been produced 
in the Blessed One either as the result of his own 
Karma, or of some one else's act. For beyond 
these two there can be no other kind of pain. It is 
as when a seed does not germinate — that must be 
due either to the badness of the soil, or to a defect 
in the seed. Or it is as when food is not digested — 
that must be due either to a defect in the stomach, 
or to the badness of the food.' 

65. ' But although the Blessed One never suffered 
pain which was the result of his own Karma, or 
brought about the avoidance of dissimilarity 2 , yet 

1 So below, IV, 3, 28. 

* Visama-parihara-fa both in the Sinhalese and the Pali. 

[35] O 
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he suffered pain from each of the other six causes. 
And by the pain he could suffer it was not possible 
to deprive him of life. There come to this body of 
ours, O king, compounded of the four elements 1 , 
sensations desirable and the reverse, pleasant and 
unpleasant. Suppose, O king, a clod of earth were 
to be thrown into the air, and to fall again on to the 
ground. Would it be in consequence of any act 
it had previously done that it would so fall ? ' 

' No, Sir. There is no reason in the broad earth 
by which it could experience the result of an act 
either good or eviL It would be by reason of a 
present cause [137] independent of Karma that the 
clod would fall to earth again.' 

' Well, O king, the Tathagata should be regarded 
as the broad earth. And as the clod would fall on 
it irrespective of any act done by it, so also was 
it irrespective of any act done by him that that 
splinter of rock fell upon his foot' 

66. ' Again, O king, men tear up and plough the 
earth. But is that a result of any act previously 
done ? ' 

' Certainly not, Sir.' 

'Just so with the falling of that splinter. And 
the dysentery which attacked him was in the same 
way the result of no previous act, it arose from the 
union of the three humours. And whatsoever 
bodily disease fell upon him, that had its origin, 
not in Karma, but in one or other of the six causes 
referred to. For it has been said, O king, by the 
Blessed One, by him who is above all gods, in the 
glorious collection called the Sa/«yutta Nikaya in 

1 Water, fire, air, and earth (Spo, te^o, vayo, pa/Aavi). 
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the prose Sutta, called after Moliya Sivaka : " There 
are certain pains which arise in the world, Sivaka, 
from bilious humour. And you ought to know 
for a certainty which those are, for it is a matter of 
common knowledge in the world which they are. 
But those Samaras and Brahmans, Sivaka, who are 
of the opinion and proclaim the view that what- 
soever pleasure, or pain, or indifferent sensation, 
any man experiences, is always due to a previous 
act — they go beyond certainty, they go beyond 
knowledge, and therein do I say they are wrong. 
And so also of those pains which arise from the 
phlegmatic humour, or from the windy humour, or 
from the union of the three, or from variation in 
temperature, or from avoidance of dissimilarity, [138] 
or from external action, or as the result of Karma. I n 
each case you should know for a certainty which those 
are, for it is a matter of common knowledge which 
they are. But those Samawas or Brahmans who are 
of the opinion or the view that whatsoever pleasure, 
or pain, or indifferent sensation, any man may expe- 
rience, that is always due to a previous act — they 
go beyond certainty, they go beyond common know- 
ledge. And therein do I say they are wrong." So, 
O king, it is not all pain that is the result of Karma. 
And you should accept as a fact that when the 
Blessed One became a Buddha he had burnt out all 
evil from within him.' 

' Very good, Nagasena ! It is so ; and I accept it 
as you say.' 

[Here ends the dilemma as to the Buddha's 
sinlessness ] 



o 2 
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[ON THE ADVANTAGES OF MEDITATION 1 .] 

67. 'Venerable Nagasena, your people say that 
everything which a Tathagata has to accomplish 
that had the Blessed One already carried out when 
he sat at the foot of the Tree of Wisdom 2 . There 
was then nothing that he had yet to do, nothing 
that he had to add to what he had already done. 
But then there is also talk of his having immediately 
afterwards remained plunged for three months in 
ecstatic contemplation 3 . If the first statement be 
correct, then the second must be false. And if the 
second be right, then the first must be wrong. 
There is no need of any contemplation to him who 
has already accomplished his task. It is the man 
who still has something left to do, who has to think 
about it. [139] It is the sick man who has need 

, of medicine, not the healthy ; the hungry man who 
\ has need of food, not the man whose hunger is 
\ quenched. This too is a double-headed dilemma, 
and you have to solve it ! ' 

68. ' Both statements, O king, are true. Con- 

1 Pa/isallS»a (not samadhi), rendered throughout in the 
Sinhalese by wiweka. 

* I have not been able to find this statement in any of the 
Pi/aka texts. 

5 Here again our author seems to be referring to a tradition 
later than the Pi/akas. In the Mahavagga (see our version in the 
' Vinaya Texts,' vol. i, pp. 74-81) there is mention only of four 
periods of seven days, and even during these not of pa/isallS«a, 
but of samadhi. The former of these two terms only occurs at 
the conclusion of the twenty-eight days (MahSvagga I, 5, 2). Even 
in the later orthodox literature the period of meditation is still not 
three months, but only seven times seven days. See the passages 
quoted in Professor Oldenberg's note at p. 75 of the ' Vinaya 
Texts,' vol. i. 
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templation has many virtues. All the Tathagatas 
attained, in contemplation, to Buddhahood, and 
practised it in the recollection of its good qualities. 
And they did so in the same way as a man who 
had received high office from a king would, in the 
recollection of its advantages, of the prosperity he 
enjoyed by means of it, remain constantly in attend- 
ance on that king — in the same way as a man who, 
having been afflicted and pained with a dire disease, 
and having recovered his health by the use of 
medicine, would use the same medicine again and 
again, calling to mind its virtue.' 

69. ' And there are, O king, these twenty and 
eight good qualities of meditation in the perception 
of which the Tathagatas devoted themselves to it. 
And which are they ? Meditation preserves him 
who meditates, it gives him long life, and endows 
him with power, it cleanses him from faults, it re- 
moves from him any bad reputation giving him a 
good name, it destroys discontent in him filling him 
with content, it releases him from all fear endowing 
him with confidence, it removes sloth far from him 
filling him with zeal, it takes away lust and ill-will 
and dullness, it puts an end to pride, it breaks down 
all doubt, it makes his heart to be at peace, it 
softens his mind, [140] it makes him glad, it makes 
him grave, it gains him much advantage, it makes 
him worthy of reverence, it fills him with joy, it fills 
him with delight, it shows him the transitory nature 
of all compounded things, it puts an end to rebirth, 
it obtains for him all the benefits of renunciation. 
These, O king, are the twenty and eight virtues of 
meditation on the perception of which the Tatha- 
gatas devote themselves to it. But it is because 
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the Tathagatas, O king, long for the enjoyment of 
the bliss of attainment, of the joy of the tranquil state 
of Nirva«a, that they devote themselves to medita- 
tion, with their minds fixed on the end they aim at. 

70. ' And there are four reasons for which the 
Tathagatas, O king, devote themselves to medi- 
tation. And what are the four? That they may 
dwell at ease, O king — and on account of the abun- 
dance of the advantages of meditation, advantages 
without drawback — and on account of its being the 
road to all noble things without exception — and 
because it has been praised and lauded and exalted 
and magnified by all the Buddhas. These are the 
reasons for which the Tathagatas devote themselves 
to it. So it is not, great king, because they have 
anything left to do, or anything to add to what they 
have already accomplished, but because they have 
perceived how diversified are the advantages it pos- 
sesses, that they devote themselves to meditation.' 

' Very good, Nagasena ! That is so, and I accept 
it as you say.' 

[Here ends the dilemma as to meditation.] 



[THE LIMIT OF THREE MONTHS.] 

71. 'Venerable Nagasena, it has been said by the 
Blessed One : " The Tathagata, Ananda, has thought 
out and thoroughly practised, developed, accumulated, 
and ascended to the very height of the four paths to 
saintship \ and so mastered them as to be able to 
use them as a means of mental advancement, and as 
a basis for edification — and he therefore, Ananda, 

1 ./TattSro iddhi-pSdl 
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should he desire it, might remain alive for a Kalpa, 
or for that portion of a Kalpa which has yet to run 1 ." 
And again he said : " At the end of three months 
from this time the Tathagata will die 2 ." If the first 
of these statements were true, then the limit of three 
months must have been false. If the second were 
true, [141] then the first must have been false. For 
the Tathagatas boast not without an occasion, the 
Blessed Buddhas speak no misleading words, but 
they utter truth, and speak sincerely. This too is a 
double-headed dilemma, profound, subtle, hard to 
expound. It is now put to you. Tear in sunder 
this net of heresy, put it on one side, break in pieces 
the arguments of the adversary ! ' 

72. ' Both these statements, O king, were made 
by the Blessed One. But Kalpa in that connection 
means the duration of a man's life. And the Blessed 
One, O king, was not exalting his own power when 
he said so, but he was exalting the power of saint- 
ship. It was as if a king were possessed of a horse 
most swift of foot, who could run like the wind. And 
in order to exalt the power of his speed the king were 
to say in the presence of all his court — townsfolk and 
country folk, hired servants and men of war, brah- 
mins, nobles, and officers : " If he wished it this noble 
steed of mine could cross the earth to its ocean 
boundary, and be back here again, in a moment s ! " 

1 Mahaparinibbina Sutta III, 60, translated in my 'Buddhist 
Suttas,' pp. 57, 58. 

* Ibid. Ill, 63, translated loc. cit. p. 59. 

* So it is said of the ' Horse-treasure ' of the Great King of 
Glory in the Mahlsudassana Sutta I, 29 (translated in my ' Buddhist 
Suttas,' p. 256), that ' it passed over along the broad earth to its 
very ocean boundary, and then returned again, in time for the 
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Now though he did not try to test the horse's speed 
in the presence of the court, yet it had that speed, 
and was really able to go along over the earth to 
its ocean boundary in a moment. Just so, O king, 
the Blessed One spake as he did in praise of the 
power of saintship, and so spake seated in the midst 
of gods and men, and of the men of the threefold 
wisdom and the sixfold insight — the Arahats pure 
and free from stain — when he said : " The Tatha- 
gata, Ananda, has thought out and practised, deve- 
loped, accumulated, and ascended to the very height 
of the four powers of saintship, and so mastered 
them as to be able to use them as a means of 
mental advancement, as a basis for edification. And 
he therefore, Ananda, should he desire it, might 
remain alive for a Kalpa, or the part of a Kalpa 
that has yet to run." And there was that power, 
O king, in the Tathagata, he could have remained 
alive for that time : and yet he did not show that 
power in the midst [142] of that assembly. The 
Blessed One, O king, is free from desire as respects 
all conditions of future life, and has condemned them 
all. For it has been said, O king, by the Blessed 
One : " Just, O Bhikkhus, as a very small quantity 
of excrement is of evil smell, so do I find no beauty 
in the very smallest degree of future life, not even 
in such for the time of the snapping of the fingers 1 ." 
Now would the Blessed One, O king, who thus 
looked upon all sorts and conditions of future life 



morning meal, to the royal city of Kusavati.' It is, of course, the 
sun horse which is meant. 

1 I have not traced this quotation in the Pi/akas, but it is prob- 
ably there. 
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as dung have nevertheless, simply because of his 
power of Iddhi, harboured a craving desire for 
future life ? ' 

' Certainly not, Sir.' 

' Then it must have been to exalt the power of 
Iddhi that he gave utterance to such a boast' 

' Very good, Nagasena ! It is so, and I accept it 
as you say.' 

[Here ends the dilemma as to the three months.] 



Here ends the First Chapter. 
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Book IV. Chapter 2. 

[THE ABOLITION OF REGULATIONS.] 

1. 'Venerable Nagasena, it has been said by the 
Blessed One : " It is by insight, O Bhikkhus, that 
I preach the law, not without insight 1 ." On the 
other hand he said of the regulations of the Vinaya : 
" When I am gone, Ananda, let the Order, if it 
should so wish, abolish all the lesser and minor 
precepts 2 ." Were then these lesser and minor pre- 
cepts wrongly laid down, or established in ignorance 
and without due cause, that the Blessed One 
allowed them to be revoked after his death ? If the 
first statement had been true, the second would 
have been wrong. If the second statement were 
really made, [143] then the first was false. This 
too is a double-headed problem, fine, subtle, abstruse, 
deep, profound, and hard to expound. It is now 
put to you, and you have to solve it' 

2. ' In both cases, O king, the Blessed One said 
as you have declared. But in the second case it 
was to test the Bhikkhus that he said it, to try 
whether, if leave were granted them, they would, 
after his death, revoke the lesser and minor regu- 
lations, or still adhere to them. It runs as if a 

1 Not traced as yet. 

* MahSparinibbana Sutta VI, 3 (translated in my ' Buddhist 
Suttas,' p. 112). The incident is referred to in the Aullavagga 
XI, 1, 9, 10, and in his commentary on that passage Buddhaghosa 
mentions the discussion between Milinda and Nagasena, and quotes 
it as an authority in support of his interpretation. 
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king of kings were to say to his sons : " This great 
country, my children, reaches to the sea on every 
side. It is a hard thing to maintain it with the 
forces we have at our disposal. So when I am gone 
you had better, my children, abandon the outlying 
districts along the border." Now would the princes, 
O king, on the death of their father, give up those 
outlying districts, provinces already in their power ? ' 

' No indeed, Sir. Kings are grasping. The 
princes might, in the lust of power, subjugate an 
extent of country twice or thrice the size of what 
they had, but they would never give up what they 
already possessed.' 

'Just so was it, O king, that the Tathagata to 
test the Bhikkhus said : " When I am gone, Ananda, 
let the Order, if it should so wish, abolish all the 
lesser and minor precepts." But the sons of the 
Buddha, O king, in their lust after the law, and for 
emancipation from sorrow, might keep two hundred 
and fifty regulations l , but would never give up any 
one that had been laid down in ordinary course.' 

3. ' Venerable Nagasena, when the Blessed One 
referred to " lesser and minor precepts," this people 
might therein [144] be bewildered, and fall into 
doubt, and find matter for discussion, and be lost in 
hesitation, as to which were the lesser, and which 
the minor precepts.' 

' The lesser errors in conduct 2 , O king, are the 
lesser precepts, and the lesser errors in speech 3 are 
the minor precepts : and these two together make 
up therefore " the lesser and minor precepts." The 

1 The regulations in the Paiimokkha, which include all the most 
important ones, are only 220 in number. 

9 Dukka/am. * Dubbhasitam. 
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leading Elders too of old, O king, were in doubt 
about this matter, and they were not unanimous on 
the point at the Council held for the fixing of the 
text of the Scriptures 1 . And the Blessed One fore- 
saw that this problem would arise.' 

' Then this dark saying of the Conquerors, Naga- 
sena, which has lain hid so long, has been now 
to-day uncovered in the face of the world, and made 
clear to all.' 

[Here ends the problem as to the revocation 
of rules.] 



[esoteric teaching.] 

4. ' Venerable Nagasena, it was said by the 
Blessed One : "In respect of the truths, Ananda, 
the Tathagata has no such thing as the closed fist 
of a teacher who keeps something back *." But 
on the other hand he made no reply to the question 
put by the son of the Malunkya woman 3 . This 
problem, Nagasena, will be one of two ends, on one 
of which it must rest, for he must have refrained 
from answering either out of ignorance, or out of 
wish to conceal something. If the first statement 
be true it must have been out of ignorance. But 

1 In the JTullavagga XI, 1, 10, it is one of the faults laid to 
Ananda's charge, at the Council of Ra^agaha, that he had not 
asked for a definition of these terms. 

* Mahaparinibbana Sutta II, 32 (another passage from the same 
speech is quoted below, IV, 2, 29). 

9 See the two Malunkya Suttantas in the Ma^yAima Nikaya 
(vol. i, pp. 426-437 of Mr. Trenckner's edition for the Pali Text 
Society). With regard to the spelling of the name, which is 
doubtful, it may be noticed that Hma/i-kumbure' has Malunka 
throughout 
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if he knew, and still did not reply, then the first 
statement must be false. This too is a double- 
pointed dilemma. It is now put to you, and you 
have to solve it.' 

5. ' The Blessed One, O king, made that first 
statement to Ananda, and he did not reply to 
Malunkyi-putta's question. But that was neither 
out of ignorance, nor for the sake of concealing 
anything. There are four kinds of ways in which 
a problem may be explained. And which are the 
four ? There is the problem to which an explan- 
ation can be given that shall be direct and final. 
There is the problem which can be answered by 
going into details. There is the problem which can 
be answered by asking another. And there is the 
problem which can be put on one side. 

' And which, O king, is the problem to which a 
direct and final solution can be given ? It is such 
as this — " Is form impermanent ? " [145] " Is sen- 
sation impermanent?" "Is idea impermanent?" 
" Are the Confections impermanent ? " " Is con- 
sciousness impermanent ? " 

' And which is the problem which can be answered 
by going into details ? It is such as this — " Is form 
thus impermanent ? " and so on. 

'And which is the problem which can be an- 
swered by asking another ? It is such as this — 
"What then? Can the eye perceive all things?" 

' And which is the problem which can be put on 
one side ? It is such as this — " Is the universe 
everlasting?" "Is it not everlasting?" "Has it 
an end ? " " Has it no end ? " " Is it both endless 
and unending ? " " Is it neither the one nor the 
other ? " " Are the soul and the body the same 



Digitized by 



Google 



206 THE QUESTIONS OF KING MILINDA. IV, 2, 6. 

thing ? " " Is the soul distinct from the body ? " 
" Does a Tathagata exist after death ? " " Does he 
not exist after death ? " " Does he both exist and 
not exist after death ? " " Does he neither exist 
nor not exist after death ? " 

' Now it was to such a question, one that ought 
to be put on one side, that the Blessed One gave 
no reply to Malunkya-putta. And why ought such 
a question to be put on one side ? Because there is 
no reason or object for answering it. That is why 
it should be put aside. For the Blessed Buddhas 
lift not up their voice without a reason and without 
an object.' 

' Very good, Nagasena ! Thus it is, and I accept 
it as you say ? ' 

[ Here ends the dilemma as to keeping some 
things back *.] 



[death.] 

6. ' Venerable Nagasena, this too was said by the 
Blessed One : " All men tremble at punishment, all 
are afraid of death V But again he said : " The 
Arahat has passed beyond all fear 3 ." How then, 
Nagasena ? does the Arahat tremble with the fear of 
punishment ? [146] Or are the beings in purgatory, 
when they are being burnt and boiled and scorched 
and tormented, afraid of that death which would 
release them from the burning fiery pit of that awful 
place of woe 4 ? If the Blessed One, Nagasena, 

1 See my note below on IV, 4, 8. * Dhammapada 129. 

' Not traced in these words, but identical in meaning with 
Dhammapada 39. 

4 Maha-niraya £avamana, 'when they are on the point of 
passing away from it.' For in Buddhism the time comes to each 
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really said that all men tremble at punishment, and 
all are afraid of death, then the statement that the 
Arahat has passed beyond fear must be false. But 
if that last statement is really by him, then the other 
must be false. This double-headed problem is now 
put to you, and you have to solve it.' 

7. ' It was not with regard to Arahats, O king, 
that the Blessed One spake when he said : " All men 
tremble at punishment, all are afraid of death." The 
Arahat is an exception to that statement, for all 
cause for fear has been removed from the Arahat '. 
He spoke of those beings in whom evil still existed, 
who are still infatuated with the delusion of self, who 
are still lifted up and cast down by pleasures and 
pains. To the Arahat, O king, rebirth in every 
state has been cut off, all the four kinds of future 
existence have been destroyed, every re-incarnation 
has been put an end to, the rafters 2 of the house of 
life have broken, and the whole house completely 
pulled^ down, the Confections have altogether lost 
their roots, good and evil have ceased, ignorance has 
been demolished, consciousness has no longer any 
seed (from which it could be renewed), all sin has 
been burnt away s , and all worldly conditions have 
been overcome 4 . Therefore is it that the Arahat is 
not made to tremble by any fear.' 

being in Niraya (often translated ' bell ') when he will pass away 
from it. 

1 That is from him who attained Nirvana in this life. Compare 
1 John iv. 18. 

' Phasfi for Phasuka. Compare Dhammapada 154, Manu 
VI, 79-81, and Sumahgala, p. 16. 

* Hina/i-kumbure' adds ' by the fire of t a pas.' 

4 Eight are meant — gain, loss, fame, dishonour, praise, blame, 
pleasures, pains. 
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8. 'Suppose, O king, a king had four chief 
ministers, faithful, famous, trustworthy, placed in 
high positions of authority. And the king, on some 
emergency arising, were to issue to them an order 
touching all the people in his realm, saying : " Let 
all now pay up a tax, and do you, as my four 
officers, carry out what is necessary in this emer- 
gency." Now tell me, O king, would the tremor 
which comes from fear of taxation arise in the 
hearts of those ministers ? ' 

' No, Sir, it would not.' 

' But why not ? ' 

' They have been appointed by the king to high 
office. Taxation does not affect them, they are be- 
yond taxation. It was the rest that the king referred 
to when he gave the order : [147] " Let all pay tax." ' 

'Just so, O king, is it with the statement that all 
men tremble at punishment, all are afraid of death. 
In that way is it that the Arahat is removed from 
every fear.' 

9. ' But, Nagasena, the word " all " is inclusive, 
none are left out when it is used. Give me a 
further reason to establish the point' 

' Suppose, O king, that in some village the lord of 
the village were to order the crier, saying : " Go, 
crier, bring all the villagers quickly together before 
me." And he in obedience to that order were to 
stand in the midst of the village and were thrice to 
call out : " Let all the villagers assemble at once in 
the presence of the lord !" And they should assemble 
in haste, and have an announcement made to the 
lord, saying : " All the villagers, Sire, have assembled. 
Do now whatsoever you require." Now when the 
lord, O king, is thus summoning all the heads of 
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houses, he issues his order to all the villagers, but it 
is not they who assemble in obedience to the order ; 
it is the heads of houses. And the lord is satisfied 
therewith, knowing that such is the number of his 
villagers. There are many others who do not 
come — women and men, slave girls and slaves, 
hired workmen, servants, peasantry, sick people, 
oxen, buffaloes, sheep, and goats, and dogs — but all 
those do not count. It was with reference to the 
heads of houses that the order was issued in the 
words : " Let all assemble." J ust so, O king, it is 
not of Arahats that it was said that all are afraid of 
death. [148] The Arahat is not included in that 
statement, for the Arahat is one in whom there 
is no longer any cause that could give rise to fear.' 

10. ' There is the non-inclusive expression, O king, 
whose meaning is non-inclusive, and the non-inclusive 
expression whose meaning is inclusive ; there is the 
inclusive expression whose meaning is non-inclusive, 
and the inclusive expression whose meaning is 
inclusive. And the meaning, in each case, should 
be accepted accordingly. And there are five ways 
in which the meaning should be ascertained — by the 
connection, and by taste, and by the tradition of the 
teachers, and by the meaning, and by abundance 
of reasons. And herein " connection " means the 
meaning as seen in the Sutta itself, " taste " means 
that it is in accordance with other Suttas, " the 
tradition of the teachers" means what they hold, 
" the meaning " means what they think, and " abun- 
dance of reasons " means all these four combined 1 .' 

r 1 •— " - — ■■ ■ — ...—--—-■-- 

1 This is much more obscure in Pali than in English. In the 
Pali the names of each of the five methods are ambiguous. ' Con- 
nection,' for instance, is in Pili aha££a-pada, which is only 

[35] ? 
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ii. 'Very well, Nagasena ! I accept it as you 
say. The Arahat is an exception in this phrase, and 
it is the rest of beings who are full of fear. But 
those beings in purgatory, of whom I spoke, who are 
suffering painful, sharp, and severe agonies, who are 
tormented with burnings all over their bodies and 
limbs, whose mouths are full of lamentation, and 
cries for pity, and cries of weeping and wailing and 
woe, who are overcome with pains too sharp to be 
borne, who find no refuge nor protection nor help, 
who are afflicted beyond measure, who in the worst 
and lowest of conditions are still destined to a cer- 
tainty to further pain, who are being burnt with 
hot, sharp, fierce, and cruel flames, who are giving 
utterance to mighty shouts and groans born of horror 
and fear, who are embraced by the garlands of flame 
which intertwine around them from all the six direc- 
tions, and flash in fiery speed through a hundred 
leagues on every side — can those poor burning 
wretches be afraid of death ?' 

4 Yes, they can.' 

' But, venerable Nagasena, is not purgatory a 
place of certain pain ? And, if so, why should the 
beings in it be afraid of death, which would release 
them from that certain pain ? What ! Are they fond 
of purgatory ? ' 

' No, indeed. They like it not. They long to be 
released from it. It is the power of death of which 
they are afraid.' 

1 Now this, Nagasena, I cannot believe, that they, 
who want to be released, should be afraid of rebirth. 

found elsewhere (see .ATuIlavagga VI, 4, 3, and my note there) as 
the name of a kind of chair. And there is similar ambiguity in the 
other words. 
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[149] They must surely, Nagasena, rejoice at the 
prospect of the very condition that they long for. 
Convince me by some further reason V 

12. ' Death, great king, is a condition which those 
who have not seen the truth 2 are afraid of. About 
it this people is anxious and full of dread. Whoso- 
ever is afraid of a black snake, or an elephant or 
lion or tiger or leopard or bear or hyena or wild 
buffalo or gayal, or of fire or water, or of thorns or 
spikes or arrows, it is in each case of death that he 
is really in dread, and therefore afraid of them. 
This, O king, is the majesty of the essential nature 
of death. And all being not free from sin are in 
dread and quake before its majesty. In this sense 
it is that even the beings in purgatory, who long to 
be released from it, are afraid of death.' 

1 3. ' Suppose, O king, a boil were to arise, full of 
matter, on a man's body, and he, in pain from that 
disease, and wanting to escape from the danger of 
it, were to call in a physician and surgeon. And the 
surgeon, accepting the call, were to make ready some 
means or other for the removal of his disease — were 
to have a lancet sharpened, or to have sticks put 
into the fire to be used as cauterisers, or to have 
something ground on a grindstone to be mixed in a 
salt lotion. Now would the patient begin to be in 
dread of the cutting of the sharp lancet, or of the 
burning of the pair of caustic sticks, or of the 
application of the stinging lotion?' 

' Yes, he would.' 



1 Karawcna, perhaps he means ' by an example.' 
1 Adi/Ma-sa££anaa>. It may also mean 'who have not per- 
ceived the (Four Noble) Truths/ 

P 2 
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' But if the sick man, who wants to be free from 
his ailment, can fall into dread by the fear of pain, 
just so can the beings in purgatory, though they long 
to be released from it, fall into dread by the fear of 
death.' 

14. 'And suppose, O king, a man who had com- 
mitted an offence against the crown, when bound 
with a chain, and cast into a dungeon, were to long 
for release. And the ruler, wishing to release him, 
were to send for him. Now would not that man, 
who had thus offended, and knew it, be in dread 
[150] of the interview with the king ?' 

' Yes, Sir.' 

' But if so, then can also the beings in purgatory, 
though they long to be released from it, yet be afraid 
of death.' 

' Give me another illustration by which I may be 
able to harmonise l (this apparent discrepancy).' 

' Suppose, O king, a man bitten by a poisonous 
snake should be afraid, and by the action of the 
poison should fall and struggle, and roll this way and 
that. And then that another man, by the repetition 
of a powerful charm, should compel that poisonous 
snake to approach to suck the poison back again 2 . 
Now when the bitten man saw the poisonous snake 
coming to him, though for the object of curing him, 
would he not still be in dread of it ?' 

« Yes, Sir.' 

' Well, it is just so with the beings in purgatory. 

1 Okappeyyaw. See the Old Commentary at Pi&ttiya 1, a, 6. 

* On this belief the 69th (ritaka is founded. See Fausboll, 
vol. i, pp. 310, 311 (where, as Mr. Trenckner points out, we 
must read in the verse the same word pa££&£am as we have 
here). 
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Death is a thing disliked by all beings. And there- 
fore are they in dread of it though they want to be 
released from purgatory.' 

' Very good, Nagasena ! That is so, and I accept 
it as you say.' 

[Here ends the dilemma as to the fear of death.] 



[PIRIT.] 

15. 'Venerable Nagasena, it was said by the 
Blessed One : 
" Not in the sky, not in the ocean's midst, 
Not in the most secluded mountain cleft, 
Not in the whole wide world is found the spot 
Where standing one could 'scape the snare of 
death V 
But on the other hand the Pirit service was promul- 
gated by the Blessed One 2 — that is to say, the 
Ratana Sutta and the Khanda-paritta and the Mora- 
paritta and the Dha^agga-paritti [151] and the 
A/ana/iya-paritta and the Anguli-mala-paritta. If, 
Nagasena, a man can escape death's snare neither 
by going to heaven, nor by going into the midst of 
the sea, nor by going to the summits of lofty palaces, 

1 Either Dhammapada 127, which is the same except the last 
word (there ' an evil deed'), or Dhammapada 128, except the last 
line (which is there ' where standing death would not overtake one '). 

1 This is a service used for the sick. Its use so far as the 
Pi/akas are known has been nowhere laid down by the Buddha, or 
by words placed in his mouth. This is the oldest text in which 
the use of the service is referred to. But the word Paritti (Pirit) is 
used in jfullavagga V, 6, of an asseveration of love for snakes, to 
be used as what is practically a charm against snake bite, and that 
is attributed to the Buddha. The particular Suttas and passages 
hejre referred to are all in the Pi/akas. 
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nor to the caves or grottoes or declivities or clefts 
or holes in the mountains, then is the Pirit ceremony 
useless. But if by it there is a way of escape from 
death, then the statement in the verse I quoted is 
false. This too is a double-headed problem, more 
knotty than a knot. It is now put to you, and you 
have to solve it.' 

16. ' The Blessed One, O king, said the verse you 
have quoted, and he sanctioned Pirit 1 . But that is only 
meant for those who have some portion of their life 
yet to run, who are of full age, and restrain themselves 
from the evils of Karma. And there is no ceremony 
or artificial means 2 for prolonging the life of onewhose 
allotted span of existence has come to an end. Just, 
O king, as with a dry and dead log of wood, dull s , 
and sapless, out of which all life has departed, which 
has reached the end of its allotted period of life, — 
you might have thousands of pots of water poured 
over it, but it would never become fresh again or 
put forth sprouts or leaves. Just so there is no 
ceremony or artificial means, no medicine and no 
Pirit, which can prolong the life of one whose allotted 
period has come to an end. All the medicines in 
the world are useless, O king, to such a one, but 
Pirit is a protection and assistance to those who 
have a period yet to live, who are full of life, and 
restrain themselves from the evil of Karma. And 
it is for that use that Pirit was appointed by the 

1 See last note. Hina/i-kumbure' renders ' preached Pirit,' which 
is quite in accordance with the Pi/akas, as the Suttas of which it is 
composed are placed in his mouth. 

* Upakkamo. Compare the use of the word at Aullavagga 
VII, 3, 10; Sumangala 69, 71. Utpatti-kramayek says the 
Sinhalese. 

3 Ko/Spa. See Gataka III, 495, and the commentary there. 
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Blessed One. Just, O king, as a husbandman guards 
the grain when it is ripe and dead and ready for 
harvesting from the influx of water, but makes it 
grow by giving it water when it is young, and dark 
in colour like a cloud, and full of life — just so, 
O king, should the Pirit ceremony be put aside and 
neglected in the case of one who has reached his 
allotted term of life, [152] but for those who have a 
period yet to run and are full of vigour, for them 
the medicine of Pirit may be repeated, and they will 
profit by its use.' 

1 7. ' But, Nagasena, if he who has a term of life 
yet to run will live, and he who has none will die, 
then medicine and Pirit are alike useless.' 

' Have you ever seen, O king, a case of a disease 
being turned back by medicine ? ' 

' Yes, several hundred times.' 

' Then, O king, your statement as to the ineffi- 
ciency of Pirit and medicine must be wrong.' 

' I have seen, Nagasena, doctors administer medi- 
cines by way of draughts or outward applications, 
and by that means the disease has been assuaged.' 

'And when, O king, the voice of those who are 
repeating Pirit is heard, the tongue may be dried 
up, and the heart beat but faintly, and the throat be 
hoarse, but by that repetition all diseases are allayed, 
all calamities depart. Again, have you ever seen, O 
king, a man who has been bitten by a snake having 
the poison resorbed under a spell (by the snake who 
gave the bite 1 ) or destroyed (by an antidote) or 
having a lotion applied above or below the spot 2 ?' 

1 See above, IV, 2, 14. 

* All this sentence is doubtful. Dr. Morris has a learned note 
on the difficult words used (which only occur here) in the ' Journal 
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'Yes, that is common custom to this day in the 
world' 

' Then what you said that Pirit and medicine are 
alike useless is wrong. And when Pirit has been 
said over a man, a snake, ready to bite, will not bite 
him, but close his jaws — the club which robbers hold 
aloft to strike him with will never strike ; they will 
let it drop, and treat him kindly — the enraged 
elephant rushing at him will suddenly stop — the 
burning fiery conflagration surging towards him will 
die out — the malignant poison he has eaten will 
become harmless, and turn to food — assassins who 
have come to slay him will become as the slaves 
who wait upon him — and the trap into which he 
has trodden will hold him not. 

1 8. ' Again, have you never heard, O king, of that 
hunter who during seven hundred years failed to 
throw his net over the peacock who had taken Pirit, 
but snared him the very day [153] he omitted to 
do so 1 ?' 

' Yes, I have heard of it. The fame of it has gone 
through all the world.' 

'Then what you said about Pirit and medicine 
being alike useless must be wrong. And have you 
never heard of the Danava 2 who, to guard his wife, 

of the Pali Text Society' for 1884, p. 87. Htna/i-kumbure\ 
p. 191, translates as follows: Maha ra^aneni, wisha winasa 
karannawfi mantra padayakin wishaya baswana laddawfi, 
wisha sanhinduwana laddawO, tirddhadho bhagayehi 
awushadha ^alayen temana ladd&wu, nayaku wisin 
dash/a karana laddawu kisiwek topa wisin dakna. ladde 
dceyi wiMla seka. 

1 This is the Mora-GStaka, Nos. 159, 491, or (which is the same 
thing) the Mora-ParitUL 

1 An Asura, enemy of the gods, a Titan. Rakshasa says the 
Sinhalese. 
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put her into a box, and swallowing it, carried her 
about in his stomach. And how a Vidyadhara ' 
entered his mouth, and played games with his wife. 
And how the Danava when he became aware of it, 
vdmited up the box, and opened it, and the moment he 
did so the Vidyadhara escaped whither he would 2 ? ' 

' Yes, I have heard that. The fame of it too has 
gone throughout the world/ 

' Well, did not the Vidyadhara escape capture by 
the power of Pirit ?' 

' Yes, that was so.' 

' Then there must be power in Pirit. And have 
you heard of that other Vidyadhara who got into 
the harem of the king of Benares, and committed 
adultery with the chief queen, and was caught, and 
then became invisible, and got away 8 ?' 

' Yes, I heard that story.' 

' Well, did not he too escape capture by the power 
of Pirit?' 

' Yes, Sir.' 

' Then, O king, there must be power in Pirit.' 

19. 'Venerable Nagasena, is Pirit a protection to 
everybody ? ' 

1 They are a kind of genii, with magical powers, who are 
attendants on the god .Siva (and therefore, of course, enemies of 
the Danavas). They are not mentioned in the Pi/akas. 

s I don't know where this story comes from. It is not in the 
Pi/akas anywhere. But Hma/i-kumburg gives the fairy tale at full 
length, and in the course of it calls the VidySdharas by name 
Wayassa-putra, ' Son of the Wind.' He quotes also a gatha" which 
he places, not in the mouth of the Bodisat, but of Buddha himself. 
I cannot find the tale either in the GStakabook, as far as published 
by Professor Fausboll, or in the Katha Sarit Sagara, though I have 
looked all through both. 

8 See last note. 
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' To some, not to others.' 

4 Then it is not always of use ? ' 

' Does food keep all people alive ? ' 

' Only some, not others.' 

' But why not ? ' 

' Inasmuch as some, eating too much of that same 
food, die of cholera.' 

' So it does not keep all men alive ? ' 

' There are two reasons which make it destroy 
life — over-indulgence in it, and weakness of diges- 
tion. And even life-giving food may be made 
poisonous by an evil spell.' 

' Just so, O king, is Pirit a protection to some and 
not to others. And there are three reasons [164] 
for its failure — the obstruction of Karma, and of 
sin, and of unbelief. That Pirit which is a protec- 
tion to beings loses its protecting power by acts 
done by those beings themselves. Just, O king, as 
a mother lovingly nourishes the son who has entered 
her womb, and brings him forth with care '. And 
after his birth she keeps him clean from dirt and 
stains and mucus, and anoints him with the best and 
most costly perfumes, and when others abuse or 
strike him she seizes them and, full of excitement, 
drags them before the lord of the place. But when 
her son is naughty, or comes in late, she strikes him 
with rods or clubs on her knee or with her hands. 
Now, that being so, would she get seized and dragged 
along, and have to appear before the lord ? ' 

' No, Sir.' 

♦ But why not ? ' 

* UpaHrena, which the Sinhalese repeats and construes with 
poseti. 
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' Because the boy was in fault.' 

'Just in the same way, O king, will Pint which is 
a protection to beings, yet, by their own fault, turn 
against them.' 

' Very good, Nagasena ! The problem has been 
solved, the jungle made clear, the darkness made 
light, the net of heresy unravelled — and by you, O 
best of the leaders of schools !' 



[Here ends the dilemma as to Pirit.] 



[mAra, the evil one.] 

20. ' Venerable Nagasena, your people say thus : 
" The Tathagata was in the constant receipt of the 
things necessary for a recluse — robes, food, lodging, 
and the requisites for the sick." And again they 
say : " When the Tathagata entered the Brahman 
village called the Five Sala trees he received nothing, 
and had to return with his bowl as clean as before." 
If the first passage is true the second is false, and if 
the second passage is true [155] the first is false. 
This too is a double-headed problem, a mighty crux 
hard to unravel. It is now put to you. It is for 
you to solve it' 

21. 'Both statements are true, but when he re- 
ceived nothing that day, that was the work of Mara, 
the evil one.' 

' Then, Nagasena, how was it that the merit laid 
up by the Blessed One through countless aeons of 
time came to end that day ? How was it that Mara, 
who had only just been produced, could overcome 
the strength and influence of that merit ? In that 
case, Nagasena, the blame must fall in one of two 
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ways — either demerit must be more powerful than 
merit, or the power of Mara be greater than that of 
the Buddha. The root of the tree must be heavier 
than the top of it, or the sinner stronger than he who 
has heaped up virtue.' 

22. 'Great king, that is not enough to prove 
either the one or the other of your alternatives. 
Still a reason is certainly desirable in this matter. 
Suppose, O king, a man were to bring a compli- 
mentary present to a king of kings — honey or honey- 
comb or something of that kind. And the king's 
doorkeeper were to say to him : " This is the wrong 
time for visiting the king. So, my good fellow, take 
your present as quickly as ever you can, and go back 
before the king inflicts a fine upon you." And then 
that man, in dread and awe, should pick up his 
present, and return in great haste. Now would the 
king of kings, merely from the fact that the man 
brought his gift at the wrong time, be less powerful 
than the doorkeeper, or never receive a compli- 
mentary present any more ? ' 

' No, Sir. The doorkeeper turned back the giver 
of that present out of the surliness of his nature, and 
one a hundred thousand times as valuable [156] 
might be brought in by some other device.' 

' Just so, O king, it was out of the jealousy of his 
nature that Mara, the evil one, possessed the Brah- 
mans and householders at the Five Sala trees. And 
hundreds of thousands of other deities came up to 
offer the Buddha the strength-giving ambrosia from 
heaven, and stood reverencing him with clasped 
hands and thinking to themselves that they would 
thus imbue him with vigour.' 

23. ' That may be so, N&gasena. The Blessed 
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One found it easy to get the four requisites of a 
recluse — he, the best in the world — and at the 
request of gods and men he enjoyed all the re- 
quisites. But still Mara's intention to stop the 
supply of food to the Blessed One was so far car- 
ried out Herein, Sir, my doubt is not removed. 
I am still in perplexity and hesitation about this. 
My mind is not clear how the Tathagata, the 
Arahat, the supreme Buddha, the best of all the 
best in the world of gods and men, he who had so 
glorious a treasure of the merit of virtue, the un- 
equalled one, unrivalled and peerless, — how so vile, 
mean, insignificant, sinful, and ignoble a being as 
Mara could put any obstacle in the way of gifts to 
Him.' 

24. ' There are four kinds, O king, of obstacles — 
the obstacle to a gift not intended for any par- 
ticular person, to a gift set apart for some one, to 
the gift got ready, and to the enjoyment of a gift. 
And the first is when any one puts an obstacle in 
the way of the actual gift of a thing put ready to be 
given away, but not with a view to or having seen 
any particular donee, — an obstacle raised, for in- 
stance, by saying : " What is the good of giving 
it away to any one else ? " The second is when any 
one puts an obstacle in the way of the actual gift of 
food intended to be prepared to be given to a 
person specified. The third is when any one puts an 
obstacle in the way when such a gift has been got 
ready, but not yet accepted. And the fourth is 
when any one puts an obstacle in the way of the 
enjoyment of a gift already given (and so the 
property of the donee).' 

25. ' Now when Mara, the evil one, possessed the 
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Brahmans and householders at the Five Sala trees, 
the food in that case was neither the property of, nor 
got ready for, nor intended to be prepared specially 
for the Blessed One. [157] The obstacle was put 
in the way of some one who was yet to come, who 
had not arrived, and for whom no gift was intended. 
That was not against the Blessed One alone. But 
all who had gone out that day, and were coming to 
the village, failed to receive an alms. I know no 
one, O king, in the world of men and gods, no one 
among Maras or Brahmas, no one of the class of 
Brahmans or recluses, who could put any obstacle in 
the way of an alms intended for, or got ready for, 
or already given to the Blessed One. And if any 
one, out of jealousy, were to raise up any obstacle 
in that case, then would his head split into a 
hundred or into a thousand pieces.' 

26. 'There are four things, O king, connected 
with the Tathigatas, to which no one can do any 
harm. And what are the four ? To the alms 
intended for, and got ready for the Blessed One — 
to the halo of a fathom's length when it has once 
spread out from him — to the treasure of the know- 
ledge of his omniscience — and to his life. All these 
things, O king, are one in essence — they are free 
from defect, immovable, unassailable by other beings, 
unchangeable by other circumstances \ And Mira, 
the evil one, lay in ambush, out of sight, when he 
possessed the Brahmans and householders at the 
Five Sala trees. It was as when robbers, O king, 

1 AphusSni kiriySni, which I do not pretend to understand, 
and Mr. Trenckner says is unintelligible to him. Hinarf-kumbure' 
has : Anya kriyiwak no woedaganni bcewin apusana (sic) 
kriylyo ya. 
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hiding out of sight in the inaccessible country over 
the border, beset the highways. But if the king 
caught sight of them, do you think those robbers 
would be safe ? ' 

' No, Sir, he might have them cut into a hundred 
or a thousand pieces with an axe.' 

'Well, just so it was, hiding out of sight, that 
Mara possessed them. It was as when a married 
woman, in ambush, and out of sight, frequents the 
company of her paramour. [158] But if, O king, 
she were to carry on her intrigues in her husband's 
presence, do you think she would be safe ? ' 

' No, Sir, he might slay her, or wound her, or put 
her in bonds, or reduce her to slavery.' 

' Well. It was like that, hiding out of sight, that 
M&ra possessed them. But if, O king, he had 
raised any obstacle in the case of an alms intended 
for, got ready for, or in possession of the Blessed 
One, then his head would have split into a hundred 
or a thousand pieces.' 

' That is so, Nagasena. Mara, the evil one, 
acted after the manner of robbers, he lay in ambush, 
possessing the Brahmans and householders of the 
Five Sila trees. But if the same Mara, the evil 
one, had interfered with any alms intended for, or 
made ready for the Blessed One, or with his par- 
taking thereof, then would his head have been split 
into a hundred or a thousand pieces, or his bodily 
frame have been dissipated like a handful of chaff.' 

' Very good, Nagasena ! That is so, and I accept 
it as you say.' 

[ Here ends the dilemma as to Mira's interference 
with alms.] 
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[UNCONSCIOUS CRIME.] 

27. 'Venerable Nigasena, your people say: "Who- 
soever deprives a living being of life, without 
knowing that he does so, he accumulates very 
serious demerit 1 ." But on the other hand it was 
laid down by the Blessed One in the Vinaya: 
" There is no offence to him who acts in igno- 
rance 2 ." If the first passage is correct, the other 
must be false ; and if the second is right, the first 
must be wrong. This too is a double-pointed 
problem, hard to master, hard to overcome. It is 
now put to you, and you have to solve it.' 

28. ' Both the passages you quote, O king, were 
spoken by the Blessed One. But there is a differ- 
ence between the sense of the two. And what 
is that difference ? [159] There is a kind of offence 
which is committed without the co-operation of the 
mind 3 , and there is another kind which has that 
co-operation. It was with respect to the first of the 



1 Not traced as yet, in so many words. And though there are 
several injunctions in the Vinaya against acts which might haply, 
though unknown to the doer, destroy life (such, for instance, as 
drinking water without the use of a strainer), when these are all 
subjects of special rule, and in each case there is an exception in 
favour of the Bhikkhu who acts in ignorance of there being living 
things which could be killed. (See, for instance, Paflttiya 62, on 
the drinking of water.) 

a A^-anantassa ndpatti. PivHttiya LXI, 2, 3 (in the Old 
Commentary, not ascribed to the Buddha). 

* Saflfla-vimokkhS. I am not sure of the exact meaning of 
this difficult compound, which has only been found in this passage. 
Hina/l-kumbure' (p. 199) has: MahS ra^ineni, JittSngayen 
abhawayen midena bcewin saflfla-wimoksha-namwu 
apattit atteya, &c. (mid = muA). 
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two that the Blessed One said : " There is no 
offence to him who acts in ignorance V ' 

' Very good, Nagasena ! That is so, and I accept 
it as you say.' 

[Here ends the dilemma as to sins in ignorance.] 



[THE BUDDHA AND HIS FOLLOWERS.] 

29. ' Venerable Nagasena, it was said by the 
Blessed One ; " Now the Tathagata thinks not, 
Ananda, that is he who should lead the brother- 
hood, or that the Order is dependent upon him 2 ." 
But on the other hand when describing the virtues 
and the nature of Metteyya, the Blessed One, he 
said thus : "He will be the leader of a brother- 
hood several thousands in number, as I am now 
the leader of a brotherhood several hundreds in 
number 3 ." If the first statement be right, then 
the second is wrong. If the second passage is right, 
the first must be false. This too is a double-pointed 
problem now put to you, and you have to solve it' 

30. ' You quote both passages correctly, O king. 
But in the dilemma that you put the sense in the 
one passage is inclusive, in the other it is not. It 
is not the Tathagata, O king, who seeks after a 
following, but the followers who seek after him. 

1 The Sinhalese has here a further page, giving examples of the 
two kinds of offences referred to, and drawing the conclusion for 
each. 

' Book of the Great Decease, II, 32 (translated in my ' Buddhist 
Suttas,' p. 37), just after the passage quoted above, IV, 2, 4. 

8 Not in any of the published texts. Metteyya is, of course, the 
Buddha to come, the expected messiah. 

[35] Q 
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[160] It is a mere commonly received opinion, O 
king, that " This is I," or " This is mine," it is not a 
transcendental truth '. Attachment is a frame of 
mind put away by the Tathagata, he has put away 
clinging, he is free from the delusion that " This is 
mine," he lives only to be a help to others 2 . Just 
as the earth, O king, is a support to the beings in 
the world, and an asylum to them, and they depend 
upon it, but the broad earth has no longing after 
them in the idea that " These belong to me " — just 
so is the Tathagata a support and an asylum to all 
beings, but has no longing after them in the idea 
that " These belong to me." And just as a mighty 
rain cloud, O king, pours out its rain, and gives 
nourishment to grass and trees, to cattle and to men, 
and maintains the lineage thereof, and all these 
creatures depend for their livelihood upon its rain, 
but the cloud has no feelings of longing in the 
idea that " These are mine " — just so does the 
Tathagata give all beings to know what are good 
qualities and maintains them in goodness, and all 
beings have their life in him, but the Tathagata has 
no feelings of longing in the idea that " These are 
mine." And why is it so ? Because of his having 
abandoned all self-regard s .' 

' Very good, N&gasena ! The problem has been 
well solved by variety of examples. The jungle 
has been made open, the darkness has been turned 



1 Sammuti . . . . na paramattho. 

* Upadaya avassayo hoti. 

' Attanudi/Miya pahinatta. See the passages quoted by 
Dr. Morris in the 'Journal of the Pali Text Society,' 1886, pp. 
113, 114. 
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to light, the arguments of the adversaries have 
been broken down, insight has been awakened in 
the sons of the Conqueror.' 



[Here ends the dilemma as to the Buddha and 
his following.] 



[schism.] 

31. ' Venerable Nagasena, your people say : " The 
Tathagata is a person whose following can never be 
broken up." And again they say : "At one stroke 
Devadatta seduced five hundred of the brethren 1 ." 
If the first be true the second is false, but if the 
second be correct then the first is wrong. [161] 
This too is a double-pointed problem, profound, 
hard to unravel, more knotty than a knot. By it 
these people are veiled, obstructed, hindered, shut 
in, and enveloped. Herein show your skill as 
against the arguments of the adversaries.' 

32. ' Both statements, O king, are correct. But 
the latter is owing to the power of the breach maker. 
Where there is one to make the breach, a mother 
will be separated from her son, and the son will 
break with the mother, or the father with the son 
and the son with the father, or the brother from the 
sister and the sister from the brother, or friend from 
friend. A ship pieced together with timber of all 
sorts is broken up by the force of the violence of 
the waves, and a tree in full bearing and full of sap 
is broken down by the force of the violence of the 
wind, and gold of the finest sort is divided by 

1 Neither of these phrases is to be found in the published 
texts in these words. But the latter sums up the episode related in 
the A'ullavagga VII, 4, 1. 

Q 2 
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bronze. But it is not the intention of the wise, it is 
not the will of the Buddhas, it is not the desire of 
those who are learned that the following of the 
Tathagata should be broken up. And there is a 
special sense in which it is said that that cannot be. 
It is an unheard-of thing, so far as I know, that his 
following could be broken up by anything done or 
taken, any unkindly word, any wrong action, any 
injustice, in all the conduct, wheresoever or what- 
soever, of the Tathagata himself. In that sense 
his following is invulnerable. And you yourself, 
do you know of any instance in all the ninefold 
word of the Buddha of anything done by a Bodisat 
which broke up the following of the Tathagata ?' 

' No, Sir. Such a thing has never been seen or 
heard in the world. It is very good, Nagasena, 
what you say : and I accept it so.' 



[Here ends the dilemma as to schism.] 



Here ends the Second Chapter. 
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Book IV. Chapter 3. 

[PRECEDENCE OF THE DHARMA.] 

I. 'Venerable Nagasena, it was said by the 
Blessed One : " For it is the Dhamma, O Vasertha, 
which is ' the best in the world V as regards both 
what we now see, and what is yet to come 2 ." But 
again (according to your people) the devout layman 
who has entered the Excellent Way, for whom the 
possibility of rebirth in any place of woe has passed 
away, who has attained to insight, and to whom the 
doctrine is known, even such a one ought to salute 
and to rise from his seat in token of respect for, and to 
revere, any member of the Order.though a novice.and 
though he be unconverted 3 . Now if the Dhamma 
be the best that rule of conduct is wrong, but if 
that be right then the first statement must be wrong. 

1 This is a quotation from a celebrated verse, which is, as it were, 
the national anthem of those who, in the struggle for religious and 
ceremonial supremacy between the Brahmans and the nobles, took 
the side of the nobles (the Khattiyas). As might be expected it 
is not seldom found in the Buddhist Suttas, and is often put in the 
mouth of the Buddha, the most distinguished of these Khattiyas 
who were transcendental rather than military. It runs: 'The 
Khattiya is the best in the world of those who observe the rules of 
exogamous marriage, but of the whole race of men and gods he 
who has wisdom and righteousness is the best.' See, for instance, 
the Amba//Aa Sutta, in the Dtgha Nikaya, and the Sumangala 
VilSsinl on that passage. By ' best in the world' is meant 'entitled 
to take precedence before all others,' not best in the moral sense. 

* From the Aggaflfla Sutta in the Digha Nikaya. 

' I cannot give any authority for this, but it is no doubt correct 
Buddhism according to the spirit of the Pi/akas. 
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This too is a double-pointed problem. It is now 
put to you, and you have to solve it.' [162] 

2. ' The Blessed One said what you have quoted, 
and you have rightly described the rule of conduct. 
But there is a reason for that rule, and that is this. 
There are these twenty personal qualities, making up 
the Samawaship of a Sama«a, and these two outward 
signs 1 , by reason of which the Samawa is worthy of 
salutation, and of respect, and of reverence. And 
what are they ? The best form of self-restraint, the 
highest kind of self-control*, right conduct, calm 
manners 8 , mastery over (his deeds and words 4 ), sub- 
jugation (of his senses 5 ), long-suffering 6 , sympathy 7 , 

1 Lihg£ni. See above, IV, i, 6i. 

* Aggo niyamo. Hina/i-kumbure' takes agga in the sense of 
Arahatship: ' Niwan dena pratipattiyen yukta bawa.' 
Niyama is a self-imposed vow. 

3 Vihara, which the Sinhalese glosses by: 'Sansun iriya- 
patha wiharaaayen yukta bawa,' ('because he continues in 
the practice of tranquil deportment.') 

* Sarayama. ' Kaya wak sawyamayen yukta bawa.' 

* Sawvaro. ' Indriya sawvarayen yukta bawa.' 

* Khanti, which the Sinhalese repeats. 

' SoraMaw. 'Because he is docile and pleasant of speech,' 
says the Sinhalese: 'Suwah kikaru bhawayen yukta bawa.' 
It is an abstract noun formed from surata, and does not occur in 
Sanskrit, though Bohtlingk-Roth give one authority for it (under 
sauratya) from a Buddhist work, the Vyutpatti. It is one of the 
many instances in which the Buddhist ethics has put new and 
higher meaning into current phrases, for in Sanskrit literature 
surata (literally 'high pleasure') is used frequently enough, but 
almost without exception in an obscene sense. The commentary 
on 6'ataka III, 44a only repeats the word. It is there, as here, 
and in the Vyutpatti, and at Anguttara II, 15, 3, always allied with 
khanti. My translation follows Childers (who probably follows 
BOhtlingk-Roth) ; but the Sinhalese gloss here makes me very 
doubtful as to the exact connotation which the early Buddhists 
associated with ' high pleasure.' 
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the practice of solitude \ love of solitude 2 , medita- 
tion 3 , modesty and fear of doing wrong 4 , zeal 6 , 
earnestness 6 , the taking upon himself of the pre- 
cepts 7 , recitation (of the Scriptures) 8 , asking ques- 
tions (of those wise in the Dhamma and Vinaya), 
rejoicing in the Stlas and other (rules of morality), 
freedom from attachment (to the things of the world), 
fulfilment of the precepts — and the wearing of the 
yellow robe, and the being shaven. [163] In the 
practice of all these things does the member of the 
Order live. By being deficient in none of them, by 
being perfect in all, accomplished in all, endowed 
with all of them does he reach forward to the con- 
dition of Arahatship, to the condition of those who 
have nothing left to learn ; he is marching towards 
the highest of all lands 9 . Thus it is because he sees 
him to be in the company of the Worthy Ones (the 
Arahats) that the layman who has already entered 
on the Excellent Way thinks it worthy in him 10 to 

1 Ekatta-£ariya='Ekaldwa hcesirimen yukta bawa.' 

* Ekatttbhirati. 

* Pa/isalla»an, not samadhi. A'ittekagrata says the Sin- 
halese. 

4 Hiri-otappan. 

4 Viriyan, 'the zeal of the fourfold effort (pradhana) towards 
the making of Arahatship,' is the Sinhalese gloss. 

* AppamSdo, 'in the search for Arahatship/ says Hina/i- 
kumbure\ 

* Sikkhd-samSdanan. ' Learning them, investigating their 
meaning, love of the virtuous law laid down in them,' expands 
Htna/i-kumbure\ 

* Uddero. There is a lacuna here in the Sinhalese. It has 
nothing more till we come to the shaven head. 

' Amn'ta maha avaka^a bhumiya/a says the Sinhalese 
(p. 205). 

10 Arahati. I have endeavoured to imitate the play upon the 
words. 
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reverence and to show respect to the Bhikkhu, though 
be may be, as yet, unconverted It is because he 
sees him to be in the company of those in whom all 
evil has been destroyed, because he feels that he is 
not in such society 1 , that the converted layman 
thinks it worthy of him to do reverence and to show 
respect to the unconverted Bhikkhu. It is because 
he knows that he has joined the noblest brotherhood, 
and that he himself has reached no such state, that 
the converted layman holds it right to do reverence 
and to show respect to the unconverted Bhikkhu — 
because he knows that he listens to the recitation of 
the Patimokkha, while he himself can not — because 
he knows that he receives men into the Order, and 
thus extends the teaching of the Conqueror, which 
he himself is incapable of doing — because he knows 
that he carries out innumerable precepts, which he 
himself cannot observe — because he knows that he 
wears the outward signs of Samawaship, and carries out 
the intention of the Buddha, while he himself is gone 
away far from that — because he knows that he, though 
he has given up his hair and beard, and is unanointed 
and wears no ornaments, yet is anointed with the 
perfume of righteousness, while he is himself addicted 
to jewelry and fine apparel — that the converted lay- 
man thinks it right to do reverence, and to show 
respect to the unconverted Bhikkhu.' 

3. ' And moreover, O king, it is because he knows 
that not only are all these twenty personal qualities 
which go to make a Sama«a, and the two outward 
signs, found in the Bhikkhu, but that he carries them 

1 N'atthi me so samayo ti: £ s&magri labhaya ma/a 
ncetceyi siti. 
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on, and trains others in them, that the converted 
layman, realising that he has no part in that tra- 
dition *, in that maintenance of the faith, thinks it 
right to reverence and to show respect to the con- 
verted Bhikkhu. [164] Just, O king, as a royal 
prince who learns his knowledge, and is taught the 
duties of a Khattiya, at the feet of the Brahman who 
acts as family chaplain 2 , when after a time he is 
anointed king, pays reverence and respect to his 
master in the thought of his being the teacher, and 
the carrier on of the traditions of the family, so is it 
right for the converted Bhikkhu to do reverence and 
to pay respect to the unconverted Bhikkhu.' 

4. 'And moreover, O king, you may know by 
this fact the greatness and the peerless glory of the 
condition of the Bhikkhus — that if a layman, a dis- 
ciple of the faith, who has entered upon the Excellent 
Way, should attain to the realisation of Arahatship, 
one of two results must happen to him, and there is 
no other — he must either die away on that very day, 
or take upon himself the condition of a Bhikkhu. 
For immovable, O king, is that state of renuncia- 
tion, glorious, and most exalted — I mean the con- 
dition of being a member of the Order ! ' 

' Venerable Nagasena, this subtle problem has 
been thoroughly unravelled by your powerful and 
great wisdom. No one else could solve it so unless 
he were wise as you.' 



[Here ends the problem as to the precedence of the 

Dharma.] 

1 Agamo, which the Sinhalese repeats. 

2 Purohita, which the Sinhalese repeats. 
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[THE HARM OF PREACHING.] 

5. ' Venerable Nagasena, you Bhikkhus say that 
the Tathagata averts harm from all beings, and does 
them good \ And again you say that when he was 
preaching the discourse based on the simile of the 
burning fire 2 hot blood was ejected from the mouths 
of about sixty Bhikkhus. By his delivery of that 
discourse he did those Bhikkhus harm and not good. 
So if the first statement is correct, the second is false ; 
and if the second is correct, the first [165] is false. 
This too is a double-pointed problem put to you, 
which you have to solve.' 

6. ' Both are true. What happened to them was 
not the Tathagata's doing, but their own.' 

* But, Nagasena, if the Tathagata had not delivered 
that discourse, then would they have vomited up hot 
blood ?' 

' No. When they took wrongly what he said, then 
was there a burning kindled within them, and hot 
blood was ejected from their mouths.' 

' Then that must have happened, Nagasena, 
through the act of the Tathagata, it must have been 
the Tathagata who was the chief cause s to destroy 
them. Suppose a serpent, Nagasena, had crept into 
an anthill, and a man in want of earth were to break 
into the anthill, and take the earth of it away. And 
by his doing so the entrance-hole to the anthill 

1 I cannot give chapter and verse for the words, but the senti- 
ment is common enough. 

* This is not the Aditta-pariydya given in the Mahavagga I, 
21, and the Aggikkhandupama Sutta in the 7th Book of the 
Ahguttara. 

* Adhikdra. Pradhana is the Sinhalese translation. 



Digitized by 



Google 



IV, 3 , 8. PREACH INC. 235 

were closed up, and the snake were to die in conse- 
quence from want of air. Would not the serpent 
have been killed by that man's action ?' 

' Yes, O king.' 

' Just so, Nagasena, was the Tathagata the prime 
cause of their destruction.' 

7. ' When the Tathagata delivered a discourse, O 
king, he never did so either in flattery or in malice. 
In freedom both from the one and from the other 
did he speak. And they who received it aright were 
made wise \ but they who received it wrongly, fell. 
Just, O king, as when a man shakes a mango tree or 
a jambu tree or a mee tree *, such of the fruits on it 
as are full of sap and strongly fastened to it remain 
undisturbed, but such as have rotten stalks, and are 
loosely attached, fall to the ground — [166] so was it 
with his preaching. It was, O king, as when a hus- 
bandman, wanting to grow a crop of wheat, ploughs 
the field, but by that ploughing many hundreds and 
thousands of blades of grass are killed — or it was as 
when men, for the sake of sweetness, crush sugar- 
cane in a mill, and by their doing so such small 
creatures as pass into the mouth of the mill are 
crushed also — so was it that the Tathagata making 
wise those whose minds were prepared, preached the 
Dhamma without flattery and without malice. And 
they who received it aright were made wise, but they 
who received it wrongly, fell.' 

8. ' Then did not those Bhikkhus fall, Nagasena, 
just because of that discourse ? ' 

1 Bu^Aanti: unto Arahatship adds Hina/i-kumburS. 
* Madhuka. See Gataka IV, 434. The Sinhalese (p. 208) 
has mfgahak (Bassia Latifolia). 
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' How, then, could a carpenter by doing nothing to 
a piece of timber, and simply laying it by \ make it 
straight and fit for use ? ' 

' No, Sir. He would have to get rid of the bends 
out of it, if he wanted it straight and ready for use* 

'Just so, O king, the Tathagata could not, by 
merely watching over his disciples, have opened the 
eyes of those who were ready to see. But by getting 
rid of those who took the word wrongly he saved 
those prepared to be saved. And it was by their 
own act and deed, O king, that the evil-minded fell ; 
just as a plantain tree, or a bambti, or a she-mule are 
destroyed by that to which they themselves give 
birth 2 . And just, O king, as it is by their own 
acts that robbers come to have their eyes plucked 
out, or to impalement, or to the scaffold, just so 
were the evil-minded destroyed by their own act, 
and fell from the teaching of the Conqueror.' 

9. ' And so [167] with those sixty Bhikkhus, they 
fell neither by the act of the Tathagata nor of any 
one else, but solely by their own deed 3 . Suppose, O 
king, a man were to give ambrosia 4 to all the people, 
and they, eating of it, were to become healthy and 
long-lived and free from every bodily ill. But one 
man, on eating it, were by his own bad digestion, to 

1 Rakkhanto, which Hina/i-kumburS expands in the sense 
adopted above. 

2 Plantains and bambus die when they flower. And it was 
popular belief in India that she-mules always died if they foaled. 
See Aullavagga VI, 4, 3; VII, 2, 5; Vimana Vatthu 43, 8; 
Sawyutta Nikaya VI, 2, 2. 

3 Hina/i-kumbure" here inserts a translation of the whole of the 
Sutta referred to. 

* Amatam, with reference, no doubt, to Arahatship, of which 
this is also an epithet. 
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die. Would then, O king, the man who gave away 
the ambrosia be guilty therein of any offence ?' 

' No, Sir.' 

' Just so, O king, does the Tathagata present the 
gift of his ambrosia to the men and gods in the ten 
thousand world systems ; and those beings who are 
capable of doing so are made wise by the nectar of 
his law, while they who are not are destroyed and 
fall. Food, O king, preserves the lives of all beings. 
But some who eat of it die of cholera 1 . Is the man 
who feeds the hungry guilty therein of any offence ? ' 

'No, Sir.' 

' Just so, O king, does the Tathagata present the 
gift of his ambrosia to the men and gods in the ten 
thousand world systems ; and those beings who are 
capable of doing so are made wise by the nectar of his 
law, while they who are not are destroyed and fall.' 

' Very good, Nagasena ! That is so, and I accept 
it as you say.' 

[Here ends the dilemma on the harm resulting 
from preaching.] 



[the secrets of a tathAgata.] 
11. [This dilemma treats of one of the thirty 
bodily signs of a ' great man ' (Mahipurusha) sup- 
posed to be possessed by every Tathagata, but as it 
deals with matters not usually spoken of in this 
century, it is best read in the original.] 

[the foolish fellow.] 
15. [170] 'Venerable Nagasena, it was said by the 
Elder Sariputta, the commander of the faith : " The 

1 Visfliik&ya, which Hinari-kumbure' renders: Agirna. wa 
wiwekSbSdhayen. So above, IV, 2, 18. 
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Tathagata, brethren, is perfect in courtesy of speech. 
There is no fault of speech in the Tathagata con- 
cerning which he should have to take care that no 
one else should know it 1 ." And on the other hand 
the Tathagata, when promulgating the first Para^ika 
on the occasion of the offence of Sudinna the 
Kalanda 2 , addressed him with harsh words, calling 
him a useless fellow 3 . And that Elder, on being so 
called, terrified with the fear of his teacher*, and 
overcome with remorse, was unable to comprehend 
the Excellent Way 6 . Now if the first statement be 
correct, the allegation that the Tathagata called 
Sudinna the Kalanda a useless fellow must be false. 
But if that be true, then the first statement must be 
false. [171] This too is a double-pointed problem 
now put to you, and you have to solve it' 

16. 'What Sariputta the Elder said is true, O 
king. And the Blessed One called Sudinna a useless 
fellow on that occasion. But that was not out of 
rudeness of disposition *, it was merely pointing out 
the real nature (of his conduct) in a way that would 
do him no harm 7 . And what herein is meant by 

1 I don't know where such a phrase is put into Sariputta's mouth: 
but a similar one, as Mr. Trenckner points out, is ascribed to the 
Buddha at Anguttara VII, 6, 5. 

* Kalanda-putto, where Kalanda (or Kalandaka as some 
MSS. of the Vinaya spell it) is the name of the clan (see ParS^ika 
I, 5, 1), not of the father. 

' See the whole speech at P&ri^ika I, 5, n. 

4 Garuttasena. TSso is not in Childers, but occurs Gataka 
III, 177, 202. 

5 There is nothing in the Vinaya account of this result. 

• Du/Ma-^ittena, which Hlna/i-kumbur6 repeats. 

7 Asarambhena ySthava-lakkhawena. For ySthSva, which 
is not in Childers, see Buddhaghosa in the Sumahgala Vilasinf, 
p. 65, and Dhammapala on Theri Gatha, 387. Hina/i-kumburS 
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" pointing out the real nature." If any man, O king, 
in this birth does not attain to the perception of the 
Four Truths, then is his manhood (his being born as 
a man) in vain \ but if he acts differently he will 
become different. Therefore is it that he is called 
a useless fellow 2 . And so the Blessed One addressed 
Sudinna the Kalanda with words of truth, and not 
with words apart from the facts.' 

1 7. ' But, Nagasena, though a man in abusing 
another speaks the truth, still we should inflict a 
small 3 fine upon him. For he is guilty of an offence, 
inasmuch as he, although for something real, abused 
him by the use of words that might lead to a breach 
(of the peace) V 

* Have you ever heard, O king, of a people bowing 
down before, or rising up from their seats in respect 
for, or showing honour to, or bringing the compli- 
mentary presents (usually given to officials) to a 
criminal ?' 

' No, if a man have committed a crime of whatever 
sort or kind, if he be really worthy of reproof and 
punishment, they would rather behead him, or tor- 
translates: Upadra karawa sitakin ut no wanneya, swabhawa 
lakshanayen maya ehi wadila kisiwek cet nam, £ swabhawa 
lakshanaya maya. 

1 M ogham. So at Gataka III, 24. 

* Mogha-puriso.the same word as I have translated elsewhere 
'foolish fellow,' following Childers. But I never think that the 
word means always and only 'in vain, useless.' See Gataka I, 
14; III, 24, 25 ; Sutta Nipata III, 7, 20; Mahavagga VIII, 1, 5; 
A'ullavagga V, n, 3; Aftguttara II, 5, 10; Sumaftgala Vilisini, p. 55. 

8 Literally, 'a fine of a k aha p ana,' a copper coin worth in our 
money about a penny. See my ' Ancient Coins and Measures,' p. 3. 

* Visuw voharam a^aranto. The Sinhalese (p. 224) has 
Wen wu wa^ana wu wyawahdrayekin hoesiremin. 
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ture him 1 , or bind him with bonds, or put him to 
death, or deprive him of his goods V 

' Did then the Blessed One, O king, act with 
justice or not ? ' 

' With justice, Sir, and in a most fit and proper 
way. And when, Nagasena, they hear of it the 
world of men and gods will be made tender of con- 
science, and afraid of falling into sin, struck with awe 
at the sight of it, and still more so when they them- 
selves associate with wrong-doers, or do wrong.' 

1 8. [172] ' Now would a physician, O king, admin- 
ister pleasant things as a medicine in a case where 
all the humours of the body were affected, and the 
whole frame was disorganised and full of disease ?' 

' No. Wishing to put an end to the disease he 
would give sharp and scarifying drugs.' 

' In the same way, O king, the Tathagata bestows 
admonition for the sake of suppressing all the 
diseases of sin. And the words of the Tathagata, 
even when stern, soften men and make them tender. 
Just as hot water, O king, softens and makes tender 
anything capable of being softened, so are the words 
of the Tathagata, even when stern, yet as full of bene- 
fit, and as full of pity as the words of a father would 
be to his children. Just, O king, as the drinking of 
evil-smelling decoctions, the swallowing of nasty 
drugs, destroys the weaknesses of men's bodies, so 
are the words of the Tathagata, even when stern, 
bringers of advantage and laden with pity. And 



1 Hananti. But himsSit kereti says the Sinhalese. 

* Gapenti. Dr. Edward Mttller thinks this a misprint for 
^ASpenti (Pili Grammar, p. 37). Dhanaya hSnayen nird- 
dhanika kereti is the Sinhalese version. 
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just, O king, as a ball of cotton falling on a man 
raises no bruise, so do the words of the Tathagata, 
even when -stern, do no harm.' 

' Well have you made this problem clear by many 
a simile. Very good, Nagasena ! That is so, and I 
accept it as you say.' 



[End of the dilemma as to the Buddha's harsh words 
to Sudinna.] 



[the tree talking.] 

19. ' Venerable Nagasena, the Tathagata said : 

" Brahman ! why do you ask an unconscious thing, 
Which cannot hear you, how it does to-day ? 
Active, intelligent, and full of life, 
How can you speak to this so senseless thing — 
This wild Palasa tree 1 ?" 
[173] And on the other hand he said : 
" And thus the Aspen tree then made reply : 
' I, Bharadvifa, can speak too. Listen to me V " 
' Now if, Nagasena, a tree is an unconscious thing, 
it must be false that the Aspen tree spoke to Bharad- 
va^a. But if that is true, it must be false to say that 
a tree is unconscious. This too is a double-edged 
problem now put to you, and you have to solve it.' 

20. ' The Master said, Nagasena, that a tree is 
unconscious. And the Aspen tree conversed with 
Bharadv&fa. But that last is said, O king, by a 
common form of speech. For though a tree being 
unconscious cannot talk, yet the word " tree " is used 

1 Gataka III, 24. It is not the TathSgata, but the Bodisat, 
who speaks. 
* Gataka IV, 210, where the verses are ascribed to the Buddha. 

[35] R 
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as a designation of the dryad who dwells therein, 
and in that sense that " the tree talks " is a well- 
known expression. Just, O king, as a waggon laden 
with corn is called a corn-waggon. But it is not 
made of corn, it is made of wood, yet because of the 
corn being heaped up in it the people use the ex- 
pression "corn-waggon." Or just, O king, as when a 
man is churning sour milk the common expression is 
that he is churning butter. But it is not butter that 
he is churning, but milk. Or just, O king, as when 
a man is making something that does not exist the 
common expression is that he is making that thing 
which all the while as yet is not, [174] but people 
talk of the work as accomplished before it is done. 
And the Tathagata, when expounding the Dhamma, 
does so by means of the phraseology which is in 
common use among the people.' 

' Very good, Nagasena ! That is so, and I accept 
it as you say.' 

[Here ends the dilemma as to the talking tree.} 



[the buddha's last illness.] 
21. 'Venerable Nagasena, it was said by the 
Elders who held the Recitation 1 : 
" When he had eaten A'unda's alms, 
The coppersmith's, — thus have I heard, — 
The Buddha felt that sickness dire, 
That sharp pain even unto death 2 ." 

1 The Council of RS^agaha is meant, at which the Pi/akas were 
recited. All the so-called Councils are exclusively 'Recitations' 
(Sawgitiyo) in Buddhist phraseology. But 'Council' is the best 
rendering of the word, as Recitation implies so much that would 
be unintelligible to the ordinary reader. 

* Book of the Great Decease, IV, 23. 
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And afterwards the Blessed One said : " These 
two offerings of food, Ananda, equal, of equal fruit, 
and of equal result, are of much greater fruit and 
much greater result than any others 1 ." Now if 
sharp sickness fell upon the Blessed One, Nagasena, 
after he had partaken of A'unda's alms, and sharp 
pains arose within him even unto death, then that 
other statement must be wrong. But if that is 
right then the first must be wrong. How could 
that alms, Nagasena, be of great fruit when it turned 
to poison, gave rise to disease, [175] put an end to 
the period of his then existence, took away his life ? 
Explain this to me to the refutation of the adver- 
saries. The people are in bewilderment about this, 
thinking that the dysentery must have been caused 
by his eating too much, out of greediness.' 

22. 'The Blessed One said, O king, that there 
were two almsgivings equal, of equal fruit, and equal 
result, and of much greater fruit, and much greater 
result than any others, — that which, when a Tatha- 
gata has partaken of it, he attains to supreme and 
perfect Buddhahood (Enlightenment), and that when 
he has partaken of which, he passes away by that 
utter passing away in which nothing whatever re- 
mains behind 2 . For that alms is full of virtue, full 
of advantage. The gods, O king, shouted in joy 
and gladness at the thought: "This is the last 
meal the Tathagata will take," and communicated 
a divine power of nourishment to that tender 



1 Book of the Great Decease, IV, 57, but with a slightly different 
reading. 

* Book of the Great Decease, loc. cit. The Sinhalese gives the 
whole context in full. 

R 2 
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pork \ And that was itself in good condition, light, 
pleasant, full of flavour, and good for digestion*. 
It was not because of it that any sickness fell upon 
the Blessed One, but it was because of the extreme 
weakness of his body, and because of the period of 
life he had to live having been exhausted, that the 
disease arose, and grew worse and worse — just as 
when, O king, an ordinary fire is burning, if fresh 
fuel be supplied, it will burn up still more — or [176] 
as when a stream is flowing along as usual, if a 



1 Sukara-maddava. There is great doubt as to the exact 
meaning of this name of the last dish the Buddha partook of. 
Maddati is 'to rub,' or 'to press,' or 'to trample,' and just as 
' pressed beef is ambiguous, so is ' boar-pressed ' or ' pork-tender' 
capable of various interpretations. The exegetical gloss as handed 
down in the Mahl Vihira in Anuradhapure, Ceylon, in the now 
lost body of tradition called the Mahfi A/ttakatha, has been pre- 
served by Dhammapala in his comment on Udana VIII, 5 (p. 81 
of Dr. Steinthal's edition for the Pali Text Society). It means, I 
think, ' Meat pervaded by the tenderness and niceness of boar's 
(flesh).' But that is itself ambiguous, and Dhammapala adds that 
others say the word means not pork or meat at all, but ' the tender 
top sprout of the bambu plant after it has been trampled upon 
by swine' — others again that it means a kind of mushroom that 
grows in ground trodden under foot by swine — others again that 
it means only a particular kind of flavouring, or sauce. As 
Maddana is rendered by Childers 'withered,' I have translated it 
in my ' Buddhist Suttas ' (pp. 7 1-73) ' dried boar's flesh.' But the 
fact is that the exact sense is not known. (Maddavani 
pupphlni at Dhammapada 377 is ' withered flowers,' according 
to Fausbdll. But it may be just as well ' tender flowers,' especially 
as Mardava in Sanskrit always means 'tender, pitiful,' &c. This 
is the only passage where the word is known to occur in Pali apart 
from those in which sukara-maddava is mentioned.) The 
Sinhalese here (p. 230) repeats the word and adds the gloss : E 
taruwu wu uru mamsayehi. 

* Gatharaggi-te^assa hitam. On this curious old belief in 
an internal fire see my ' Buddhist Suttas,' p. 260. 
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heavy rain falls, it will become a mighty river with 
a great rush of water — or as when the body is of its 
ordinary girth, if more food be eaten, it becomes 
broader than before. So this was not, O king, the 
fault of the food that was presented, and you can 
not impute any harm to it.' 

23. ' But, venerable Nagasena, why is it that those 
two gifts of food are so specially meritorious ? ' 

' Because of the attainment of the exalted con- 
ditions which resulted from them 1 .' 

' Of what conditions, Nagasena, are you speaking?' 

' Of the attainment of the nine successive states 
which were passed through at first in one order, 
and then in the reverse order 2 .' 

' It was on two days, was it not, Nagasena, that 
the Tathagata attained to those conditions in the 
highest degree ? ' 

♦Yes, OkingV 

'It is a most wonderful thing, Nagasena, and a 
most strange, that of all the great and glorious 
gifts which were bestowed upon our Blessed One 4 
not one can be compared with these two alms- 
givings. Most marvellous is it, that even as those 

1 Dhammanuma^ana-samapatti-varena: which the Sin- 
halese merely repeats. For Anuma^anS see the text above, 
p. 62, and Sumaftgala Vilisinf, p. 65. 

* See the full description in the Book of the Great Decease, VI, 
11-13. ('Buddhist Suttas,' pp. 115, 116.) The Sinhalese is here 
greatly expanded (pp. 230-233). 

' So our author must have thought that the nine Anupubba- 
viharas occurred also after the alms given to Gotama before he 
sat under the Bo Tree, but I know of no passage in the Pi/akas 
which would support this belief. Compare the note 2 in vol. i, 
p. 74 of the ' Vinaya Texts,' and the passages there quoted. 

* Buddha-khette dinam, 'gifts which had the Buddha as 
the field in which they were bestowed, or sown.' 
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nine successive conditions are glorious, even so are 
those gifts made, by their glory, [177] of greater 
fruit, and of greater advantage than any others. 
Very good, Nagasena ! That is so, and I accept it 
as you say.' 

[Here ends the dilemma as to the Buddha's 
last illness.] 



[adoration of relics.] 

24. * Venerable Nagasena, the Tathagata said : 
" Hinder not yourselves, Ananda, by honouring the 
remains of the Tathagata 1 ." And on the other 
hand he said : 

" Honour that relic of him who is worthy of honour, 
Acting in that way you go from this world to 

heaven V 
' Now if the first injunction was right the second 
must be wrong, and if the second is right the first 
must be wrong. This too is a double-edged pro- 
blem now put to you, and you have to solve it' 

25. ' Both the passages you quote were spoken 
by the Blessed One. But it was not to all men, it 
was to the sons of the Conqueror 8 that it was said : 
" Hinder not yourselves, Ananda, by honouring the 
remains of the Tathagata *." Paying reverence is 
not the work of the sons of the Conqueror, [178] 
but rather the grasping of the true nature of all 

1 Book of the Great Decease, V, 24. 
1 Not found in any of the Pi/aka texts as yet published. 
8 Crina-putt&naffl. That is, the members of the Order. 
4 Here again Hina/i-kumbure goes into a long account of the 
attendant circumstances (pp. 233, 234). 
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compounded things, the practice of thought, con- 
templation in accordance with the rules of Satipa- 
/Mana, the seizing of the real essence of all objects 
of thought, the struggle against evil, and devotion 
to their own (spiritual) good. These are things 
which the sons of the Conqueror ought to do, leaving 
to others, whether gods or men, the paying of 
reverence V 

26. ' And that is so, O king, just as it is the business 
of the princes of the earth to learn all about 
elephants, and horses, and chariots, and bows, and 
rapiers, and documents, and the law of property a , 
to carry on the traditions of the Khattiya clans, and 
to fight themselves and to lead others in war, while 
husbandry, merchandise, and the care of cattle are 
the business of other folk, ordinary Vessas and 
Suddas. — Or just as the business of Brahmins and 
their sons is concerned with the Rig-veda, the 
Ya^-ur-veda, the Sama-veda, the Atharva-veda, 
with the knowledge of lucky marks (on the body), 
of legends 8 , Pura#as, lexicography \ prosody, phono- 
logy, verses, grammar, etymology, astrology, inter- 
pretation of omens, and of dreams, and of signs, 
study of the six Vedangas, of eclipses of the sun 
and moon, of the prognostications to be drawn 
from the flight of comets, the thunderings of the 
gods, the junctions of planets, the fall of meteors, 
earthquakes, conflagrations, and signs in the heavens 
and on the earth, the study of arithmetic, of cas- 

1 This is really only an expansion and a modernisation of the 
context of the passage quoted. 
1 Lekha-muddl. See the note above on I, 1, 10. 
' Itih&sa, 'the Bh&rata and the Rdmiyana,' says the Sinhalese. 
4 ' Of names of trees and so on,' says Htna/i-kumburfi. 
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uistry, of the interpretation of the omens to be 
drawn from dogs, and deer, and rats, and mixtures 
of liquids, and the sounds and cries of birds — while 
husbandry, merchandise, and the care of cattle are 
the business of other folk, ordinary Vessas and 
Suddas. So it was, O king, in the sense of 
"Devote not yourselves to such things as are not 
your business, but to such things as are so" that 
the Tathagata was speaking [179] when he said : 
" Hinder not yourselves, Ananda, by honouring 
the remains of the Tathagata." And if, O king, 
he had not said so, then would the Bhikkhus have 
taken his bowl and his robe, and occupied them- 
selves with paying reverence to the Buddha through 
them 1 ! ' 

' Very good, Nagasena ! That is so, and I accept 
it as you say.' 

[Here ends the dilemma as to reverence to relics.] 



[THE SPLINTER OF ROCK.] 

27. 'Venerable Nagasena, you Bhikkhus say 
that: "When the Blessed One walked along, 
the earth, unconscious though it is, filled up its 
deep places, and made its steep places plain 8 ." 
And on the other hand you say that a splinter of 

1 This certainly looks as if our author did not know anything of 
the worship paid to the supposed bowl of the Buddha, or of the 
feast, the Patta-maha, held in its honour. The passage may 
therefore be used as an argument for the date of the book. Fi- 
Hien saw this bowl-worship in full force at Peshawar about 400 
a. d. See Chapter xii of his travels (Dr. Legge's translation, pp. 

35-37)- 
* Not found as yet in the Pi/akas. 
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rock grazed his foot 1 . When that splinter was 
falling on his foot why did it not, then, turn aside ? 
If it be true that the unconscious earth makes its 
deep places full and its steep places plain for him, 
then it must be untrue that the splinter of rock 
hurt his foot. But if the latter statement be true, 
then the first must be false. This too is a double- 
edged problem now put to you, and you have to 
solve it.' 

28. ' Both statements, O king, are true. But 
that splinter of rock did not fall of itself 2 , it was 
cast down through the act of Devadatta. Through 
hundreds of thousands of existences, O king, had 
Devadatta borne a grudge against the Blessed 
One 8 . It was through that hatred that he seized 
hold of a mighty mass of rock, and pushed it over 
with the hope that it would fall upon the Buddha's 
head. But two other rocks came together, and 
intercepted it before it reached the Tathagata, and 
by the force of their impact a splinter was torn off, 
and fell in such a direction that it struck [180] the 
Blessed One's foot.' 

29. ' But, Nagasena, just as two rocks intercepted 
that mighty mass, so could the splinter have been 
intercepted.' 

' But a thing intercepted, O king, can escape, slip 
through, or be lost — as water does, through the 
fingers, when it is taken into the hand — or milk, or 
buttermilk, or honey, or ghee, or oil, or fish curry, 

1 ATullavagga VII, 3, 9. Compare the Samyutta Nikaya I, 4, 
8 ; IV, 2, 3 (pp. 27 and no of M. Leon Feer's edition for the PSli 
Text Society). 

1 Attaro dhammatiya. 

* So above, IV, 2, 64, and below, IV, 4, 41. 



Digitized by 



Google 



25O THE QUESTIONS OF KING MILINDA. IV, 3, 30. 

or gravy— or as fine, subtle, minute, dusty grains of 
sand do, through the fingers, if you close your fist 
on them — or as rice will escape sometimes when you 
have taken it into your fingers, and are putting it 
into your mouth.' 

30. ' Well, let that be so, Nagasena. I admit that 
the rock was intercepted. But the splinter ought at 
least to have paid as much respect to the Buddha as 
the earth did.' 

' There are these twelve kinds of persons, O king, 
who pay no respect — the lustful man in his lust, and 
the angry man in his malice, and the dull man in 
his stupidity, and the puffed-up man in his pride, and 
the bad man in his want of discrimination, and the 
obstinate man in his want of docility, and the mean 
man in his littleness, and the talkative man in his 
vanity, and the wicked man in his cruelty, and the 
wretched man in his misery, and the gambler [181] 
because he is overpowered by greed, and the busy 
man in his search after gain. But that splinter, just 
as it was broken off by the impact of the rocks, fell 
by chance * in such a direction that it struck against 
the foot of the Blessed One — just as fine, subtle, and 
minute grains of sand, when carried away by the 
force of the wind, are sprinkled down by chance in 
any direction they may happen to take. If the 
splinter, O king, had not been separated from the 
rock of which it formed a part, it too would have 
been intercepted by their meeting together. But, 
as it was, it was neither fixed on the earth, nor did 
it remain stationary in the air, but fell whithersoever 

1 Animitta-kata-disa, which the Sinhalese (p. 238) merely 
repeats. 
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chance directed it, and happened to strike against 
the Blessed One's foot — just as dried leaves might 
fall if caught up in a whirlwind. And the real cause 
of its so striking against his foot was the sorrow- 
working deed 1 of that ungrateful, wicked, Devadatta.' 
'Very good, Nagasena! That is so, and I accept 
it as you say.' 

[Here ends the dilemma as to the splinter grazing 
the Buddha's foot] 



[the sam ana.] 

31. 'Venerable Nagasena, the Blessed One said: 
" A man becomes a Sama«a by the destruction of 
the Asavas 2 ." But on the other hand he said : 
" The man who has these dispositions four 
• Is he whom the world knows as Sama»a 3 ." 
And in that passage these are the four dispositions 
referred to — long-suffering, temperance in food, 
renunciation 4 , and the being without the attach- 
ments 6 (arising from lust, ill-will, and dulness). 
Now these four dispositions are equally found in 
those who are still defective, in whom [182] the 

1 DukkhSnubh&vana — the sorrow being Devadatta's subse- 
quent existence in purgatory. 

* That is ' of sensuality, individuality, delusion, and ignorance.' 
I don't know which is the passage referred to. 

' Also not traced as yet in the texts. 

4 Vippah&ni, not in Childers, but see Sutta Nipdta V, 14, 4, 5. 
Hfna/i-kumbure (p. 239) renders it dlaya hcertma. 

' AkinkaMa, not having the three kin^anas mentioned. 
Hina/ikumbure (p. 239) takes it to mean the practice of the 
AkidA&yatana meditation. But if so that would surely have 
been the word used. 
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Asavas have not yet been completely destroyed. 
So that if the first statement be correct, the second 
is wrong, and if the second be right the first must 
be wrong. This too is a double-edged problem 
now put to you, and you have to solve it.' 

32. ' Both statements, O king, were made by the 
Blessed One. But the second was said of the 
characteristics of such and such men ; the first is an 
inclusive statement — that all in whom the Asavas 
are destroyed are Sama»as. And moreover, of all 
those who are made perfect by the suppression of 
evil, if you take them in regular order one after the 
other, then the Sama«a in whom the Asavas are 
destroyed is acknowledged to be the chief— just, O 
king, as of all flowers produced in the water or on 
the land, the double jasmine * is ackowledged to be 
the chief, all other kinds of flowers of whatever 
sort are merely flowers, and taking them in order 
it is the double jasmine that people most desire and 
like. Or just, O king, as of all kinds of grain, rice 
is acknowledged to be the chief, all other kinds of 
grain, of whatever sort, [183] are useful for food and 
for the support of the body, but if you take them in 
order, rice is acknowledged as the best.' 

' Very good, Nagasena ! That is so, and I accept 
it as you say.' 

[Here ends the dilemma as to what constitutes 
a Samawa.] 



1 Varsika (Ddbsaman mal, jasminum zambac). 
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[the buddha's exultation.] 

33. ' Venerable Nagasena, the Blessed One said : 
" If, O Bhikkhus, any one should speak in praise of 
me, or of our religion (Dhamma), or of the Order, 
you should not thereupon indulge in joy, or delight, 
or exultation of mind J ". And on the other hand 
the Tathigata was so delighted, and pleased, and 
exultant at the deserved praise bestowed on him by 
Sela the Brahman, that he still further magnified 
his own goodness in that he said : 

" A king am I, Sela, the king supreme 
Of righteousness. The royal chariot wheel 
In righteousness do I set rolling on — 
That wheel that no one can turn back again 2 ! " 
Now if the passage first quoted be right then must 
the second be wrong, but if that be right then must 
the first be wrong. This too is a double-edged 
problem now put to you, and you have to solve it.' 

34. [184] ' Both your quotations, O king, are 
correct But the first passage was spoken by the 
Blessed One with the intention of setting forth truth- 
fully, exactly, in accordance with reality, and fact, and 

1 From the Brahma-^aia Sutta in the Dfgha NMya (I, 1, 5). 

* From the Sela Sutta in the Sutta NipSta (III, 7, 7). Professor 
Fausbdll in his translation of this stanza (at vol. x, p. 102 of the 
'Sacred Books of the East') draws attention to the parallel at 
John xviii. 37. * Thou sayest that I am a king. To this end was 
I born. And for this cause came I into the world that I should 
bear witness unto the truth ' — where ' truth,' if one translated the 
verse into PSIi, would be correctly rendered by Dhamma, 'right- 
eousness, religion, truth, essential quality.' Professor Fausbdll's 
version of the stanza runs : ' I am a king, O Sela, an incomparable 
religious (Dhamma-ri^a) king, with justice (Dhamma). I turn the 
wheel, a wheel that is irresistible.' 
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sense, the real nature, and essence, and characteristic 
marks of the Dhamma. And the second passage 
was not spoken for the sake of gain or fame, nor out 
of party spirit, nor in the lust of winning over men 
to become his followers. But it was in mercy and 
love, and with the welfare of others in view, conscious 
that thereby three hundred young Brahmans would 
attain to the knowledge of the truth, that he said : 
" A king am I, Sela, the king supreme of righteous- 
ness. 

' Very good, Nigasena ! That is so, and I accept 
it as you say.' 

[Here ends the problem as to exultation of mind.] 



[kindness and punishment.] 

35. 'Venerable Nigasena, the Blessed One said : 
" Doing no injury to any one 
Dwell full of love and kindness in the world 1 ." 
And on the other hand he said : " Punish him who 
deserves punishment 2 , favour him who is worthy of 
favour." [185] Now punishment, Nagasena, means 
the cutting off of hands or feet, flogging 3 , casting 
into bonds, torture 4 , execution, degradation in rank*. 

1 From the 521st Gataka. 

2 The crux lies in the ambiguity of this phrase as will be seen 
below. 

' Vadha, which is ambiguous, and means also 'killing.' The 
Sinhalese repeats the word. 

* KarawS, which Hina/i-kumbure" renders tceltmaya, ' flogging.' 

* Santati-vikopanaw, literally ' breach of continuity.' Hina/i- 
kumbure' explains it to mean ' injury to the duration of life,' and 
this may be the author's meaning, as he is fond of heaping together 
a string of words, some of which mean the same thing. But as 
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Such a saying is therefore not worthy of the Blessed 
One, and he ought not to have made use of it. For 
if the first injunction be right then this must be 
wrong, and if this be right then the injunction to do 
no injury to any one, but to dwell full of love and 
kindness in the world, must be wrong. This too 
is a double-edged problem now put to you, and you 
have to solve it.' 

36. ' The Blessed One, great king, gave both the 
commands you quote. As to the first, to do no 
injury to any one, but to live full of love and kind- 
ness in the world — that is a doctrine approved by 
all the Buddhas. And that verse is an injunction, 
an unfolding of the Dhamma, for the Dhamma has 
as its characteristic that it works no ill. And the 
saying is thus in thorough accord with it. But as 
to the second command you quote that is a special 
use of terms [which you have misunderstood. The 
real meaning of them is : " Subdue that which ought 
to be subdued, strive after, cultivate, favour what is 
worthy of effort, cultivation, and approval "]. The 
proud heart, great king, is to be subdued, and the 
lowly heart cultivated — the wicked heart to be sub- 
dued, and the good heart to be cultivated — careless- 
ness of thought is to be subdued, and exactness of 
thought to be cultivated — [186] he who is given over 
to wrong views is to be subdued, and he who has 
attained to right views is to be cultivated — he who 
is not noble 1 is to be subdued, and the noble one is 

santati means also 'lineage, descent/ the phrase may equally well 
refer to the sort of punishment I have ventured to put into the text. 
1 Ariyo and anariyo used technically in the sense of one 
who has not, and one who has, entered upon the Noble Eightfold 
Path. 
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to be cultivated — the robber 1 is to be subdued, and 
the honest brother is to be cultivated.' 

37. ' Let that be so, Nagasena. But now, in that 
last word of yours, you have put yourself into my 
power, you have come round to the sense in which 
I put my question. For how, venerable Nagasena, 
is the robber to be subdued by him who sets to work 
to subdue him ? ' 

' Thus, great king — if deserving of rebuke let him 
be rebuked, if of a fine let him be fined, if of banish- 
ment let him be banished, if of death let him be put 
to death.' 

' Is then, Nigasena, the execution of robbers part' 
of the doctrine laid down by the Tathagatas ?' 

' Certainly not, O king.' 

' Then why have the Tathagatas laid down that 
the robber is to be taught better ?' 

' Whosoever, great king, may be put to death, he 
does not suffer execution by reason of the opinion 
put forth by the Tathagatas. He suffers by reason 
of what he himself has done. But notwithstanding 
that the doctrine of the Dhamma has been taught 
(by the Buddhas) 2 , would it be possible, great king, 
for a man who had done nothing wrong, and was 
walking innocently along the streets, to be seized 
and put to death by any wise person ?' 

' Certainly not.' 



1 Coro probably here used figuratively of a member of the 
Order who is unworthy of it, and injures believing laymen. So the 
word is used, for instance, in the introductory story (in the Sutta 
Vibhanga) to the fourth PSrS^ild — where four sorts of such 
religious ' robbers ' are distinguished (compare our * wolf in sheep's 
clothing '). But the king takes it literally. 

* The three words in brackets are Hina/i-kumbur6's gloss. 
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' But why ? ' 

• Because of his innocence.' 

'Just so, great king, since the thief is not put to 
death through the word of the Tathagata, but only 
through his own act, how can any fault be rightly 
found on that account with the Teacher ? ' 
• ' It could not be, Sir.' 

'So you see the teaching of the Tathagatas is 
a righteous teaching.' 

' Very good, Nagasena ! That is so, and I accept 
it as you say.' 

[Here ends the problem as to kindness and 
punishment.] 



[the dismissal of the elders.] 

38. 'Venerable Nagasena, it was said by the 
Blessed One : 

" Anger I harbour not, nor sulkiness 1 ." 
But on the other hand the Tathagata dismissed the 
Elders Sariputta and Moggallana, together with the 
brethren who formed their company of disciples 2 , 

1 From the Dhaniya Sutta in the Sutta Nipita (I, 2, 2). 

* The episode here referred to will be found in the Ma^Aima 
Nikaya, No. 67. Hina/i-kumbur6 gives it in full. The Buddha was 
staying at the Amalakt garden near the Sakya town called A"atuma. 
There the two elders with their attendant 500 disciples came to 
call upon him. The resident Bhikkhus received them with applause, 
and a great hubbub arose. The Buddha enquired what that noise 
was, like the chattering of fishermen when a net full of fishes was 
drawn to shore. Ananda told him. Thereupon the Buddha 
called the brethren together, made a discourse to them on the advan- 
tages of quiet, and ' sent away ' the visitors. They went to the 
public rest-house in the town. The town's folk enquired why, and. 

[35] S 
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How now, Nagasena, [187] was it in anger that the 
Tathagata sent away 1 the disciples, or was it in 
pleasure ? Be so good as to explain to me how 
this was 2 . For if, Nagasena, he dismissed them in 
anger, then had the Tathagata not subdued all 
liability to anger in himself. But if it was in plea- 
sure, then he did so ignorantly, and without due 
cause. This too is a double-edged problem now 
put to you, and you have to solve it.' 

39. ' The Blessed One did say, O king : 
" Anger I harbour not, nor sulkiness." 
And he did dismiss the Elders with their disciples. 
But that was not in anger. Suppose, O king, that 
a man were to stumble against some root, or stake, 
or stone, or potsherd, or on uneven ground, and fall 
upon the broad earth. Would it be that the broad 
earth, angry with him, had made him fall ? ' 

' No, indeed, Sir. The broad earth feels neither 
anger against any man nor delight It is altogether 

when they heard the reason, went to the Buddha, and obtained his 
forgiveness for the offending brethren. The incident is the basis 
of another question below, IV, 4, 41. 

1 Pawamesi means, in the technical legal phraseology of the 
Buddhist canon law, ' formally dismissed, sent away, did not allow 
them any more to be his disciples.' On this technical meaning of 
the term, compare Mahavagga I, 2, 27, and Aullavagga XII, 2, 3. 
(Childers does not give this use of the word.) But it is difficult to 
imagine the circumstances under which the Buddha could so have 
dismissed his two principal disciples. So I think we must take the 
word in a less formal sense — such, for instance, as we find in Thera 
G4tha5ii, 557. 

* Etaw tava ^anahi imam namati. I follow Hina/i-kum- 
bure's rendering (p. 244) of this difficult phrase, according to 
which there ought to be a full stop in the text after paaimesi, 
and these words are supposed to be addressed to Nagasena by 
Milinda. But I am not at all satisfied that he is right, and the text 
may be corrupt 
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free from ill-will, neither needs it to fawn on any one. 
It would be by reason of his own carelessness that 
that man stumbled and fell.' 

' Just so, great king, do the Tathagatas experience 
neither anger against, nor pride in any man. Alto- 
gether free are the Tathagatas, the Arahat-Buddhas, 
alike from ill-will, and from the need to fawn on any 
one. And those disciples were sent away by reason 
of what they themselves had done. So also the 
great ocean endures not association with any corpse. 
Any dead body there may be in it that does it 
promptly cast up, and leave high and dry on the 
shore l . But is it in anger that it casts it up ? ' 

' Certainly not, Sir. The broad ocean feels neither 
anger against any, nor does it take delight in any. 
It seeks not in the least to please any, and is alto- 
gether free from the desire to harm.' 

'Just so, great king, do the Tathagatas feel neither 
anger against any man, nor do they place their faith 
in any man. The Tathagatas, the Arahat-Buddhas, 
are quite set free from the desire either to gain the 
goodwill of any man, or to do him harm. And it 
was by reason of what they themselves had done 
that those disciples were sent away. Just as a man, 
great king, who stumbles against the ground is made 
to fall, so is he who stumbles in the excellent teach- 
ing of the Conqueror made to go away. Just as a 
corpse in the great ocean is cast up, [188] so is he 
who stumbles in the excellent teaching of the Con- 
queror sent away. And when the Tathigata sent 
those disciples away it was for their good, and their 

1 This supposed fact is already the ground of a comparison in 
the Aullavagga IX, i, 3, 4 ('Vinaya Texts,' III, 303). 

S 2 
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gain, their happiness, and their purification, and in 
order that in that way they should be delivered from 
birth, old age, disease, and death.' 

' Very good, Nagasena ! That is so, and I accept 
it as you say.' 

[Here ends the problem as to the dismissal of 
the Elders.] 



Here ends the Third Chapter. 
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Book IV. Chapter 4. 
[the murder of moggallAna.] 

i. 'Venerable Nagasena, it has been said by the 
Blessed One: "This is the chief, O Bhikkhus, of 
those of my disciples in the Order who are possessed 
of the power of Iddhi, I mean Moggallana 1 ." But 
on the other hand they say his death took place by 
his being beaten to death with clubs, so that his 
skull was broken, and his bones ground to powder, 
and all his flesh and nerves bruised and pounded 
together 2 . Now, Nagasena, if the Elder, the great 
Moggallana, had really attained to supremacy in 
the magical power of Iddhi, then it cannot be true 
that he was beaten to death with clubs 3 . But if his 
death was on that wise, then the saying that he was 
chief of those possessed of Iddhi must be wrong. 
How could he who was not even able, by his power 
of Iddhi, to prevent his own murder, be worthy 
nevertheless to stand as succour to the world of 
gods and men ? This too is a double-edged pro- 
blem now put to you, and you have to solve it.' 

2. ' The Blessed One did declare, O king, that 
Moggallana was chief among the disciples in power 

1 From the Anguttara Nikaya I, xiv, i (page 23 of Dr. Morris's 
edition for the Pali Text Society). 

* Parikatto, which the Sinhalese version renders garhS 
"wemin. 

* ' By robbers,' adds Hina/i-kumbur6, so there is no question of 
martyrdom. 
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of Iddhi. And he was nevertheless beaten to death 
by clubs. But that was through his being then 
possessed by the still greater power of Karma V 

3. ' But, venerable Nagasena, [189] are not both 
of these things appurtenant to him who has the 
power of Iddhi — that is the extent of his power, and 
the result of his Karma — both alike unthinkable ? 
And cannot the unthinkable be held back by the 
unthinkable ? Just, Sir, as those who want the fruits 
will knock a wood apple 2 down with a wood apple, 
or a mango with a mango, so ought not the unthink- 
able in like manner to be subject to restraint by the 
unthinkable ? ' 

'Even among things beyond the reach of the 
imagination, great king, still one is in excess above 
the other, one more powerful than the other. Just, 
O king, as the monarchs of the world are alike in 
kind, but among them, so alike in kind, one may 
overcome the rest, and bring them under his com- 
mand — just so among things beyond the grasp of 
the imagination is the productive effect of Karma 
by far the most powerful. It is precisely the effect 
of Karma which overcomes all the rest, and has 
them under its rule ; and no other influence is of 
any avail to the man in whom Karma is working 
out its inevitable end 3 . It is as when, O king, 
any man has committed an offence against the law 4 . 

1 Kammadhigahitenapi, which the Sinhalese merely repeats. 
Compare the use of adhiganh&ti at Anguttara NikSya V, 31 
(adhigaxhati tarn tena, ' surpasses him in that'), and see below. 

* Kapittham (Feronia Elephantum), which the Sinhalese 
renders Diwul ge</i. 

8 ' No good action has an opportunity at the time when evil 
Karma is in possession of a man,' says Hina/i-kumbur& (p. 250). 

4 Pakarane apara^Aati, literally ' against the book,' the book 
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Neither his mother nor his father, neither his sisters 
nor his brother, neither his friends nor his intimate 
associates can protect him then. He has fallen 
therein under the power of the king who will issue 
his command respecting him. And why is that so ? 
Because of the wrong that he has done. So is it 
precisely the effect of Karma which overcomes all 
other influences, and has them under its command, 
and no other influence can avail the man in whom 
Karma is working out its inevitable end. It is as 
when a jungle fire has arisen on the earth, then can 
not even a thousand pots of water avail to put it 
out, but the conflagration overpowers all, and brings 
it under its control. And why is that so ? Because 
of the fierceness of its heat. So is it precisely the 
effect of Karma which overcomes all other influences, 
and has them under its command ; and no other 
influence can avail the man in whom Karma is 
working out its inevitable end. That is why the 
venerable one, great king, the great Moggallana, 
when, at a time when he was possessed by Karma, 
he was being beaten to death with clubs, was yet 
unable to make use of his power of Iddhi V 

' Very good, Nagasena ! That is so, and I accept 
it as you say.' 

[Here ends the problem as to the murder of 
Moggallana.] 

of the law being, no doubt, understood. But the Sinhalese has 
' against any one.' 

1 Iddhiyi samannaharo naho si. See the use of this word, 
which is not in Childers, at p. 123 of the Sumahgala (on Digha 
I, 3, 24). The Sinhalese goes on to much greater length than 
the PS.li, giving the full religious life history of the famous disciple 
(pp. 250, 251). 
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[on SECRET DOCTRINE.] 

4. [190] ' Venerable Nagasena, it was said by the 
Blessed One : " The Dhamma and the Vinaya 
(Doctrine and Canon Law) proclaimed by the 
Tathagata shine forth when they are displayed, and 
not when they are concealed 1 ." But on the other 
hand the recitation of the Patimokkha and the 
whole of the Vinaya Pi/aka are closed and kept 
secret 2 . So that if, Nagasena, you (members of the 
Order) carried out what is just, and right, and held 
of faith in the teaching of the Conqueror then would 
the Vinaya shine forth as an open thing. And why 
would that be so ? Because all the instruction 
therein, the discipline, the self-control, the regulations 
as to moral and virtuous conduct, are in their essence 
full of truth and righteousness, and redounding to 
emancipation of heart. But if the Blessed One 
really said that the Dhamma and Vinaya proclaimed 
by the Tathagata shine forth when displayed and 
not when kept secret, then the saying that the reci- 
tation of the Patimokkha and the whole of the 
Vinaya must be kept secret must be wrong. And 
if that be right, then the saying of the Blessed One 
must be wrong. This too is a double-edged pro- 
blem now put to you, and you have to solve it.' 

5. *It was said, O king, by the Blessed One that 
the Dhamma and Vinaya proclaimed by the Tatha- 

1 From the Aftguttara Nikaya III, 124 (vol. i, p. 283 of 
Dr. Morris's edition for the Pali Text Society). 

* In the Vinaya (MahSvagga II, 16, 8) it is laid down that the 
Patimokkha (the rules of the Order) is not to be recited before 
laymen. I know of no passage in the Pi/akas which says that it, 
or the Vinaya, is to be kept secret. 
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gata shine forth when displayed, and not when kept 
secret. And on the other hand the recitation of the 
Patimokkha and the whole of the Vinaya Pi/aka are 
kept close and secret 1 . But this last is not the case 
as regards all men. They are only kept secret up 
to a certain limit. And the recitation of the Pati- 
mokkha is kept secret up to that certain limit on 
three grounds — firstly because that is the traditional 
custom 2 of previous Tathagatas, secondly out of 
respect for the Truth (Dhamma), and thirdly out of 
respect for the position of a member of the Order V 
6. ' And as to the first it was the universal custom, 
O king, of previous Tathagatas for the recitation of 
the Patimokkha to take place in the midst of the 
members of the Order only, to the exclusion of all 
others. Just, O king, as the Kshatriya secret for- 
mulas (of the nobles) are handed down among the 
nobles alone, and that this or that is so is common 
tradition among the nobles * of the world and kept 
secret from all others— [191] so was this the universal 
custom of previous Tathagatas, that the recitation 
of the Patimokkha should take place among the 

1 This is, so far as I know, the earliest mention of this being the 
case. There is nothing in the Patimokkha itself (see my transla- 
tion of this list of offences against the rules of the Order in vol. i 
of the ' Vinaya Texts ' in the S. B. E.) as to its recitation taking 
place in secret, and nothing in the Vinaya as to its being kept 
secret. But the regulations in the Vinaya as to the recitation of 
the Patimokkha forbade the actual presence of any one not a 
member of the Order, and as a matter of fact any one not such a 
member is excluded in practice during its recitation now in 
Ceylon. But it would be no offence in a layman to read the 
Vinaya, and learned laymen who have left the Order still do so. 

1 Vans a (repeated in the Sinhalese). 

3 Bhikkhu-bhumiya (also repeated in the Sinhalese, p. 252). 

* Kha//iyanan (but the Sinhalese has Sakyayangg). 
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members of the Order only, and be kept secret from 
all others. And again, just as there are several 
classes of people, O king, known as distinct in the 
world — such as wrestlers, tumblers, jugglers, actors, 
ballet-dancers, and followers of the mystic cult of the 
sun and moon, of the goddess of fortune and other 
gods \ And the secrets of each of these sects are 
handed on in the sect itself, and kept hidden from 
all others. Just so with the universal custom of all 
the Tathagatas that the recitation of the Pati- 
mokkha should take place before the members of 
the Order only, and be kept secret from all others. 
This is why the recitation of the Patimokkha is, up 
to that extent, kept secret in accordance with the 
habit of previous Tathagatas.' 

7. 'And how is it that the PAtimokkha is kept 
secret, up to that extent, out of reverence for the 
Dhamma ? The Dhamma, great king, is venerable 
and weighty. He who has attained to proficiency 
in it may exhort another in this wise : " Let not this 
Dhamma so full of truth, so excellent, fall into the 
hands of those unversed in it, where it would be 
despised and contemned, treated shamefully, made 
a game of, and found fault with. Nor let it fall into 
the hands of the wJcked who would deal with it in 
all respects as badly as they." It is thus, O king, 
that the recitation of the Patimokkha is, up to that 

1 There are twenty classes of these people mentioned in the 
text, and the meaning of most of the names is obscure. The 
Sinhalese simply repeats them all, adding only the word 
bhaktiyo, 'believers in,' to the names of the various divinities. 
The classing together of jugglers, ballet-dancers, and followers of 
the numerous mystic cults, so numerous in India, is thoroughly 
Buddhistic, and quite in the vein of Gotama himself — as, for 
instance, in the Maha Sfla (see my ' Buddhist Suttas,' p. 196). 



Digitized by 



Google 



IV, 4, 8. ESOTERIC DOCTRINE. 267 

extent, kept secret out of reverence for the Dhamma. 
For if not, then it would be like the best, most 
costly, and most rare red sandal wood of the finest 
kind, which when brought to Savara (that city of 
the outcast AaWalas l ) is despised and contemned, 
treated shamefully, made game of, and found fault 
with.' 

8. [192] ' And how is it that the Patimokkha is 
kept secret, up to that extent, out of reverence for 
the position of a member of the Order ? The con- 
dition of a Bhikkhu, great king, is in glory beyond 
the reach of calculation by weight, or measure, or 
price. None can value it, weigh it, measure it And 
the recitation of the Patimokkha is carried on before 
the Bhikkhus alone, lest any one who has occupied 
that position should be brought down to a level with 
the men of the world. Just, O king, as if there be 
any priceless thing, in vesture or floor covering, in 
elephants, chargers, or chariots, in gold or silver or 
jewels or pearls or women, or in unsurpassable strong 
drink*, all such things are the appanage of kings — 
just so, O king, whatever is most priceless in the 
way of training, of the traditions of the Blessed One, 
of learning, of conduct, and of the virtues of right- 
eousness and self-control — all these are the appa- 
nages of the Order of Bhikkhus. This is why the 
recitation of the Patimokkha is, to that extent, 
kept secret V 

1 Added from the Sinhalese. 

* Ni^yita-kamma-sura, rendered in the Sinhalese (p. 254), 
^aya-grthita-kn'tya-sara-panayen. 

* It will be noticed that there is no mention here (in a con- 
nection where, if it had then existed, it would almost certainly 
have been referred to) of any Esoteric Buddhism. So above, at 
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' Very good, Nagasena ! That is so, and I accept 
it as you say.' ' 

[Here ends the problem as to the secrecy in which 
the Vinaya is kept.] 



[the two kinds of falsehood.] 
9. ' Venerable Nagasena, it has been said by the 
Blessed One that a deliberate lie is an offence of the 
greatest kind (involving exclusion from the Order '). 

IV, i, 8, it is stated that a good Buddhist teacher should keep 
nothing secret from his pupil. And even in so old a text as the 
' Book of the Great Decease ' (Chap. II, § 32, p. 36 of my transla- 
tion in the ' Buddhist Suttas '), it is said of the Buddha himself 
that he had ' no such thing as the closed fist of a teacher who 
keeps some things back.' This passage is itself quoted above 
at IV, 2, 4, as the basis of one of Milinda's questions ; and is 
entirely accepted by NSgasena, that is, by our author. The fact is 
that there has never been any such thing as esoteric teaching in 
Buddhism, and that the modern so called esoteric Buddhism is 
neither esoteric nor Buddhism. Its tenets, so far as they are 
Indian at all, are perfectly accessible, are well known to all those 
who choose to study the books of Indian mysticism, and are Hindu, 
not Buddhist. They are, indeed, quite contradictory to Buddhism, 
of which the authors of what they ignorantly call Esoteric Buddhism 
know but very little — that little being only a portion of those 
beliefs which have been common ground to all religious teachers 
in India. If one doctrine — more than any other — is distinctive of 
Buddhism, it is the ignoring, in ethics, of the time-honoured belief 
in a soul — that is, in the old sense, in a separate creature inside 
the body, which flies out of it, like a bird out of a cage, when the 
body dies. Yet the Theosophists, who believe, I am told, in seven 
souls inside each human body (which would be worse according 
to true Buddhism than seven devils), still venture to call themselves 
Buddhists, and do not see the absurdity of their position I 

1 Sampa^ana-musavada para^iki. This is curious as ac- 
cording to the P&timokkha it is Paftttiya, not Para£ika\ Compare 
Para^ika' 4 with Paflttiya 1. ('Vinaya Texts,' S. B. E., vol. iii, 
pp. 5 and 32.) 
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And again he said : " By a deliberate lie a Bhikkhu 
commits a minor offence, one that ought to be the 
subject of confession made before another (member 
of the Order) 1 ." Now, venerable Nagasena, what is 
herein the distinction, what the reason, that by one 
lie a Bhikkhu is cast out of the Order, and by 
another he is guilty only of an offence that can be 
atoned for. If the first decision be right, then the 
second must be wrong ; but if the second be right, 
then the first must be wrong. This too is a double- 
edged problem now put to you, and you have to 
solve it.' 

10. [193] 2 ' Both your quotations, O king, are 
correct 8 ; But a falsehood is a light or heavy 
offence according to the subject matter. For what 
do you think, great king ? Suppose a man were to 
give another a slap with his hand, what punishment, 
would you inflict upon him ? ' 

' If the other refused to overlook the matter, then 
neither should we be able to pardon his assailant 4 , 
but should mulct him in a penny or so V 

' But on the other hand, suppose it had been you 



1 I cannot trace these identical words in the Pi/aka texts. But 
the general sense of them is exactly in agreement with the first 
Pa^ittiya rule. 

* Htna/i-kumbure' here inserts a summary of the Introductory 
Story (in the Sutta Vibhanga) to the 4th P&%ik£. All this (pp. 
254-256) stands in his version for lines 1-3 on p. 193 of the Pili 
text. 

8 The Pali repeats them word for word. As I have pointed out 
above, they are not really correct. 

* So Hina/i-kumburfc, who must have had a different reading, 
and I think a better one, before him. 

8 A kahapana. See the discussion of the value of this coin in 
my ' Ancient Coins and Measures,' pp. 3, 4. 
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yourself that he had given the blow to, what would 
then be the punishment ? ' 

' We should condemn him to have his hands cut 
off, and his feet cut off, and to be skinned alive ', 
and we should confiscate all the goods in his house, 
and put to death all his family to the seventh genera- 
tion on both sides.' 

' But, great king, what is the distinction ? Why 
is it that for one slap of the hand there should be 
a gentle fine of a penny, while for a slap given to 
you there should be so fearful a retribution ? ' 

' Because of the difference in the person (assaulted).' 

' Well ! just so, great king, is a falsehood a light 
or a heavy offence according to the attendant cir- 
cumstances.' 

1 Very good, Nagasena ! That is so, and I accept 
it as you say.' 

[Here ends the problem as to the degree of 
offence in falsehood.] 



[THE BODISAT'S CONSIDERATION.] 

11. 'Venerable Nagasena, it has been said by 
the Blessed One in the discourse on the essential 
conditions 2 : " Long ago have his parents been 
destined for each Bodisat, and the kind of 
tree he is to select for his Bo tree, and the 

1 Yava sisam kalira&iAeggzm Medapeyyama, which the 
Sinhalese merely repeats. It is literally ' We should have him 
" bambu-sprout-cut " up to his head.' What this technical term 
may mean is not exactly known — possibly having slits the shape of 
a bambu sprout cut all over his body. 

* Dhammata-dhamma-pariyaye. I don't know where this 
is to be found. 
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Bhikkhus who are to be his two chief disciples, 
and the lad who is to be his son, and the 
member of the Order who is to be his special 
attendant." But on the other hand he said: 
" When yet in the condition of a god in the 
Tusita heaven the Bodisat makes the eight 
Great Investigations — he investigates the time 
(whether the right moment had come at which he 
ought to be re-born as a man), and the continent 
(in which his birth is to take place), and the 
country (where he is to be re-born), and the family 
(to which he is to belong), and the mother (who 
is to bear him), and the period (during which he 
was to remain in the womb), and the month (in 
which his birthday shall come), and his renunciation 
(when it shall be) K [194] Now, Nagasena, before 
knowledge is ripe there is no understanding, but 
when it has reached its summit there is no longer 
any need to wait for thinking a matter over 1 , for 
there is nothing outside the ken of the omniscient 
mind. Why then should the Bodisat investigate 
the time, thinking to himself : " In what moment 
shall I be born 2 ?" And for the same reason why 
should he investigate the family, thinking to him- 

1 These eight Investigations (Vilokanani) have not yet been 
found in the Pi/aka texts. But, when relating the birth of the his- 
torical Buddha, the G&taka commentary (vol. i, p. 48, of Professor 
Fausbdll's edition) mentions the first six of them (substituting 
okasa for desa), and calls them, oddly enough, the Five Great 
Investigations. In the corresponding passage in the Lalita Vistara 
only the first four are mentioned. The last two of the above eight 
seem very forced. 

1 Nimesantaram na dgameti, for which Hina/i-kumbure 
(p. 256 at the end) has nivesantara. Neither word occurs 
elsewhere. 
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self: "In what family shall I be born?" And if, 
Nagasena, it is a settled matter who shall be the 
parents of the Bodisat, then it must be false that 
he " investigated the family." But if that be true, 
then must the other saying be wrong. This too is 
a double-edged problem now put to you, and you 
have to solve it.' 

12. • It was both a settled matter, O king, who 
should be the parents of the Bodisat, and he did 
investigate into the question as to which family he 
was to be born into. But how did he do so ? He 
thought over the matter as to whether his parents 
.should be nobles or Brahmans. With respect to 
eight things, O king, should the future be inves- 
tigated before it comes to pass. A merchant, O 
king, should investigate goods before he buys 
them — an elephant should try with its trunk a path 
it has not yet trod — a cartman should try a ford he 
has not yet crossed over — a pilot should test a 
shore he has not yet arrived at, and so guide the 
ship — a physician should find out the period of life 
which his patient has lasted 1 before he treats his 
disease — a traveller should test the stability of a 
bambu bridge 2 before he mounts on to it — a Bhikkhu. 
should find out how much time has yet to run before 
sun turn before he begins to eat his meal — and 
Bodisats, before they are born, should investigate 
the question whether it would be right for them 
to be born in the family of a noble or of a Brahman. 

1 Ayum oloketva, which the Sinhalese (p. 257) repeats. This 
implied meaning is doubtful. 

* Uttara-setu, a word which does not occur elsewhere. Hfna/1- 
kumburg renders it He-da»rfa, which Clough explains as a foot- 
bridge usually made of a single tree. 
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These are the eight occasions on which investi- 
gation ought to precede action.' 

' Very good, Nagasena ! That is so, and I accept 
it as you say.' 

[Here ends the problem as to the Bodisat's 
consideration.] 



[on suicide.] 

13. [195] 'Venerable Nagasena, it has been said 
by the Blessed One : " A brother is not, O Bhikkhus, 
to commit suicide. Whosoever does so shall be 
dealt with according to the law 1 ." And on the 
other hand you (members of the Order) say : 
" On whatsoever subject the Blessed One was ad- 
dressing the disciples, he always, and with various 
similes, preached to them in order to bring about 
the destruction of birth, of old age, of disease, and 
of death. And whosoever overcame birth, old age, 
disease, and death, him did he honour with the 
highest praise 2 ." Now if the Blessed One forbade 
suicide that saying of yours must be wrong, but if 
not then the prohibition of suicide must be wrong. 
This too is a double-edged problem now put to 
you, and you have to solve it.' 

14. ' The regulation you quote, O king, was laid 
down by the Blessed One, and yet is our saying you 
refer to true. And there is a reason for this, a 

1 Literally ' is not to throw himself down,' and I think ' from a 
precipice ' is to be understood, especially as the nearest approach 
to the words quoted, that is the passage in the Sutta Vibhahga on 
the 3rd Para^ika (III, 5, 13), has that meaning. 

* Here again the passage referred to is not known. 

[35] T 
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reason for which the Blessed One both prohibited 
(the destruction of life), and also (in another sense) 
instigated us to it.' 

' What, Nagasena, may that reason be ? ' 
' The good man, O king, perfect in uprightness, is 
like a medicine to men ' in being an antidote to the 
poison of evil, he is like water to men in laying the 
dust and the impurities of evil dispositions, he is 
like a jewel treasure to men in bestowing upon them 
all attainments in righteousness, he is like a boat to 
men inasmuch as he conveys them to the further 
shore of the four flooded streams (of lust, indi- 
viduality, delusion, and ignorance) a , he is like a 
caravan owner to men in that he brings them beyond 
the sandy desert of rebirths, he is like a mighty 
rain cloud to men in that he fills their hearts with 
satisfaction, he is like a teacher to men in that he 
trains them in all good, he is like a good guide to 
men in that he points out to them the path of peace. 
It was in order that so good a man as that, one 
whose good qualities are so many, so various, so 
immeasurable, [196] in order that so great a treasure 
mine of good things, so full of benefit to all beings, 
might not be done away with, that the Blessed One, 
O king, out of his mercy towards all beings, laid 
down that injunction, when he said : " A brother is 
not, O Bhikkhus, to commit suicide. Whosoever 
does so shall be dealt with according to the law." 
This is the reason for which the Blessed One pro- 
hibited (self-slaughter). And it was said, O king, 



1 Sattinaw, in which gods are included. 
a The four oghas; also called Asavas. The former term is 
used of them objectively, the latter subjectively. 
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by the Elder Kumara Kassapa,- the eloquent, when 
he was describing to Payasi the Ra^anya the other 
world : '.' So long as Samawas and Brahmans of up- 
rightness of life, and beauty of character, continue 
to exist — however long that time may be — just so 
long do they conduct themselves to the advantage 
and happiness of the great masses of the people, to 
the good and the gain and the weal of gods and 
men 1 !'" 

15. 'And what is the reason for which the Blessed 
One instigated us (to put an end to life) ? Birth, 
O king, is full of pain, and so is old age, and disease, 
and death. Sorrow is painful, and so is lamentation, 
and pain, and grief, and despair. Association with 
the unpleasant is painful, and separation from the 
pleasant 2 . The death of a mother is painful, or of 
a father, or a brother, or a sister, or a son, or a wife, 
or of any relative. Painful is the ruin of one's 
family, and the suffering of disease, and the loss of 
wealth, and decline in goodness, and the loss of in- 

1 This Kumara Kassapa is said at Ahguttara I, xiv, 3 to have 
been the most eloquent of the early disciples. Another eloquent 
little outburst of his is preserved for us in verses 201 and 202 of 
the Thera GSthl ' O for the Buddhas, and their doctrines ! O 
for the achievements of our Master ! Thereby may the disciple 
realise the Truth. Through countless aeons of time has Selfness 
followed on Selfness. But this one is now the last. This aggrega- 
tion (of mental and material qualities which forms me now again 
into an individuality) is at last the end, the end of the coming and 
going of births and deaths. There will be no rebirth for me!' 
But where the verses are so full of allusions to the deepest 
Buddhist psychology, it is impossible to reproduce in English the 
vigour of the original P41i. Selfness (Sakkiya) is the condition 
of being a separate individual. 

* All this is from the celebrated discourse, the ' Foundation of 
the Kingdom of Righteousness ' (in ' Buddhist Suttas,' p. 148). 

T 2 
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sight. Painful is the fear produced by despots, or 
by robbers, or by enemies, or by famine, or by fire, 
or by flood, or by the tidal wave, or by earthquake, 
or by crocodiles or alligators. Painful is the fear of 
possible blame attaching to oneself, or to others, the 
fear of punishment, the fear of misfortune. Painful 
is the fear arising from shyness in the presence of 
assemblies of one's fellows, painful is anxiety as to 
one's means of livelihood, painful the foreboding of 
death. [197] Painful are (the punishments inflicted 
on criminals), such as being flogged with whips, or 
with sticks, or with split rods, having one's hands 
cut oft", or one's feet, or one's hands and feet, or one's 
ears, or ones nose, or one's ears and nose. Painful 
are (the tortures inflicted on traitors) — being sub- 
jected to the Gruel Pot (that is, having boiling gruel 
poured into one's head from the top of which the 
skull bone has been removed *) — or to the Chank 
Crown 2 (that is, having the scalp rubbed with gravel 
till it becomes smooth like a polished shell) — or to 
the Rahu's Mouth* (that is, having one's mouth held 
open by iron pins, and oil put in it, and a wick lighted 
therein) — or to the Fire Garland 4 or to the Hand 
Torch 6 (that is, being made a living torch, the whole 
body, or the arms only, being wrapped up in oily 
cloths, and set on fire) — or to the Snake Strips 4 
(that is, being skinned in strips from the neck to the 
hips, so that the skin falls in strips round the legs) — 
or to the Bark Dress 7 (that is, being skinned alive 
from the neck downwards, and having each strip of 

1 Bilanga-thSlika/w. ' Sankha-mu«</ika«. 

' Rahu-mukhaw. * Goti-maiaka«. 

5 Hattha-pa^otikaw. • Eraka-vattikaw. 
7 A'traka-vasikaw. 



Digitized by 



Google 



IV, 4, 15- SUICIDE. 277 

skin as soon as removed tied to the hair, so that 
these strips form a veil around one)— or to the 
Spotted Antelope * (that is, having one's knees and 
elbows tied together, and being made to squat on a 
plate of iron under which a fire is lit) — or to the 
Flesh-hooks 2 (that is, being hung up on a row of 
iron hooks) — or to the Pennies 3 (that is, having bits 
cut out of the flesh, all over the body, of the size of 
pennies) — or to the Brine Slits 4 (that is, having cuts 
made all over one's body by means of knives or 
sharp points, and then having salt and caustic liquids 
poured over the wounds) — or to the Bar Turn 5 (that 
is, being transfixed to the ground by a bar of iron 
passing through the root of the ear, and then being 
dragged round and round by the leg) — or to the 
Straw Seat 6 (that is, being so beaten with clubs that 



1 E»eyyaka/a. 

* Balisa-mamsikam (so the Sinhalese, Mr. Trenckner reads 
Ba/isa). 

3 Kahipanakam. * KharapatiMAakaw. 

B Paligha-parivattikam. 

* Palala-pi/Aakaw. I follow throughout Hfna/i-kumbures in- 
terpretation (pp. 260, 261) of these pretty names, which could be 
well matched in the West. That some Indian kings were cruel in 
the extreme is no doubt true. But it must not be supposed that 
this list gives the names of well-known punishments. It is merely a 
string of technical terms which is repeated by rote whenever tortures 
have to be specified. And ihe meaning of its terms was most likely 
unknown to the very people who so used them. For the whole list 
(which is taken by our author from the Pali Pi/akas) is explained 
by Buddhaghosa in his commentary, the Manoratha Purani, on 
Anguttara II, 1, 1, as edited by Dr. Morris at pp. 113, 114 of the 
first edition of his Anguttara for the Pali Text Society, 1884. But 
Buddhaghosa's explanations differ from Hina/i-kumbure's in several 
details; and to nearly half the names he gives alternative mean- 
ings, quite contradictory to those that he gives first. So the list 
had its origin some centuries (say 400-500) b.c, and was certainly 
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the bones are broken, and the body becomes like a 
heap of straw) — or to be anointed with boiling oil, 
or to be eaten by dogs, or to be impaled alive, or to 
be beheaded. Such and such, O king, are the mani- 
fold and various pains which a being caught in the 
whirlpool of births and rebirths has to endure. Just, 
O king, as the water rained down upon the Hima- 
laya mountain flows, in its course along the Ganges, 
through and over rocks and pebbles and gravel, 
whirlpools and eddies and rapids \ and the stumps 
and branches of trees which obstruct and oppose its 
passage, — just so has each being caught in the suc- 
cession of births and rebirths to endure such and 
such manifold and various pains. Full of pain, then, 
is the continual succession of rebirths, a joy is it 
when that succession ends. And it was in pointing 
out the advantage of that end, the disaster involved 
in that succession, that the Blessed One, great king, 
instigated us to get beyond birth, and old age, and 
disease, and death by the realisation of the final end 
of that succession of rebirths. This is the sense, O 
king, which led the Blessed One to instigate us (to 
put an end to life).' 

'Very good, Nagasena ! Well solved is the puzzle 
(I put), well set forth are the reasons (you alleged). 
That is so, and I accept it as you say.' 



[Here ends the problem as to suicide.] 

not understood in the fifth century a. d. ; and was probably there- 
fore unintelligible also, at least in part, to our author. 

1 frmika-vanka-£adika. I don't pretend to understand this 
last word. Dr. Morris, at p. 92 of the ' Pali Text Society's Journal ' 
for 1884, suggests velika. Perhaps it was simply adika after all, 
with or without m euphonic. 
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[a LOVING DISPOSITION.] 

1 6. [198] ' Venerable Nagasena, it has been said 
by the Blessed One : " Eleven advantages, O 
brethren, may be anticipated from practising, making 
a habit of, enlarging within one, using as a means of 
advancement, and as a basis of conduct, pursuing 
after, accumulating, and rising well up to the very 
heights of the emancipation of heart, arising from a 
feeling of love (towards all beings) 1 . And what are 
these eleven ? He who does so sleeps in peace, and 
in peace does he awake. He dreams no sinful 
dreams. He becomes dear to men, and to the 
beings who are not men 2 . The gods watch over 
him. Neither fire, nor poison, nor sword works any 
harm to him. Quickly and easily does he become 
tranquillised. The aspect of his countenance is calm. 
Undismayed does he meet death, and should he not 
press through to the Supreme Condition (of Arahat- 
ship), then is he sure of rebirth in the Brahma 
world 3 ." But on the other hand you (members of 

1 This same string of words, except the first, is used of the 
Iddhi-padas in the Book of the Great Decease, III, 3 (p. 40 of 
vol. xi of the S. B. E.). The words ' towards all beings ' are not 
in the text. But this is the meaning of the phrase used, and not 
love to men only, as would be understood if they were not inserted 
in the translation. 

8 Amanussa. This means, not the gods, but the various spirits 
on the earth, nayads, dryads, fairies, &c. &c. As here, so again 
below, IV, 4, 41, the amanussi are opposed to the devati, men- 
tioned in the next clause here. In older texts the devatS include 
the amanussS. 

* From the Ahguttara NikSya, Ekadasa Nipata ; quoted in full, 
with the context, in the Introductory Story to the 169th G&taka 
(vol. ii, pp. 60, 61 of Professor Fausboll's edition). 
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the Order) say that " Sama the Prince, while dwel- 
ling in the cultivation of a loving disposition toward 
all beings, and when he was (in consequence thereof) 
wandering in the forest followed by a herd of deer, 
was hit by a poisoned arrow shot by Piliyakkha the 
king, and there, on the spot, fainted and fell 1 ." 
Now, venerable Nagasena, if the passage I have 
quoted from the words of the Blessed One be right, 
then this statement of yours must be wrong. But 
if the story of Prince Sama be right, then it cannot 
be true that neither fire, nor poison, nor sword can 
work harm to him who cultivates the habit of love 
to all beings. This too is a double-edged problem, 
so subtle, so abstruse, so delicate, and so profound, 
that the thought of having to solve it might well 
bring out sweat over the body even of the most 
subtle-minded of mortals. This problem is now put 
to you. Unravel this mighty knot 2 . Throw light 
upon this matter 3 to the accomplishment of the 
desire of those sons of the Conqueror who shall 
arise hereafter 4 .' 

' The Blessed One spake, O king, as you have 
quoted. And Prince Sama dwelling in the cultiva- 
tion of love, and thus followed by a herd of deer 
when he was wandering in the forest, was hit by the 
poisoned arrow shot by king Piliyakkha, and then 
and there fainted and fell. But there is a reason 
for that. [199] And what is the reason ? Simply 
that those virtues (said in the passage you quoted 

1 Mr. Trenckner points out that this story is given in the 540th 
Gataka. 

2 See p. 105 of the text. 

. * A"akkhum dehi. So also p. 95 of the text. 

4 Nibbihana; not in Childers, but see p. 119 of the text. 



Digitized by 



Google 



IV, 4, i6- LOVE. 28 1 

to be in the habit of love) are virtues not attached 
to the personality of the one who loves, but to the 
actual presence of the love that he has called up in 
his heart \ And when Prince Sama was upsetting 
the water-pot, that moment he lapsed from the 
actual feeling of love. At the moment, O king, in 
which an individual has realised the sense of love, 
that moment neither fire, nor poison, nor sword can 
do him harm. If any men bent on doing him an 
injury come up, they will not see him, neither will 
they have a chance of hurting him. But these 
virtues, O king, are not inherent in the individual, 
they are in the actual felt presence of the love that 
he is calling up in his heart.' 

' Suppose, O king, a man were to take into his 
hand a Vanishing Root of supernatural power ; and 
that, so long as it was actually in his hand, no other 
ordinary person would be able to see him. The 
virtue, then, would not be in the man. It would be 
in the root that such virtue would reside that an 
object in the very line of sight of ordinary mortals 
could, nevertheless, not be seen. Just so, O king, 
is it with the virtue inherent in the felt presence of 
love that a man has called up in his heart.' 

'Or itis like the case of a man [200]who has entered 
into a well-formed mighty cave. No storm of rain, 
however mightily it might pour down, would be able 
to wet him. But that would be by no virtue inherent 



1 Bh&nana is really more than ' cultivation.' It is the actual, 
present, felt sense of the particular moral state that is being 
cultivated (in this case, of love). I have elsewhere rendered it 
' meditation ' : but as the ethical doctrine, and practice, are alike 
unknown to us, we have no word that exactly reproduces the con- 
notation of the Pali phrase. 
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in the man. It would be a virtue inherent in the 
cave that so mighty a downpour of rain could not 
wet the man. And just so, O king, is it with the 
virtue inherent in the felt presence of love that a 
man has called up in his heart V 

1 This is no quibble. The early Buddhists did believe in the 
power of a subjective love over external circumstances. It is true 
that the best known instances in which this power is represented as 
having been actually exercised, are instances of the power of love 
over the hearts of other beings, and hence, indirectly, over their 
actions. Thus when Devadatta had had the fierce, manslaying 
elephant Nalagiri let loose against the Buddha (ATullavagga VII, 3, 
11, 12), Gotama is said to have permeated him with his love, 
and the elephant then went up to him only to salute him, and 
allowed himself to be stroked, and did no harm. And when the 
five disciples had intended, when he went to Benares, to show him 
no respect, the Buddha, in like manner, is said to have ' concen- 
trated that feeling of his love which was able to pervade generally 
all beings in earth and heaven,' and to have ' directed it specially 
towards them.' Then ' the sense of his love diffused itself through 
their hearts. And as he came nearer and nearer, unable any 
longer to adhere to their resolve, they rose from their seats, and 
bowed down before him, and welcomed him with every mark of 
reverence and of respect ' (' Buddhist Birth Stories,' vol. i, p. 11 2). 

And when he wished to convert Ro^a the Mallian, the Buddha 
is said, in like manner, to have ' suffused him with the feeling of 
his love.' And then Ro^a, ' overcome by the Blessed One by the 
sense of his love— just as a young calf follows the kine, so did he 
go from apartment to apartment ' seeking the Blessed One (Maha- 
vagga VI, 36, 4). 

And again, when the Bhikkhus told the Buddha of a brother 
having been killed by a snake-bite, he is represented (in the A!ulla- 
vagga V, 6) to have said : ' Now surely that brother had not let 
his love flow out over the four royal kinds of serpents. Had he 
done so, he would not have died of the bite of a snake.' And then 
he is said to have enjoined the use of a poem of love to snakes (set 
out in the text quoted) as a safeguard against snake-bite. This 
goes really much further than the other instances, but no case is 
given of that safeguard having been actually used successfully. 
And I know of no case in the Pali Pi/akas of the felt presence 
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' Most wonderful is it, Nagasena, and most strange 
how the felt presence of love has the power of 
warding off all evil states of mind V 

' Yes ! The practice of love is productive of all 
virtuous conditions of mind both in good (beings) 
and in evil ones. To all beings whatsoever, who 
are in the bonds of conscious existence 2 , is this 
practice of love of great advantage, and therefore 
ought it to be sedulously cultivated.' 



[Here ends the problem as to the power of love.] 



[devadatta.] 



1 7. ' Venerable Nagasena, is the consequence the 
same to him who does good and to him who does 
evil, or is there any difference in the two cases ? ' 

' There is a difference, O king, between good and 
evil. Good works have a happy result, and lead to 
Sagga s , and evil works have an unhappy result, and 
lead to Niraya V 



of the feeling of love being said to have actually counteracted 
either fire, or poison, or sword. 

It is noteworthy that the Sinhalese inserts here six pages 
(265-271) of matter not found in the Pali. But as it gives at 
length the story of Prince Sama, it is taken, I presume, from the 
Gataka book. 

1 This is something quite different from what was said before. 

* Ye viflflana-baddha, sabbesam, which the Sinhalese takes 
as a gloss on ' good and evil ones/ and renders viddina prati 
wu da. But I prefer Mr. Trenckner's punctuation. 

* That is to a temporary life in heaven. 

4 That is to life in a temporary hell (or purgatory). 
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4 But, venerable Nagasena, your people say that 
Devadatta was altogether wicked, full of wicked 
dispositions, and that the Bodisat 1 was altogether 
pure, full of pure dispositions*. And yet Devadatta, 
through successive existences 3 , was not only quite 
equal to the Bodisat, but even sometimes superior 
to him, both in reputation and in the number of his 
adherents. 

1 8. ' Thus, Nagasena, when Devadatta became 
the Purohita (family Brahman, royal chaplain) of 
Brahmadatta, the king, in the city of Benares, then 
the Bodisat was a wretched A'a«</ala (outcast) 4 who 
knew by heart a magic spell. And by repeating his 
spell he produced mango fruits out of season 5 . This 



1 Bodhi-satto (Wisdom-Child). The individual who (through 
virtue practised in successive lives) was becoming the Buddha. 

* 'Wicked' and 'pure' are in the Pali ka»he and sukka, 
literally, ' dark ' and ' light.' The only other passage I recollect 
where these names of colours are used in an ethical sense is the 
87th verse of the Dhammapada. Professor Max Milller there 
renders : ' A wise man should leave the dark state (of ordinary life), 
and follow the bright state (of the Bhikshu),' (S. B.E., vol. x, p. 26.) 
But the words should certainly be translated : ' A wise man should 
put away wicked dispositions, and cultivate purity of heart.' 
Bhavetha could never refer to adopting or following any outward 
profession. It is exclusively used of the practice, cultivation, of 
inward feelings. And the commentary, which is quoted by Pro- 
fessor Fausboll, takes the passage in the Dhammapada in that 
sense, just as Hina/i-kumbure (p. 271) does here. 

* Bhave bhave, which would be more accurately rendered 'in 
the course of his gradual becoming.' 

4 A'avaka-^a«(/ala. The' Jfand&hs are a well-known caste 
still existing in India — if indeed that can rightly be called a caste 
which is beneath all others. A^avaka is not in Childers, but is 
applied below (p. 256 of our text) to Mara, the Buddhist Satan. 
See also the next note. 

* This is not a summary of the 309th Gataka, for it differs from 
that story as published by Professor Fausboll (vol. iii, pp. 



Digitized by 



Google 



IV, 4, 20. DEVADATTA. 285 

is one case in which the Bodisat was inferior to 
Devadatta in birth, [201] inferior to him in repu- 
tation.' 

19. 'And again, when Devadatta became a king, 
a mighty monarch of the earth 1 , living in the enjoy- 
ment of all the pleasures of sense, then the Bodisat 
was an elephant, decked with all manner of orna- 
ments that the king might make use of them. And 
the king, being put out of temper at the sight of his 
graceful and pleasant style of pace and motion, said 
to the elephant trainer with the hope of bringing 
about the death of the elephant : " Trainer, this ele- 
phant has not been properly trained, make him 
perform the trick called ' Sky walking.' " In that 
case too the Bodisat was inferior to Devadatta, — 
was a mere foolish animal V 

20. 'And again, when Devadatta became a man 
who gained his living by winnowing grain 3 , then 

217-30), and also from the older and shorter version contained 
in the Old Commentary on the Patimokkha (on the 69th Sakhiya, 
Vinaya IV, pp. 203, 204). [The name of that story in Professor 
Fausboll's edition is .A'Aavaka-Crataka, but throughout the story 
itself the word A'awrfala is used in the passages corresponding to 
those in which Professor FausbSll has A'Aapaka (sic), — a coin- 
cidence which throws light on our author, A"/4avaka-*a»</31a.] 
The story here referred to is the Amba Gataka (No. 474) in which 
the word A^avaka does not occur. 

1 ' Of Magadha,' says Hina/i-kumbure' (p. 272). 

' This is the 122nd Gataka, there called the Dummedha (Tataka. 
The king has the elephant taken to the top of the Vepulla moun- 
tain outside Ra^agaha. Then having made him stand first on 
three feet, then on two, then on one, he demands of the trainer to 
make him stand in the air. Then the elephant flies away to 
Benares ! 

' Pavane na/Mayiko. But as Htna/i-kumbure' renders all 
this : ' a farmer in Benares who gained his living by husbandry,' 
I would suggest pavanena /Miyiko as the right reading. 
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the Bodisat was a monkey called " the broad earth." 
Here again we have the difference between an 
animal and a man, and the Bodisat was inferior in 
birth to Devadatta V 

21. 'And again, when Devadatta became a man, 
by name So»uttara, a Nesada (one of an outcast 
tribe of aborigines, who lived by hunting), and was 
of great strength and bodily power, like an elephant, 
then the Bodisat was the king of elephants under 
the name of the " Six-tusked." And in that birth, 
the hunter slew the elephant In that case too 
Devadatta was the superior 2 .' 

22. 'And again, when Devadatta became a man, 
a wanderer in the woods, without a home, then the 
Bodisat was a bird, a partridge who knew the Vedic 
hymns. And in that birth too the woodman killed 
the bird. So in that case also Devadatta was the 
superior by birth V 

23. ' And again, when Devadatta became the 
king of Benares, by name Kalabu, then the Bodisat 
was an ascetic who preached kindness to animals. 
And the king (who was fond of sport), enraged with 
the ascetic, had his hands and feet cut off like so 
many bambu sprouts 4 . In that birth, too, Deva- 

1 I cannot unfortunately trace this story among the G&takas. 

* I do not know which Gsltaka is here referred to. 

5 This must be the 438th Gataka, there called the Tittira 
Gataka. In the summary Devadatta is identified with the hypo- 
critical ascetic who killed and ate the wise partridge. 

4 This is the 313th GStaka, there called the Khanti-vadi (Pataka. 
The royal sportsman has first the skin, and then the hands and feet 
of the sage cut off, to alter his opinions. But the sage simply says 
that his love to animals is not in his skin, or in his limbs, but in his 
heart. Then the earth swallows up the cruel monarch, and the 
citizens bury the body of the sage with all honour. In the summary 
Kalabu, the king, is identified with Devadatta. 
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datta was the superior, both in birth and in reputa- 
tion among men.' 

24. ' And again, when Devadatta became a man, 
a woodman, then the Bodisat was Nandiya the 
monkey king. And in that birth too the man killed 
the monkey, and his mother besides, and his younger 
brother. So in that case also it was Devadatta who 
was the superior in birth V 

25. * And again, when Devadatta became a man, 
a naked ascetic, by name Karambhiya, then the 
Bodisat was a snake king called " the Yellow one." 
So in that case too it was Devadatta [202] who was 
the superior in birth V 

26. 'And again, when Devadatta became a man, 
a crafty ascetic with long matted hair, then the 
Bodisat was a famous pig, by name " the Carpenter." 
So in that case too it was Devadatta who was the 
superior in birth V 

27. 'And again, when Devadatta became a king 
among the A"etas, by name Sura Pariiara *, who had 
the power of travelling through the air at a level 
above men's heads 6 , then the Bodisat was a Brah- 

1 This is the 222nd Gataka, there called the A'dla Nandiya 
Gataka. 

* This is probably the 518th Gataka. See Mr. Trenckner's note. 

* This must be the 492nd Gataka, the Ta^Ma-sukara Gataka, 
in which the hero is a learned pig who helps the carpenter in his 
work, and the villain of the story is a hypocrite ascetic with matted 
hair. But it should be added that though in the summary (Faus- 
b6ll, vol. iv, p. 350) Devadatta is identified with the ascetic, the 
Bodisat is identified, not with the learned pig, but with the dryad. 

4 He is called Upa^ara both in the 422nd Gataka (of which 
this is a summary) and in the Sumangala (p. 258). The Gataka 
(III, 454) also gives a third variation, Apalara. 

' Purisamatto gagane vehasangamo. The Gataka says 
simply uparilaro, which must mean about the same. 
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man named Kapila. So in that case too it was Deva- 
datta who was the superior in birth and in reputation.' 

28. ' And again, when Devadatta became a man, 
by name Sama, then the Bodisat was a king among 
the deer, by name Ruru. So in that case too it was 
Devadatta who was the superior in birth V 

29. ' And again, when Devadatta became a man, 
a hunter wandering in the woods, then the Bodisat 
was a male elephant, and that hunter seven times 
broke off and took away the teeth of the elephant 
So in that case too it was Devadatta who was the 
superior in respect of the class of beings into which 
he was born V 

30. ' And again, when Devadatta became a jackal 
who wanted to conquer the world 3 , and brought the 
kings of all the countries in India under his control, 
then the Bodisat was a wise man, by name Vidhura. 
So in that case too it was Devadatta who was the 
superior in glory.' 

31. 'And again, when Devadatta became the 

1 This must be the 482nd <7ataka. It is true that the man is 
there called Mahi Dhanaka (Fausb6ll, vol. iii, p. 255), and the 
Bodisat is not specially named Ruru, nor is he a king of the herd, 
but is only a stag of the kind of deer called Ruru, who lives 
alone. But a comparison of the poetical version of the same story 
intheA'ariya Pi/aka II, 6 (p. 87 of Dr. Morris's edition for the 
Pali Text Society) shows that the same story is here referred to. 

* This is the 72 nd Gataka, the Silava Naga Gataka. (Faus- 
b6ll, vol. i, p. 319.) 

* Khattiya-dhammo; literally, 'who had the nature of a 
Kshatriya.' This expression is not found in the Gataka referred 
to, No. 241 (vol. ii, p. 242 and foil, in Professor Fausboll's 
edition), and the Bodisat is there called purdhita not pa/jrfita, 
and his name is not given as Vidhura. The jackal also came to 
grief in his attempt to conquer Benares. But there is no doubt as 
to that story, the Sabba DS//4a Gataka being the one here quoted. 
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elephant who destroyed the young of the Chinese 
partridge, then the Bodisat was also an elephant, 
the leader of his herd. So in that case they were 
both on a par V 

32. ' And again, when Devadatta became a yak- 
kha, by name Unrighteous, then the Bodisat too was 
a yakkha, by name Righteous. So in that case too 
they were both on a par V 

33. 'And again, when Devadatta became a sailor, 
the chief of five hundred families, then the Bodisat 
too was a sailor, the chief of five hundred families. 
So in that case too they were both on a par 3 .' 

34. 'And again, when Devadatta became a 
caravan leader, the lord of five hundred waggons, 
then the Bodisat too was a caravan leader, the lord 
of five hundred waggons. So in that case too they 
were both on a par *.' 

35. [203] ' And again, when Devadatta became a 
king of deer, by name Sakha, then the Bodisat was 
a king of deer, by name Nigrodha. So in that case 
too they were both on a par V 

36. ' And again, when Devadatta became a com- 
mander-in-chief, by name Sakha, then the Bodisat 

1 This is the 357th Gataka (Fausbfill, vol. iii, pp. 174) and 
which is one of those illustrated on the Bharhut Tope (Cunning- 
bam, Plate 109). 

' In the Gataka text (No. 457, Fausboll, vol. iv, pp. 100 and 
foil.), there are both devaputta, 'gods,' not yakkha. This is by 
no means the only instance of the term yakkha being used of gods. 

' I cannot trace this story in the printed text of the Gatakas. 

4 This is the Apamtaka Gataka (No. 1, vol. i, pp. 98 and foil, 
in Professor Fausboll's edition), translated in the ' Buddhist Birth 
Stories,' vol. i, pp. 138-145. 

* The Nigrodha Miga Gataka (No. 1 2, vol. i, pp. 145 and foil. 
in FausbOll), translated in ' Buddhist Birth Stories,' vol. i, pp. 198 
and following. 

[35] U 
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was a king, by name Nigrodha. So in that case 
too they were both on a par V 

37. 'And again, when Devadatta became a brah- 
man, by name Kha/wfehala, then the Bodisat was a 
prince, by name Aanda. So in that case that 
Khatfdahala was the superior 2 .' 

38. 'And again, when Devadatta became a king, 
by name Brahmadatta, then the Bodisat was his 
son, the prince called Maha Paduma. In that case 
the king had his son cast down seven times, from 
the precipice from which robbers were thrown down. 
And inasmuch as fathers are superior to and above 
their sons, in that case too it was Devadatta was the 
superior V 

39. ' And again, when Devadatta became a king, 
by name Maha Patapa, then the Bodisat was his 
son, Prince Dhamma-pala; and that king had the 
hands and feet and head of his son cut off. So in 
that case too Devadatta was the superior V 

40. 'And now again, in this life, they were 
in the Sakya clan, and the Bodisat became a 
Buddha, all wise, the leader, of the world, and Deva- 
datta having left the world to join the Order founded 
by Him who is above the god of gods, and having 
attained to the powers of Iddhi, was filled with lust 
to become himself the Buddha. Come now, most 
venerable Nagasena! Is not all that I have said 
true, and just, and accurate ? ' 

1 The Nigrodha ffataka (No. 445, Fausbftil, vol. iv, pp. 37 
and foil.). 

* I cannot trace this story among the published (Tatakas. 

5 This is the Mah& Paduma GStaka (No. 472, Fausbfill, vol. iv, 
pp. 187-195). It was a case of Joseph and Potiphar's wife. 

* This tragical story is No. 358 in the G&taka collection (Fausbttll, 
vol. iii, pp. 177-182). 
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41. 'All the many things which you, great king, 
have now propounded, are so, and not otherwise.' 

' Then, Nagasena, unless black and white are the 
same in kind, it follows that good and evil bear equal 
fruit' 

' Nay, not so, great king ! Good and evil have 
not the same result. Devadatta was opposed by 
everybody. No one was hostile to the Bodisat. 
And the hostility which Devadatta felt towards 
the Bodisat, that came to maturity and bore fruit in 
each successive birth. And so also as Devadatta, 
when he was established in lordship over the world, 
[204] was a protection to the poor, put up bridges 
and courts of justice and rest-houses for the people, 
and gave gifts according to his bent to Sama«as 
and Brahmans, to the poor and needy and the way- 
farers, it was by the result of that conduct that, 
from existence to existence, he came into the enjoy- 
ment of so much prosperity. For of whom, O king, 
can it be said that without generosity and self- 
restraint, without self-control and the observance of 
the Upasatha \ he can reach prosperity ? 

' And when, O king, you say that Devadatta and 
the Bodisat accompanied one another in the passage 
from birth to birth, that meeting together of theirs 
took place not only at the end of a hundred, or a 
thousand, or a hundred thousand births, but was in 
fact constantly and frequently taking place through 
an immeasurable period of time 2 . For you should 
regard that matter in the light of the comparison 
drawn by the Blessed One between the case of the 

1 The Buddhist Sabbath, on which see my ' Manual of Buddhism,' 
pp. 139-141. 

* So also above, IV, 2, 64, and IV, 3, 28. 

U 2 
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purblind tortoise and the attainment of the condi- 
tion of a human being. And it was not only with 
Devadatta that such union took place. Sariputta 
the Elder also, O king, was through thousands of 
births the father, or the grandfather, or the uncle ', 
or the brother, or the son, or the nephew, or the 
friend of the Bodisat; and the Bodisat was the 
father, or the grandfather, or the uncle, or the 
brother, or the son, or the nephew, or the friend 
of Sariputta the Elder. 

' All beings in fact, O king, who, in various forms 
as creatures, are carried down the stream of trans- 
migration, meet, as they are whirled along in it, 
both with pleasant companions and with disagreeable 
ones — just as water whirled along in a stream meets 
with pure and impure substances, with the beautiful 
and with the ugly. 

' And when, O king, Devadatta as the god, had 
been himself Unrighteous, and had led others into 
unrighteousness of life, he was burnt in purgatory 
for an immeasurable period of time *. [205] But 
the Bodisat, who, as the god, had been himself 
Righteous, and had led others into righteousness 
of life, lived in all the bliss of heaven for a like 
immeasurable period of time. And whilst in this 
life, Devadatta, who had plotted injury against the 
Buddha, and had created a schism in the Order, 
was swallowed up by the earth, the Tathagata, 

1 That is ' father's younger brother.' The Pali has no word for 
uncle generally, the whole scheme of relationship being different 
from ours, and the various sorts of uncles having, in the Pali 
scheme, different and distinct names. 

* 'Fifty-seven ko/is and sixty hundreds of thousands of years,' 
says the text, with touching accuracy. 
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knowing all that can be known, arrived at the 
insight of Buddhahood 1 , and was completely set 
free (from the necessity of becoming) by the des- 
truction of all that leads to re-existence.' 

' Very good, Nagasena ! That is so, and I accept 
it as you say V 

[Here ends the dilemma as to Devadatta's superi- 
ority to the Bodisat in previous births.] 

1 So Hina/i-kumburfi, who takes sabbadhamme as accusative 
to buggAitvi, and understands the phrase as above translated. 

* This discussion is very interesting, both as a specimen of 
casuistry, and as an exposition of orthodox Buddhist belief. And 
it is full of suggestion if taken as a statement of the kind of reason 
which led the Buddhist editors of the earlier folk-lore to identify 
Devadatta with the characters referred to by king Milinda. 
But the facts are that those editors, in using the old stories, and 
legends for their ethical purposes, always identified Devadatta with 
the cruel person in the story, and paid no heed to the question 
whether he was superior or not in birth or in the consideration of 
the world, to the person they identified with the Bodisat In 
searching through the four volumes of the published Gatakas, and 
the proof-sheets of the fifth volume with which Professor Fausboll 
has favoured me, for the purpose of tracing the stories referred to 
by our author, I find that Devadatta appears in sixty-four of them, 
and that in almost every one of these sixty-four he is either superior 
in birth, or equal to the character identified with the Bodisat. 
This is not surprising, for it is not unusually the superiors in birth 
who are guilty of the kind of cruelty and wickedness which the 
Buddhist editors would ascribe to Devadatta. So that our author, 
had he chosen to do so, might have adduced many other instances 
of a similar kind to those he actually quotes. I add in an 
appendix the full list of the Devadatta stories in the (r&takas. It is 
clear our author had before him a version of the G&taka book 
slightly different from our own, as will be seen from the cases 
pointed out in the notes in which, as to names or details, the story 
known to him differs from the printed text. And also that here 
(as at III, 6, 2) he would have been able to solve his own dilemma 
much better if he had known more of the history of those sacred 
books on the words of which it is based. 
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[women's WILES.] 

42. ' Venerable Nagasena, it has been said by the 
Blessed One : 

" With opportunity, and secrecy, 
And the right woo'r, all women will go wrong — 
Aye, failing others, with a cripple even V 
But on the other hand it is said: "Mahosadha's 
wife, Amara, when left behind in the village while 
her husband was away on a journey, remained 
alone and in privacy, and regarding her husband 
as a man would regard his sovran lord, she refused 
to do wrong, even when tempted with a thousand 
pieces 2 ." Now if the first of these passages be 
correct, the second must be wrong ; and if the 
second be right, [206] the first must be wrong. This 
too is a double-edged problem now put to you, and 
you have to solve it.' 

43. ' It is so said, O king, as you have quoted, 
touching the conduct of Amara, Mahosadha's wife. 
But the question is would she have done wrong, on 
receipt of those thousand pieces, with the right 
man : or would she not have done so, if she had 
had the opportunity, and the certainty of secrecy, 
and a suitable wooer ? Now, on considering the 
matter, that lady Amara was not certain of any of these 

1 It is not meant that men would not. But that is too clear to 
be even worthy of mention, whereas with regard to women the 
question is worth discussion. Our author is mistaken in ascribing 
this verse to the Buddha. It is only found (as has been pointed 
out by Mr. Trenckner) in a ffStaka story, No. 536, and is a speci- 
men, not of Buddhist teaching, but of Indian folk-lore. There is 
a very similar sentiment in ffltaka, No. 62 (vol. i, p. 289). 

1 This story will be found in the Ummagga (?&taka, No. 546. 
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things. Through her fear of censure in this world 
the opportunity seemed to her not fit, and through 
her fear of the sufferings of purgatory in the next 
world. And because she knew how bitter is the 
fruit of wrong-doing, and because she did not wish 
to lose her loved one, and because of the high 
esteem in which she held her husband, and because 
she honoured goodness, and despised ignobleness 
of life, and because she did not want to break with 
her customary mode of life — for all these reasons 
the opportunity seemed to her not fit. 

' And, further, she refused to do wrong because, on 
consideration, she was not sure of keeping the thing 
secret from the world. [207] For even could she 
have kept it secret from men, yet she could not have 
concealed it from spirits 1 — even could she have kept 
it secret from spirits, yet she could not have concealed 
it from those recluses who have the power of know- 
ing the thoughts of others — even could she have 
kept it secret from them, yet she could not have con- 
cealed it from those of the gods who can read the 
hearts of men — even could she have kept it secret 
from the gods, yet she could not have escaped, her- 
self, from the knowledge of her sin — even could she 
have remained ignorant of it herself, yet she could 
not have kept it secret from (the law of the result 
which follows on) unrighteousness 2 . Such were the 

1 Fairies, nayad, dryads, &c. &c. — not gods. 

1 Adhammena raho na labheyya. I am in great doubt as 
to the real meaning of these words, which Hina/i-kumbure" (p. 286) 
renders merely adharmayen rahasak no labann6\ They look 
very much like a kind of personification of Karma. The phrase 
is really very parallel to the saying in Numbers xxxii. 23, 'Be 
sure your sin will find you out ' — namely, in its results — and is as 
true ethically as it is difficult grammatically. 
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various reasons which led her to abstain from doing- 
wrong because she could not be sure of secrecy. 

' And, further, she refused to do wrong because, on 
consideration, she found no right wooer. Mahosa- 
dha the wise, O king, was endowed with the eight 
and twenty qualities. And which are those twenty- 
eight ? He was brave, O king, and full of modesty, 
and ashamed to do wrong, he had many adherents, 
and many friends, he was forgiving, he was upright 
in life, he was truthful, he was pure in word, and 
deed and heart \ he was free from malice, he was 
not puffed up, he felt no jealousy *, he was full of 
energy, he strove after all good things s , he was popu- 
lar with all men, he was generous, he was friendly *, 
he was humble in disposition, he was free from guile, 
he was free from deceit, he was full of insight, he 
was of high reputation, he had much knowledge, he 
sought after the good of those dependent on him, 
his praise was in all men's mouths, great was his 
wealth, and great his fame. Such were the twenty- 
eight qualities, O king, with which Mahosadha, the 
wise, was endowed. And it was because she found 
no wooer like unto him that she did no wrong V 

1 So£eyya-sampanno, which Hina/i-kumburfi renders suva^a 
guwayen samanwibawa: that is, 'compliant, attentive to what 
is said.' But I prefer to take the expression in the sense explained at 
length in Ahguttara III, 119. See also Cataka 1, 2 1 4 ; Milinda, p. 1 1 5. 

* Anusuyyako. See G&taka. II, 192, and Milinda, p. 94. 

* Ayuhako. Hina/i-kumbur£ (p. 286) renders this word, which 
is only found here, by Dhana piris roes kirim cetteya, 'one who 
has heaped up goods and men.' But see Milinda, p. 181, and Dr. 
Morris in the Pali Text Society's Journals for 1885 and 1886. 

4 Sakhilo, ' kindly in speech,' says the Sinhalese. 
■ This is all very well, but it does not confirm, it explains away, 
the supposed quotation from the Buddha's words. 
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' Very good, Nagasena ! That is so, and I accept 
it as you say.' 

[Here ends the dilemma as to the wickedness of 
women *.] 



[ON THE FEARLESSNESS OF THE ARAHATS.] 

44. 'Venerable Nagasena, it was said by the 
Blessed One : " The Arahats have laid aside all fear 
and trembling 2 ." But on the other hand when, in 
the city of R&^agaha, they saw Dhana-palaka, the 
man-slaying elephant, bearing down upon the Blessed 

1 The position of women in India, at the time when Buddhism 
arose, was, theoretically, very low. The folk tales are full of stories 
turning on the wiles of women, and the Hindoo law-books seem 
never tired of the theme of her uncleanness, her weakness, and 
her wickedness. But, except in matters of property, the bark was I 
think worse than the bite. Among the people, in the homes of the 
peasantry, the philippics of the Brahmin priests were not much 
regarded, and the women led lives as pleasant as those of their 
male relations, and shared in such mental and physical advantages 
as their male relations enjoyed. The influence of Buddhism must 
have been felt in two directions. In the first place the importance 
attached to the celibate life must have encouraged the kind of view 
taken of women among Catholics in mediaeval times (the Brahmin 
view being much akin to those that were promulgated by Luther). 
On the other hand the fact that women were admitted to the 
Order, and that the still higher aim of Arahatship was held to be 
attainable by them, must have helped to encourage a high esteem 
for women. We have many instances of women who were credited 
with the insight of Arahatship. A whole treatise in the Buddhist 
sacred books, the Theri Githa, is devoted to hymns and poems 
ascribed to them, and many of these reach a very high level of 
intelligent and spiritual emotion. 

* I do not know the exact passage referred to, but there are 
many of similar tendency in the sacred books. See, for instance, 
Dhammapada, verses 39, 188, 214, 351, and 385; and Sutta Nipata, 
verses 15, 70, 212, 621, and 965. 
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One, all the five hundred Arahats forsook the Con- 
queror and fled, one only excepted, Ananda the 
Elder \ Now how was it, Nagasena ? Did those 
Arahats run away from fear — or did they run away 
willing to let the Blessed One be destroyed, and 
thinking : " (Our conduct) will be clear (to him) from 
the way in which he himself will act '," [208] or did 
they run away with the hope of watching the 
immense and unequalled mighty power which the 
Tathagata would exhibit ? If, Nagasena, what the 



1 Here again we have a variation between our author's words 
and those of the Pi/akas. In the Aullavagga VII, 3, n, 12 (trans- 
lated in pp. 247-250 of vol. iii of the ' Vinaya Texts ' in the 
' Sacred Books of the East '), we have the oldest versions of this 
story; and there the elephant is called, not Dhana-palaka, but 
NdlSgiri, and the number of attendant disciples (who are not called 
Arahats) is not given as five hundred. The Buddha is simply said to 
have entered Ra^agaha ' with a number of Bhikkhus.' Nothing 
also is said, either of their running away, or of Ananda' s remain- 
ing behind. It is, no doubt, an easily explicable and very pretty 
alteration of the story, which exhibits Ananda, the beloved disciple, 
as acting in this way. But it is none the less an alteration. 

It should be added that N&I&giri (it should be NaVagiri) in the 
Vinaya text is a personal name of the elephant, but may be derived 
from its place of origin. (See the references to a famous elephant 
named Na/agiri in the Megha Duta and Na</£giri in the Katha 
Sarit SSgara XI, 42, XII, 10, XIII, 7, 29. But Pawini VI, 3, 117, 
gives the latter as the name of a mountain.) So while there may 
be a variation in the legend, it may also be that we have only 
two names for the same elephant, just as one might speak of the 
Shetland pony (named) Brownie. And the stanza quoted below 
(p. 410 of the Pali text) shows that the name Dhana-palaka was 
given already in older texts to the NaVagiri elephant. 

1 PaflS&yissati sakena kammena, 'It will be plain to the 
Buddha (that is, he will be able to judge of our motives) from his 
own kindness and goodness/ according to the Sinhalese (p. 287). 
But the expression is a very strange one, and perhaps, after all, 
it merely means, ' The matter will turn out according to his Karma.' 
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Blessed One said as to the Arahats being devoid of 
fear be true, then this story must be false. But if 
the story be true, then the statement that the 
Arahats have put away fear and trembling must be 
false. This too is a double-edged problem now put 
to you, and you have to solve it.' 

45. 'The Blessed One did say, O king, that 
Arahats have put away all fear and trembling, 
and five hundred Arahats, save only Ananda, did, as 
you say, run away when the elephant Dhana-palaka 
bore down upon the Tathagata that day in Ra/a- 
gaha. But that was neither out of fear, nor from 
willingness to let the Blessed One be destroyed. For 
the cause by which Arahats could be made to fear 
or tremble has been destroyed in them, and there- 
fore are they free from fear or trembling. Is the 
broad earth, O king, afraid at people digging into it, 
or breaking it up, or at having to bear the weight 
of the mighty oceans and the peaked mountain 
ranges ? ' 

' Certainly not, Sir.' 

'But why not?' 

' Because there is no cause in the broad earth 
which could produce fear or trembling.' 

'Just so, O king. And neither is there any such 
cause in Arahats. And would a mountain peak be 
afraid of being split up, or broken down, or made to 
fall, or burnt with fire ?' 

' Certainly not, Sir.' 

' But why not ?' [209] 

'The cause of fear or trembling does not exist 
within it.' 

' And just so, O king, with Arahats. If all the 
creatures of various outward form in the whole 
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universe 1 were, together, to attack one Arahat in 
order to put him to fear, yet would they bring about 
no variation in his heart. And why ? Because 
there is neither condition nor cause for fear (in him, 
whence fear could arise). Rather, O king, was it these 
considerations that arose in the minds of those Ara- 
hats : " To-day when the best of the best of men, the 
hero among conquerors, has entered into the famous 
city, Dhana-palaka the elephant will rush down the 
street. But to a certainty the brother who is his 
special attendant will not forsake him who is above 
the god of gods. But if we should not go away, 
then neither will the goodness of Ananda be made 
manifest, nor will the elephant actually approach * 
the Tathagata. Let us then withdraw. Thus will 
great masses of the people attain to emancipation 
from the bonds of evil, and the goodness of Ananda 
be made manifest" It was on the realisation of the 
fact that those advantages would arise from their 
doing so, that the Arahats withdrew to every side.' 

'Well, N&gasena, have you solved the puzzle. 
That is so. The Arahats feared not, nor did they 
tremble. But for the advantages that they foresaw 
they withdrew on every side.' 



[Here ends the problem as to the panic of the 
Arahats.] 



1 Literally, ' In the hundreds of thousands of world systems.' 
1 A/M&nam-anavak&sataya, ' Because of the absence of con- 
dition and opportunity.' 
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[ON CAUSING THE OMNISCIENT ONE TO CHANGE HIS 

MIND.] 

46. 'Venerable Nagasena, your people say that 
the Tathagata is all wise '. And on the other hand 
they say : " When the company of the members of 
the Order presided over by Sariputta and Moggal- 
lana had been dismissed by the Blessed One 2 , then 
the Sakyas of Katuma and Brahma Sabanipati, by 
means of the parables of the seed and of the calf, 
gained the Buddha over, and obtained his forgive- 
ness, and made him see the thing in the right 
light 3 ." Now how was that, Nagasena ? Were 
those two parables unknown to him that he should 
be [210] appeased and gained over to their side, 
and brought to see the matter in a new light ? But 
if he did not already know them, then, Nagasena, he 
was not all-wise. If he did know them, then he must 
have dismissed those brethren rudely and violently * 
in order to try them ; and therein is his unkindness 
made manifest. This too is a double-edged problem 
now put to you, and you have to solve it.' 

47. 'The Tathagata, O king, was all-wise, and 
yet, pleased at those parables, he was gained over by 
them, he granted pardon to the brethren he had sent 

1 This question is also discussed above, III, 6, 2. 

* This episode has already been referred to above, and will be 
found set out in full in the ATatuma Sutta, No. 67, in the Maggh'ima, 
Nikaya (pp. 456-462 of Mr. Trenckner's edition for the Pali Text 
Society). 

' NiggAa.tta.rn akamsu. Compare Gataka, vol. i, p. 495. 

* Okassa pasayha, which the Si/nhalese (p. 289) renders 
akarfrf^anaya ko/a abhibhavanaya karana. See Dr. Morris 
in the 'Journal of the Pali Text Society,' 1887, p. 148. 
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away, and he saw the matter in the light (in which 
the intercessors on their behalf wished him to see 
it). For the Tathagata, O king, is lord of the 
Scriptures. It was with parables that had been first 
preached by the Tathagata himself 1 that they con- 
ciliated him, pleased him, gained him over, and it 
was on being thus gained over that he signified 
his approval (of what they had said). It was, O king, 
as when a wife conciliates, and pleases, and gains 
over her husband by means of things that belong to 
the husband himself; and the husband signifies his 
approval thereof. Or it was, O king, as when the 
royal barber conciliates and pleases and gains over 
the king when he dresses the king's head with the 
golden comb 2 which belongs to the king himself, 
and the king then signifies his approval thereof. 
Or it was, O king, as when an attendant novice, 
when he serves his teacher with the food given in 
alms which his teacher has himself brought home, 
conciliates him and pleases him and gains him over, 
and the teacher then signifies his approval thereof.' 

' Very good, Nagasena ! That is so, and I accept 
it as you say.' 

[Here ends the problem as to the all-wise Buddha 
being gained over by intercession 8 .] 



Here ends the Fourth Chapter. 



1 This is quite correct. They are in the fourth book of the 
Anguttara Sutta, No. 13. 

* Panaka, a word only found in this passage. Hina/i-kumburfi 
(p. 380 at the end) renders it ran panSwen. 

* Other cruxes arising out of the dogma of the Buddha's omni- 
science are discussed above, III, 6, 2. 
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APPENDIX. 
DEVADATTA IN THE GATAKAS. 



No. of 


Character filled by 


Character filled by the 


Gataka. 


Devadatta. 


Bodisat. 


i 


Merchant 


Merchant 


3. 
ii 


Deer (Ka/a) 


» 
His father 


12 


Deer (Sakha) 


Deer (Nigrodha) 


20 


Water sprite 


Monkey 


21 


Hunter 


Kurunga deer 


33 


Quail 


Quail 


51 


Minister 


King 


57 


Crocodile 


Monkey king 


58 


Monkey king 


His son 


72 


Woodman 


Elephant 


73 


King 


King 


"3 


Jackal 


Tree god 


122 


King 


Elephant 


»3* 


Piliya 


Sanzkha 


»39 


Fisherman 


Tree god 


141 


Chameleon 


Iguana 


142 


Drunkard 


Jackal 


U3 


Jackal 


Lion 


160 


Vinflaka (a crow) 


King of Videha 


168 


Hawk 


Quail 


174 


Monkey 


Brahman 


184 


Groom 


Minister 


193 


Cripple 


King Paduma 


»94 


King 


Countryman 


204 


Crow 


Crow 


206 


Hunter 


Kurunga deer 


208 


Crocodile 


Monkey 


210 


Bird 


Bird 


220 


Unjust judge 


Just judge 


221 


Hunter 


Elephant 


222 


» 


Nandiya (monkey king) 


231 


Elephant trainer 


Elephant trainer 
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240 


King Pingala 


Prince 


241 


Jackal 


Minister 


»43 


Musician 


Musician 


277 


Ascetic 


Pigeon 


294 


Jackal 


Tree god 


395 


» 


11 11 


3o3 


Lion 


Bird 


313 


King Kal&bu 


KuWaka (a brahman) 


326 


Brahman 


God 


329 


KaVabShu (a woodman) 


Parrot 


335 


Jackal 


Lion 


34 a 


Crocodile 


Monkey 


353 


Pingiya (a purohit) 


Teacher 


357 


Mad elephant 


Elephant king 


358 


King Patapa 


His son 


367 


Doctor 


Hag 


389 


Crow 


Brahman 


397 


Jackal 


Lion 


404 


Monkey king 


Monkey king 


416 


King of Benares 


His son 


422 


King of JTetiya 


Brahman 


438 


Ascetic 


Partridge 


445 


Sdkha (a minister) 


Nigrodha (a king) 


448 


Hawk 


Cock 


457 


Adhamma (a god) 


Dhamma (a god) 


466 


Carpenter 


Carpenter 


472 


King of Benares 


Prince Paduma 


482 


Man 


Runt deer 


503 


Thief 


Parrot 


505 


Ascetic 


Prince Somanassa 


506 


Snake charmer 


Snake king 



64 in all. 

Professor Fausbdll has kindly allowed me to look at the advance 
sheets of his fifth volume, so that the above list is complete down 
to No. 513. There may be a few more instances in the remaining 
37 G&takas not yet printed. 
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ADDENDA ET CORRIGENDA. 

Page xiii. •Sri-wardhana-pura. It should have been pointed out 
that this city is not (as stated by Emerson Tennant at vol. i, p. 414 
of his ' Ceylon ') the same as the modern town of Kandy, but was 
in the Kurunsegalla district, and (as pointed out by Mr. K. James 
Pohath in the 'Ceylon Orientalist,' vol. iii, p. 218) about three and 
a half miles distant from the modern Damba-deniya. 

P. 2, note 2. Mr. Trenckner in his ' PSli Miscellany' (London, 
1879) has translated and annotated the whole of Book I, that is, 
to the end of p. 39 of this translation. 

P. 6, line 1, read ' to Tissa the Elder, the son of Moggali.' 

P. 10, note t. It is strange that when it occurred to me that 
§§ 10-14 are an early interpolation I failed to notice the most 
important, and indeed almost conclusive argument for my sug- 
gestion. It is this, that the closing words of § 14 are really in 
complete contradiction to the opening words, and that they look 
very much as if they had been inserted, after the interpolation, to 
meet the objection to it which would at once arise from the ex- 
pression in § 16, that the venerable Assagutta 'heard those words 
of King Milinda.' As it originally stood the words he heard were 
those of § 10. After the interpolation these words had to be 
reinserted at the end of § 14, in spite of their being in contra- 
diction to the context. 

Pp. 14 foil., for ' Rohana' read ' Roha»a.' 

Pp. 15, 16. This whole episode as to the charge of lying is 
repeated by Buddhaghosa (in the Introduction to his Samanta 
P&s&diki, p. 296 of vol. iii of Oldenberg's Vinaya), but as having 
happened to Siggava in connection with the birth of Moggali-putta 
Tissa. A modem author would be expected to mention his 
source, but Buddhaghosa makes no reference whatever to the 
Milinda. Perhaps the episode is common stock of Buddhist 
legend, and we shall find it elsewhere. 

P. 32, line 1, add after ' Quietism ' ' and the discourse on losses 
(Parabhava Suttanta).' [See p. xxix, where the reference is sup- 
plied.] 

[35] x 



Digitized by 



Google 



306 THE QUESTIONS OF KING MILINDA. 

P- 53- ' Virtue's the base.' It should have been pointed out 
that this is the celebrated verse given by the Ceylon scholars to 
Buddhaghosa as the theme of the test essay he was to write as a 
proof of his fitness. If he succeeded in the essay they would then 
entrust him with all their traditions for him to recast in Pali. The 
' Path of Purity,' which opens with this verse, was the result. 

P. 185, § 49. On the question discussed in this section the 
curious may compare what is said by Sir Thomas Brown in his 
'Enquiries into- Vulgar and Common Errors,' Book VII, Chapter 
xvi (p. 304 of the London edition of 1686). He gives several 
instances of supposed cases of conception without sexual connec- 
tion mentioned in western writers, and comes to the conclusion, 
apropos of the supposed generation of the magician Merlin by 
Satan, that ' generations by the devil are very improbable.' 



I had desired to dedicate this translation of the Milinda 
to Mr. Trenckner, to whose self-denying labours, spread 
over many years, we owe the edition of the Pali text on 
which the translation is based, and without which the 
translation would not have been attempted. But I am 
now informed that any dedication of a single volume in the 
series of the ' Sacred Books of the East ' is not allowable, 
as it would conflict with the dedication of the entire series. 
Had I known this when the Introduction was being written, 
a more suitable acknowledgment of the debt due to Mr. 
Trenckner than the few words on page xv, would have 
been made at the close of the Introductory remarks. I am 
permitted therefore to add here what was intended to 
appear in the dedication as an expression of the gratitude 
which all interested in historical research must feel to a 
scholar who has devoted years of labour, and of labour 
rendered valuable by the highest training and critical 
scholarship, to a field of enquiry in which the only fruit 
to be gathered is knowledge. 
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Abhidharma Kcwa Vyakhya, quoted, 
page xxvi. 

Agathokles, king of Baktria, xxii. 

A?ita, the teacher, 8, 41. 

Akesines, the river, xliv. 

Aiiravati, the river, xliv, 171. 

A/akamanda, city of the gods, 3. 

Alasanda (Alexandria), on the Indus, 
xxiii, 127. 

Amara, Mahosadha's wife, 394. 

Amara-sekara, Mr. C. A. M., xii. 

Amara-sekara, Mr. N. M., xii. 

Ananda, the teacher, 163, 191, 257. 

Anantakaya, attendant on Menander, 
probably = Antiochos,xix,xlii,4 8. 

Anuruddha, the Sakyan, 163. 

A'pollodotus, king of Baktria, xix, xlii. 

Archebios, king of Baktria, xxii. 

Ariano-pali, legends on coins, xxi. 

Asa/£a, a month, 171. 

Asikni, the river, xliv. 

Asipasa, a caste, xlvi. 

Asoka, emperor of India, xxxvii, xlii, 
182. 

Asokarama, near Patna, xliii, 26. 

Assagutta of the Vattaniya hermi- 
tage, xxv, xliii. 

Arvagupta, not the same as last, xxv. 

A//i>issara, = Devadatta, 167. 

Avlki, purgatory, xl, 9. 

Ayupala, of the Sankheyya hermi- 
tage, a Buddhist teacher, xxv, 
xliii, 30 foil. 



Barygaza, in Gujarat, xx. 
Benares, 31. 

Benfey, Professor, quoted, xxvi. 
Bhaddasala, the general, xliii, 292. 
Bhaddi-(or Bha//i-)putta, a caste, 

xlvi. 
Bhaddiya, the Sakyan, 163. 
Bhagu. the Sakyan, 163. 
Bharukajbt/b?, men of, xliii, 331. 
Bindumati, a courtesan, xliii, 182. 
Bird, Major, quoted, xxvi. 



Brahma, the god, 118, 301. 

Brahma-world, heaven, 126. 

Buddhaghosa's ' Path of Purity,* xi, 
306 ; his quotations of the Mi- 
linda, xiv-xvii. 

Budh Gay-3, in Behar, 9. 

Burgess, Dr., quoted, xxvi. 

Burmese translations of the ' Ques- 
tions of Milinda,' xi, xvi. 

Burnouf, quoted, xxvi. 

Bu-ston, a Tibetan work, quoted, 
xxvi. 

Ceylon, xi, xiv ; its literature, xiii. 
Childers, Professor, quoted, xlv, 

185, 230, 244. 
Cunningham, General, quoted, xi. 

Dagabas, sepulchral heaps, xx. 
Danava, Titan, 216. 
Darami/ipola, a Ceylon scholar, xiii. 
Devadatta, the heresiarch, 153, 163 

foil., 193, 249, 282 foil., 303. 
Devamantiya, = Demetrios, xix, xliii, 

«, *4. 37, 47- 
Dhamma-kitti, author of the Sad- 

dhamma Sangaha, xxvii. 
Dhammakkhanda. See Madhurasa- 

to/a. 
Dhammapila, quoted, 244. 

1. Dhamma-rakkhita. See Darami/i- 

pola. 

2. Dhamma-rakkhita, one of Naga- 

sena's teachers, xxv, xliii, 16, 18. 
Dhana-phalaka, elephant, 297. 
Dinna, attendant on king Milinda, 87. 
Divylvadana, quoted, xxv. 

Ekasi/aka, a Brahman, 172. 
Elijah, his ' Act of Truth,* 185. 
Eukratides, king of Baktria, xxiii. 

F3-Hien, the traveller, 248. 
Fausboll, Professor, quoted, 244, 
*53- 
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Gandhira, the country, xliii, 327, 331. 
Ganga, the Ganges river, xliv, 5, 171, 

182. 
Gardiner, Professor, quoted, xxi. 
GarWas, snake-eating birds, 38,175. 
Gopala-mata, queen, 17a. 
Gunananda. See Mohotti-watte. 
Guttila, musician, 172. 

Hardy, Rev. R. Spence, quoted, 
xxvi, 40, 61, 64, 77. 

Himalayas, mountains, 11, 171, 278. 

Hina/i-kumbure Sumangala, trans- 
lates the Milinda into Sinha- 
lese, xii, xiii. 

Hydaspes, the river Bihat, xliv. 

Hypanis (the Sutlej), xix. 

Indra, the god, 37. 
Indus, river, 171. 
Isamos (the Jumna), xix. 
Itihasas, 6, 247. 



Jains, their founder, 8. 
ali, Vessantara's son, 174. 
Jumna, river. See Isamos, YamunS. 
us tin, quoted, xix. 

K3bul, Menander's coins found there, 

xx. 
Kadphises, a coin of his referred to, 

xxii. 
Ka^ahgala, in the Terai, 14, 18. 
Kalabu, king, 286. 
Kalanda, a clan, 238. 
Kalasi, a town on an island in the 

Indus, xxiii, xliii, 83, 127. 
Kali-devata, a sect so called, xlvi. 
iTandabhaga, the river, xliv, 171. 
iTandagutta, king, xliii, 292. 
Karambhiya, ascetic, 287. 
Karisi. See Kalasi. 
Kashmir, Menander's coins found 

there, xx, xliii, 82. 
Kassapa, the Buddha, 4, 173. 
Katha Sarit Sagara, quoted, 298. 
Aatuma, a SSkyan town, 357, 301. 
Kern, Professor, quoted, xxvi. 
Ketumatf, a mansion in heaven, 11. 
Khu^g-uttara, 122. 
Kimbila, the Sakyan, 163. 
Kina, perhaps China, xliii, 121, 327, 

33'> 359- 
K\Hk\, a Brahman woman, 153. 



Ktrtti Sri Ra^a-sbnha, king of Cey- 
lon, xii, xiii. 
Kola-pattana, seaport, xliii, 359. 
Ko/umbara, its stuffs, 3. 
Kuraara Kassapa, 275. 
ATunda, the coppersmith, 242. 
Kuvera, the god, 37. 

Lassen, Professor, quoted, xliv. 
Legge, Professor, his version of Fi- 

Hien, 248. 
Liwera, Mr. A., xiii. 
Lokayatas, a sect so called, 7. 

Maddi, wife to Vessantara, 174. 
Madhura, the city, xliii, 331. 
Madhurasa-tofa, a Buddhist scholar, 

xiii. 
Maha-bharata, called an Itihasa, 

»47- 
Mahisena, a god, 1 1. 
Mahi, the river, xliv, 171. 
Mahosadha and his wile, 294. 
Makkhali (of the cowshed), 8. 
Mallika, queen, 172. 
Malunkya-putta, 204 foil. 
Manibhadda, a caste so called, xlvi, 

191. 
Mankura, attendant on Menander, 

**> *9, 30. 48. 

Mandhata, king, 172. 

Manoratha PGrani, quoted, xiv. 

Mara, the Evil One, 219. 

Masara, mountain, 177. 

Mathura, Menander's coins found 
there, xx. 

Megha Duta, quoted, 298. 

Menander-Milinda, identity of the 
names, xviii ; notices of in clas- 
sical writers, xix ; coins of, 
xx-xxii ; date and birthplace 
of, xxiii; his conversion to 
Buddhism, xxv-xxvii. 

Mendis, Mr. L., xiii. 

Milinda, the Questions of, in Ceylon, 
xii, xiii ; in Buddhaghosa, xiv- 
xvi ; MSS. of, xvii ; is a religious 
romance, xvii ; the charm of its 
style, xviii. 

Milinda Prashnaya, xii. 

Moggallana, his death, 261 foil. 

Mohotti-watte Gunananda, a Bud- 
dhist scholar, xii. 

Morris, the Rev. Dr., quoted, xiv, 
xv, 46, 65. i74» »78, 301. 
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Miiller, Prof. Ed., quoted, xliv, 179, 
240. 

NagaYpuna, founder of the Maha- 
yana school, xxv; identified 
wrongly with Nagasena, xxvi. 

Nagasena, xxv, xxvi, and passim. 

Nagesa, epithet of Pata%ali, xxvi. 

NaTSgiri, elephant and mountain, 
298. 

Nanda, the Brahman, 153. 

Nandaka, an ogre, 153. 

Nandiya, monkey king, 387. 

Nesada, outcasts, 286. 

Niga«/Aa Nita-putta, founder of the 
Jain sect, 8. 

Nikumba, the country, xliii, 327. 

Nimi, king, 172. 

Nyaya philosophy, 6. 

Pabbata, a caste so called, xlvii, 191. 

P&tittiya rules, xli. 

Pakudha K&Mayana, the teacher, 

8,42. 
Pali Text Society, xxv, xxvii, 

xl, xliv, 46, 65. 
Panini, quoted, 298. 
Papaya Sfidani, quoted, xv. 
Pilragika offences, xli. 
Pa/aliputta, the modern Patna, 26, 

182. 
Pata/fcali, not the same as Nagasena, 

xxvi. 
Patimokkha, xli. 

Patimokkha, recitation of, 264 foil. 
Payasi the Ra^anya, 275. 
Pha»in, epithet of Pata«#ali, xxvi. 
Piliyakkha, king, 280. 
Piris, Mr. K., xii. 
Plutarch, quoted, xix, xxii. 
Pra^Spati, the god, 37. 
Punni, slave girl, 172. 
Pu/ma, a servant, 172. 
PQrana Kassapa, the teacher, 8, 9, 

41. 
Purinas, 6, 247. 

Ra^agaha, 191, 298; council held at, 
242. 

Rihula, son of the Buddha, 32. 

Rakkhita-tala, in the Himalayas, 
xliii, 6, 12, 18. 

R3majana, called an Itihasa, 247. 

Ropa, the Mallian, 282. 

1. Rohana, a Buddhist teacher men- 
tioned in the Ahguttara, xxv. 



2. Rohana, Nagasena's teacher, xxv, 
xliii. 

Sabba-dinna, attendant on Menan- 
der, xix, xliii, 20, 47, 56. 

Saddhamma Samgaha, a Pali his- 
torical work, xxvii. 

Sadhina, king, 172. 

Sagala, capital of Baktria, xviii, xliii, 
a, 23. 

Saka, a country, xliii, 327, 331. 

Sakha, general, 291. 

Sakka, king of the gods, 12. 

Sakyan, member of the clan, 153. 

Sallet, Alfred von, quoted, xxi. 

Sama, prince, 280 foil., 288. 

San^aya, the teacher, 8. 

Sankheyya, a hermitage, xliii, 17, 22. 

Saitkhya philosophy, 6. 

Santushita, a god, 37. 

SarabhQ, the river, xliv, 171. 

Saranankara. See Woeliwifa. 

Sarassati, the river, xliv, 171. 

Savara, city of the ATasuftlas, 267. 

Schiefner, Prof., quoted, xxvi. 

Siamese translations, &c, of the 
' Questions of Milinda,' xi, xvi, 
xvii, xxiv. 

Sindhu, the Indus river, xliv. 

Sineru, king of mountains, 152, 176. 

Sivaka, 195. 

Sivi, king, 179. 

1. Sonuttara, a Brahman, xliii, 14. 

2. Somittara, an outcast, 286. 
Sri-wardhana-pura, a city in Ceylon, 

xiii, 305. 
SthQpas. See Dagabas. 
Strabo, quoted, xix. 
Strato, king of Baktria, xxii. 
Subhadda, recluse, 186. 
Sudinna, of the Kalanda clan, 238. 
Sumana, garland maker, 172. 
Sumangala Vilasini, quoted, xiv, xv, 

131,263. 
Suppabuddha, a Sakyan, 153. 
SuppiyS, devotee, 172. 
Santtba., Surat, xliii, 331, 359. 
Sutta Nipata, xlii. 
Suvawia-bhumt, the country, xliii, 

359. 
SuyJma, a god, 37. 
Sy-Hermaios, king of Baktria, xxii. 

Takkola, the place, xliii, xliv, 359. 
Theosophists, sect of, 268. 
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Tissa, son of Moggali, 6. 
Tissa-thera, a writer, xliii, 71. 
Trenckner, Mr., xv-xix, xxiv, xxxi, 

»5, *8, 32, 49, 80, 175, 179, 

294, 306. 
Tusita heaven, 271. 

Oha, a river, xliii, 70. 
Upali, the barber, 163. 
Uposatha Arama, in Ceylon, xiii. 
Uttarakuru, 3. 

Vaueshika philosophy, 6. 

Vanga, Bengal, xliii, 359. 

Varuna, the god, 37. 

Vattaniya, a hermitage, xliii, 10-16. 

Vedas, the four, 6, 247 ; the three, 

17, 34- 
Ve^ayanta, palace of the gods, n. 
Vessantara, the king, 170 foil. 
Vessavana, king of the fairies, 38. 
Vetravati, the river, xliv, 171. 
Vidhura, sage, 288. 
Vigamba-vatthu, a hermitage, xliii, 



Vilata, a country, xliii, 327, 331. 
Vitamsi, the river, xliv, 171. 
Vitandas, a sect so called, 7. 

Weber, Prof., quoted, xxv. 
Wenzel, Dr., quoted, xxv, xxvi. 
Wilson, H. H., quoted, xxi. 
Wceliwi/a Saranankara, a Buddhist 
scholar, xii, xiii. 

Yakkha, ogre, 38, 176. 

Yama, the god, 37. 

Yamuna, the Jumna river, xliv, 
171. 

Yavana, Baktria, xliii, 327, 331. 

Yoga philosophy, 6. 

Yonakas, the Greeks (Ionians) at- 
tendant on Menander, xix, xiii, 
1, 4, 20, 68. 

Yugandhara, a peak of the Hima- 
layas, 12. 

Zoilos, king of Baktria, xxii. 
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Acrobats, page 53. 

'Act of Truth,' 180 foil. 

Alkaline wash, in medicine, 168. 

Alms, customs of the Buddhist Order 
in regard to, 14-16, 20. 

Alms-halls, 2. See Rest-houses. 

Altruism, Buddhist, 174. 

Ambrosia, 35, 236. 

Animals, their reasoning powers, 51. 

Arahat, the great, is Buddha, 8 ; 
others, 1 1, 12 ; their knowledge 
of others' thoughts, 18, 23; na- 
ture of their wisdom, 29 ; does 
not fear death, 70 ; description 
of, 1 57 ; have no fear, 206 foil, 
297 foil. 

Arahatship, above ordinary morality, 
25 ; its seven conditions, 52, 58 ; 
the highest of all lands, 227. 

Architects, 2, 53. 

Arithmetic, 6, 91. 

Army, its four divisions, 7, 54, 60, 62. 

Arts and sciences, the nineteen , &c, 6. 

Aspiration of reward, on doing a 
good act, 5 ; duty of, 55. 

Association of ideas, 89-92. 

Assurance of salvation, the Arahat's 
final, 65. 

Astrologer, the royal, 31, 247. 

Astronomy, 6. 

Atonement, 14. 

Baby, is it the same as the grown 
man ? 63. 

Bambu, simile of the giant-, 155 foil. ; 
dies in reproduction, 236. 

Barber, 19, 302. 

Barley reapers, simile of, 51. 

Bathing places, public, 140. 

Becoming, 83; sorrow of, 149; free- 
dom from, 293. 

Boat, similes of, 124, 227. 

Body, the thirty-two parts of the 
human, 42 ; the love of the, r 14 ; 
bodily marks, the, 32, 117, 237; 
made of four elements, 194. 



Bones, hundred leagues long, 1 30. 

Book, 123; of the law, 262. 

Brahman, works in the fields, 15 ; 
duties of a, 247. 

Brand marks, on cattle, 122. 

Breath, no soul in the, 48. 

Bridges, 140, 272, 291. 

Brooms, 4. 

Buddha, the, is incomparable, 108; 
is not still alive, 144 foil.; gifts 
to, 144 foil.; distinction be- 
tween Pa>jteka- and Perfect- 
Buddhas, 158 ; the best of men, 
178; sinlessness of, 191. 

Burning glass, 85. 



Calf, similes of, 282, 301. 

Carpenter, simile of, 236. 

Carriages, 3, 91. 

Carter, should test a ford, 273. 

Casuists, 7 ; casuistry no branch of 
education, 17. 

Cat's eye, the gem, 177. 

Cattle, brand marks on, 122. 

Cauterising a wound, 168, 211. 

Ceremonies, observed by kings on 
visiting Samanas, 30, 31, 37, 49. 

Character, of the ideally good lay- 
man, 296. 

Chariot, simile of, 43 ; parts of, 44. 

Charms, intoning of, 181. 

City, description of a wealthy, 2 ; 
foundation of, 53; with one 
gateway, simile of, 90. 

Clocks, want of, 7. 

Clod, thrown in the air, simile of, 

'94- 
Cloth goods, 3. 
Combs for the hair, 19. 
Comets, 247. 

'Confections,' 42, 83, 305, 207. 
Contact, 92. 

Conversion, what it consists in, 25. 
Conveyancing, as an art, 6. 
Copper ware, 3, 96. 
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Cotton stuffs, 159. 

Counting. See Arithmetic ; by the 

finger-joints, 91. 
Courtesan, story of, 183 foil. 
Courts of justice, 391. 
Criminal, the condemned, similes of, 

165-6, 211. 
Crops, estimation of growing, 91. 
Cymbals, simile of, 93. 

Dacoits, 33. 

Dart, simile of the perfect, 159. 

Dead body, always cast up by the 

sea, 259. 
Death, the fear of, 206-312, 278,279. 
Death of the Buddha, the legend of, 

explained, 242 foil. 
Delusion of self, 207, 226. 
Dependents, kindness to, 138. 
Dice-playing, 103. 
Digestion, 193, 236. 
Diseases, ninety-eight kinds of, 152 ; 

caused in ten ways (one of which 

is medical treatment), 192; 

cured by Pirit, 225. 
Divination, practised by Brahmans, 

347. 
'Divine Ear,' the, 11. 
' Divine Eye,' the, 26, 179. 
Divining other people's thoughts, 

18,23. 
Dreams, interpretation of, 247. 
Drugs, five kinds of, 69. 
Drum, simile of, 149. 
Dryads, 24a. 

Ear, the divine, 11. 

Earth, the broad, similes of, 52, 150, 

194, 258, 299. 
Earthquakes, 170 foil. 
Eclipses, 247. 
Education, 17, 50, 63. 
Egoism, delusion of, 207, 226. 
Elements, the four, 194. 
Elephants, 3, 38, 126, 211, 267, 272. 
Embroidery, 134. 

Embryo, four stages of the, 63, 105. 
Esoteric teaching, none in Buddhism, 

138, 142, 267. 
Estimating growing crops, 91. 
Eunuchs, cannot keep a secret, 141. 
Evil, origin of. See Pain. Conquest 

of, by good, 174. 
Excitement, condemned, 143. 
Exorcism, 38. 



Eye, the Divine, 26. 
' Eye of the Truth,' 25. 

Fairies, 38. 

Faith, 52, 56. 

Fans, 148. 

Finger-joints, used to count with, 9 1 . 

Fire, similes of, 73, 146, 188, 334, 

»44- 

Fire-extinguishing apparatus, 68. 

Fire-stick apparatus, 85. 

Flame, simile of, 64. 

Flavours, the six, 88. 

Flood, simile of a, 56. 

Floor coverings, 267. 

Food, Indian idea of, 26. 

Fossil bones, 1 30. 

Future life, the craving after, con- 
demned, 174, 200. 

Garlands, habit of wearing, 19. 
Gayal, kind of buffalo, 211. 
Gems, various kinds of, 177. 
Generosity, the mighty power of, 

1 7 3-5- 
Gestation, period of, is ten months,i6. 
Ghee, 65, 75, 161, 249. 
Gold and silver, 3, 59, 267. 
Grammar, 17. 
Granary, 65, 161. 
Guilds of traders, 3. 

Hair, the sixteen impediments of 
wearing, 19; hair-dyeing and 
shampooing, &c, ibid. 

Head-splitting, belief as to, 223. 

Heads of houses, 209. 

Health and wealth, explained, 97. 

Hell, none in Buddhism. See Pur- 
gatory. 

Hen and eggs, similes of, 76, 77, 80. 

Highwaymen, 32, 222. 

Honey, the man in the trough of, 88 ; 
the drink of, 95 ; slips through 
the fingers, 249. 

Horripilation, 38. 

Horses, 3 ; the swift, simile of, 199. 

House-building, 57, 83 ; house of 
life, 207. 

Humours, the three, in medicine, 
168, 191. 

Husbandry, 215, 235, 247, 285. 

Iddhi, powers of, 261. 
Ideas, mark of, 94 ; association of, 
89-92. 



Digitized by 



Google 



INDEX OF SUBJECTS. 



3*3 



Income, simile of, 187. 

Indeterminate questions, 205. 

Individuality, 40-45, 50, 64, 67. 

Indivisibility, denied, 132. 

Insight, the eight causes of its ripen- 
ing, 141, and see Conversion. 

Intoxicating drinks, 41. 

Investigation, characteristic of, 96 ; 
why the Buddha investigates, 
272. 

Invisible, story of the magician, 217; 
root to make one, 281. 

Iron, 70. 

Jasmine, the chief of flowers, 252. 
Javelins, 69. 

Karma, 3, 12, 18, 32, 41, 71, 80, 103, 

163,191, 214, 262-4. 
King of kings, the mythical, 162,177, 

199. 
Kings, their manner of discussing, 

46; their tyranny, 50; their 

greed, 203 ; they take the best 

of everything, 267. 

Lamps, 61, 64, 67, 73, no. 
Lancet, surgeon's, 168-9, "•• 
Law, of property, 247. See Peace, 

breach of, and Conveyancing, 

and Punishments, and Book. 
Laymen, includes the gods, 32. 
Learning by heart, 17, 22, 28, 34, 

123, 172. 
Letter-writing, 67. 
Leviathan, 187. 
Lexicography, 17. 
Lie, a deliberate, excludes from the 

Order, 268. 
Lions, 135, 211. 
Log, the dry, simile of, 214. 
Looking-glass, 86, 189. 
Lord of a village, 208. 
Lotions, medicinal, 211, 215. 
Lotus flower, simile of, 117. 
Love to all beings, 1 38, 279 foil. ; of 

teacher to pupil, 142; duty of, 

254. 
Lucky marks, 32, 117, 237, 247. 

Magic, 6, 181, 217. 

Mandolin and its parts, 84. 

Market places, 2, 53. 

Marks on the body, as omens of 

future greatness, 17. 
Marriage by purchase, 74. 



Medicine, 6, 191, 197, 214. See 

Physician, Surgery. 
Meditation, 13, 18, 52, 196 foil. 
Memory, 120-122. 
Merchant, should test goods, 272. 
Milk and butter, simile of, 65, 75. 
Mindfulness, 53, 58. 
Minds, seven classes of, 154. 
Ministers of state, the six, 171. 
Miracles at conception of Nagasena, 

'4- 
Money, 17, 59, 134, 267. 
Mules die in giving birth, 236. 
Music, 6. 

Muslin, of Benares, 3. 
Mutilation, of criminals, 63, 166, 

270, 276. 

Name, soul not implied in, 41. 

' Name-and-form,' 7 1 foil., 77. 

Nirvana, a state of mind to be at- 
tained in, and which ends with, 
this life, 36, 41, 78, 106. See 
Arahatship. 

Novice, the intractable, 4 ; NSga- 
sena becomes a, 20 ; his duties 
as, 24, 302. 

Ocean, taste of, 131, 133; always 
casts up a dead body, 259. 

Offences, conscious and unconscious, 
224. 

Official gratitude, 76, 93, 197. 

Ogres, 38. 

Oil, for the hair, 19. 

Ointment, for a wound, 168. 

Omens, interpretation of, 247. 

Omniscience of the Buddhas, 117, 
154-162, 271, 301 foil. 

Pain, origin of, 83, 191, 195. 

Pa/Meka-Buddhas, 158. 

Peace, breach of the, in law, 239. 

Perception, characteristic of, 95, 1 3 2. 

Perseverance, 52. 

Physician, 68, 69, 112, 165, 168, 

211, 40,272. 
Pilot, should test the shore, 272. 
Pipers, 48. 
Pirit, 213. 

Pledge, deposit of, 123. 
Poison, simile of, 94 ; antidotes to, 

215 ; love counteracts, 279. 
Pork, the Buddha's last meal of, 244 

foil. 
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Posthumous honours, 144 foil. 
Potter and the pots, simile of, 84. 
Precepts, abolition of the minor, 

202. 
Present to a king, simile of, 220. 
Prophecy, 6, 185. 

Punishments, 63, 223, 239, 254, 269. 
Punkahs, 148. 

Pupil, his duty to his teacher, 144. 
Purgatory, 94, ioi, 125, 163, 167, 

206, 210, 283. 
Purity, the power of, 173. 
Purohita, family chaplain, 282. 



Rain, three seasons of, 171 ; pro- 
duced by charms, 181. 

Rain water, similes of, 90, 226, 245, 
274, 278. 

Rams, simile of two butting, 92. 

Reasoning contrasted with wisdom, 
50. 

Recognition, mark of perception, 
132. 

Reflection, characteristic of, 95. 

Re-incarnation, 207, and see next. 

Re-individualisation, 50, 72-75. 

Relationship, scheme of, 292. 

Relics, of the Buddha, 144 foil., 246. 

Renunciation, 31, 49, 98, 251, 271. 

Rest-houses, public, 291. 

Rhinoceros, 38. 

Rice, simile of cartload of, 154; 
simile of boiling, 176 ; is the 
chief of all grains, 252. 

Robber, figuratively, of a bad monk, 
256. 



Sandal-wood dust, 29. 

Schism, 163, 227. 

Scholars, their manner of discuss- 
ing, 46. 

Schooling, 63, and see Education. 

Season, the rainy, 7, 24. 

Secret wisdom, 139. 

Sects, 3, 7, 8, 144, 266. 

Seed-fruit-seed, succession of, 80. 

Seed, simile of, 301. 

Seeds, edible, 161. 

Sensation, results of a, 82, 83, 89, 
92 ; characteristics of, 93 ; kinds 
of, 194. 

Shadow of a man, 45 ; abiding under 
another's, 137. 

Shampooing the hair, 19. 



Ship, simile of, 227. 

Shops, 2, 3. 

Shrines, god-haunted, 1 40. 

Sins, the five, 41 ; will find you out, 

295. 
Snake-charmers, 38, 212, 215. 
Snakes, 2 it. 

Snoring, how to stop, 131. 
Snow, 70. 

Son in the faith, 142. 
Sophists, 7. 

Sorrow, 125, and see Pain. 
Soul, no such thing as, 40-45, 48, 

67, 86-89, m> 'J 2 - 
Spells, 6. 
Splinter of rock, incident of, 193 

foil., 249 foil. 
State officials, the six, 171. 
Suffering, cause of, see Pain ; various 

kinds of, 275. 
Sugar, 72 ; sugar mill, 235. 
Suggestion, as source of memory, 

121. 
Suicide, 69, 273. 
Surgery, 168. 

Swallowed up by the earth, 152. 
Syrups and sweetmeats, 3. 

Tank, simile of the full, 187. 

Taxation, 208. 

Teacher, his fees, 17, 25 ; his duties 

to his pupil, 142. 
Thought-perception, 89. 
Tidal-wave, 276. 
Time, definition of, 77 ; root of, 79 ; 

ultimate point of, 80-82. 
To pay, 177. . 

Torture, 239; various kinds of 

death with, 276, 277. 
Transmigration, 11 1, 118, 120. 
Travellers, hospitality towards, 161. 
Treasurer, the royal, 59. 
Trees, disciples compared to, 151 ; 

simile of the barren, 162; 

talking trees, dilemma of, 241. 
Trumpeters, 48. 
Truth, is the most minute of all 

things, 132 ; its power, 182. 
Turbans, 138. 
Tutor's fees, 17. 
Twirling-stick, 85, 146. 



Uncle, no word for in Pali, 292. 
Unguents, for the hair, 19. 
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Vanishing root, 381. Wife. See Marriage. 

Village organisation, 208-9. Wind, simile of, 147-8 ; as medical 

Vow, the eightfold, of a layman, 1 38. term, 191. 

Wisdom, distinct from reasoning, 

Waggons, 3, 27 ; parts of, 44 ; simile 50 ; mark of, 51,61; of Arahats, 

of path of, 91 ; of load of rice, 29; seven kinds of, 128. 

154 ; breaking up of, 173 ; rec- Women, put before men, 83; their 

koned among valuable things, fickleness, 141 ; in the Order, 

267. 187 ; reckoned among valuable 

Wandering teachers, 7, 34. things, 267 ; their wiles, 294 ; 

Water-clearing gem, 55. their management of their hus- 

Water, earth rests on, jo6, 175. bands, 302. See Marriage. 

Water-pot, the regular, 106. Woollen stuffs, 3, 28, 159. 

Weapons, 69. Worms in the body, 151. 

Wheel of victory, 162 ; of the king- Wound, treatment of, 168. 

dom of righteousness, 31, 253. Writing a letter, 67. 
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ANGLO-SAXON. An Anglo-Saxon Dictionary, based on the 

MS. Collection! of the late Joseph Boswobth, D.D., Professor of Anglo- 
Saxon, Oxford. Edited and enlarged by Prof. T. N. Tollkb, if.A. 
Parts I-IIL A— SAB. 4to. 15*. each. Part IV. In tie Preu. 

ARABIC. A Practical Arabic Grammar. Part I. Compiled 
by A. O. Gbben, Brigade Major, Royal Engineers. Second Edition, 
Enlarged. Crown 8vo. Jt. 6d. 

CELTIC. Ancient Cornish Drama. Edited and translated 
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ENGLISH, continued. 

ENGLISH. An Etymological Dictionary of the English 
Language. By W. W. Skeat, Litt.D. Second Edition. 4to. ll. 4*. 

A Concise Etymological Dictionary of the English Lan- 
guage. By W. W. Skeat, Litt-D. Third Edition. Crown 8vo. 5*. 6d. 

A Concise Dictionary of Middle English, from a.d. 1150 

to 1580. By A. L. Mathjsw, M.A., and W. W. Skeat, Litt. D. Crown 
8vo. half roan, 7*. 6d. 

GREEK. A Greek-English Lexicon, by H. G. Liddell, D.D., 
and Robert Soott, CD. Seventh Edition, Sevited and Augmented 
throughout. Ato. il. i6>. 

An intermediate Greek-English Lexicon, abridged from 

Liddell and Scott's Seventh Edition. Small Ato. ia#. 6<l. 

A Greek-English Lexicon, abridged from Liddell and 

Scott's Ato. edition, chiefly for the use of Schools. Square 1 2mo. J$. 6d. 

A copious Greek-English Vocabulary, compiled from 

the best authorities. 1850. 34010. 3*. 

Etymologicon Magnum. Ad Codd. mss. recensuit et 

notis variorum instruxit T. Gaisfobd, S.T.P. 1848. fol. il. I2t. 
Suidae Lexicon. Ad Codd. mss. recensuit T. Gaisford, 



S.T.P. Tomi III. 1834. fol. si. a*. 

HEBREW. The Book of Hebrew Roots, by Abu 'l-Wai.1d 
Marwan ibn JanAh, otherwise called KabbJ YonAh. Now first edited, 
with an appendix, by Ad. Neubaueb. 1875. 4to. 2I. Jt. 6d. 

A Treatise on the use of the Tenses in Hebrew. By 

S. B. Driver, D.D. Second Edition. Extra fcap. 8vo. J*. 6d. 

ICELANDIC. An Icelandic-English Dictionary, based on the 

MS. collections of the late Richard Cleasby. Enlarged and completed 
by G. Viofusson, M.A. With an Introduction, and Life of Richard 
Cleasby, by G. Webbe Dasent, D.C.L. 4to. it. jt. 

A List of English Words the Etymology of which is 

illustrated by comparison with Icelandic. Prepared in the form of an 
Appendix to the above. By W. W. Skeat, Litt.D. stitched, a«. 

An Icelandic Primer, with Grammar, Notes, and 

Glossary. Br Henbt Sweet, M.A. Extra fcap. 8vo. 3«. 6d. 

An Icelandic Prose Reader, with Notes, Grammar and 

Glossary, by Dr. Godbrand Viofusson and F. York Powell, M.A. 
Extra fcap. 8vo. 10s. 6d. 
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IiATIK. A Latin Dictionary, founded on Andrews' edition of 
Frennd's Latin Dictionary, revised, enlarged, and in great part rewritten 
by Chablton T. Lewis, Ph.D., and Chables Shobt,LL.D. 4to. it. 5*. 

A School Latin Dictionary. By Charlton T. Lewis, 

Ph.D. Small 4to. 18*. 

— — Scheller's Dictionary of the Latin Language, revised 

and translated into English by J. £. Riddle, M.A. 1835. &>"• ll - >*• 

Contributions to Latin Lexicography. By Henry 

Nettleship, M.A. 8vo. ai». 

MELANESIA^. The Melanesian Languages. By Robert 
H. Codbington, D.D., of the Melanesian Mission. 8vo. i8j. 

RUSSIAN. A Grammar of the Russian Language. By 
W. R. Mobfill, M.A. Crown 8vo. 6». 

SANSKRIT. A Practical Grammar of the Sanskrit Language, 

arranged with reference to the Classical Languages of Europe, for the use 
of English Students, by Sir M. Monier-Williams, D.C.L. Fourth 
Edition. 8vo. 15s. 

A Sanskrit-English Dictionary, Etymologically and 

Philologically arranged, with special reference to Greek, Latin, German, 
Anglo-Saxon, English, and other cognate Indo-European Languages. 
By Sir M. Monies-Williams, D.C.L. Ato. 4I. 14*. 6d. 

— — Nalopakhy&nam. Story of Nala, an Episode of the 

Maha-Bharata : the Sanskrit text, with a copious Vocabulary, and an 
improved version of Dean Milman'b Translation, by Sir M. Monieb- 
Williams, D.C.L. Second Edition, Revised and Improved. 8vo. 15*. 

Sakuntala. A Sanskrit Drama, in Seven Acts. Edited 

by Sir M. Monies- Williams, D.C.L. Second Edition. 8vo. 21s. 

SYRIAC. Thesaurus Syriacus: collegerunt Quatremere, Bern- 
stein, Lorsbach, Arnoldi, Agrell, Field, Roediger: edidit R. Payne 
Smith, S.T.P. Vol. I, containing Fasc. I-V, sm. fol. 5J. 5s. 
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The Book of Kalilah and Dimnah. Translated from 

Arabic into Syriao. Edited by W. Weight, LL.D. 8vo. 21*. 
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SECTION II. 

ANGLO-SAXON AND ENGLISH. 



HELPS TO THE STUDY OF THE LANGUAGE AND 
LITERATURE. 



NEW ENGLISH DICTIONARY on Historical Prin- 
ciples, founded mainly on the materials collected by the Philological 
Society. Imperial 4U). Farts I-IV, price 1 it. 6d. each. 
Vol. I (A and B), half morocco, il. lit. 6d. 
Vol. II (O and D). In the Pre**. 
Part IV, Section », O— CASS, beginning Vol. II, price 5*. 
Part V, CASS— OLTVT, price lit. 6d. 
Edited by Jakes A. H. Mubbat, LL.D., sometime President of the 
Philological Society ; with the assistance of many Scholars and Men of 
Science. . 

Vol. Ill (E, F, and O). Part I. Edited by Mr. Henry Bradley. 
In the Prett. 



Bosworth and Toller. An Anglo-Saxon Dictionary, based 
on the MS. collections of the late Joseph Bosworth, D.D. Edited and 
enlarged by Prof. T. N. Tollkr, M. A., Owens College, Manchester. Parts 
I-III. A— SAB, 4to. stiff covers, 1 5*. each. Part IV. In the Prtu. 

Earle. A Book for the Beginner in Anglo-Saxon. By 

John Earle, M.A Third Edition. Extra fcap. 8vo. it. 6d. 

The Philology of the English Tongue. Fourth Edition. 

Extra fcap. 8vo. Jt. 6d. 

Mayhew and Skeat. A Concise Dictionary of Middle English, 
from a.d. 1150 to 1580. By A. L. Mayhew, M.A., and W. W. Skeat, 
Iitt. D. Crown 8vo. half roan, Jt. 6d. 

Skeat. An Etymological Dictionary of the English Language, 
arranged on an Historical Basis. By W. W. Skeat, Litt.l). Second 
Edition. 4to. il. 4*. 
A Supplement to the First Edition of the above. 4to. 1*. 6d. 

A Concise Etymological Dictionary of the English 

Language. Third Edition. Crown 8vo. 58. 6d. 

Principles of English Etymology. First Series. The 

Native Element. Crown 8vo. 9*. 
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Sweet. An Anglo-Saxon Primer, with Grammar, Notes and 
Glossary. By Henby Sweet, M.A. 2nd Edition. Extra fcap. 8vo. it. 6d. 

An Anglo-Saxon Reader. In Prose and Verse. With 

Grammatical Introduction, Notes, and Glossary. Sixth Edition, Recited 
and Enlarged. Extra fcap. 8vo. it. to. 

A Second Anglo-Saxon Reader. Extra fcap. 8vo. 4*. to. 

Old English Reading Primers : 

J. Selected Homilies of jElfric. Stiff covers, I*. 6d. 
II. Extracts from Alfred's Oroeius. Stiff covers, i*. 6d. 

First Middle English Primer, with Grammar and Glos- 
sary. Extra fcap. 8vo. it. 

Second Middle English Primer. Extracts from Chaucer, 



with Grammar and Glossary. Extra fcap. 8vo. at. 

— History of English Sounds from the Earliest Period. 

With fall Word-Lists. 8vo. 14*. 

— A Primer of Phonetics. Extra fcap. 8vo. 3*. 6d. 
Elementarhuch des Gesprochenen Englisch. Grammatik, 



Texte and Glossar. Second Edition. Extra fcap. 8vo., stiff covers, ac 6d. 

Tancock. An Elementary English Grammar and Exercise 
Book. By 0. W. Tancock, M. A. Second Edition. Extra fcap. 8vo. is. to. 

An English Grammar and Reading Book, for Lower 

Forms in Classical Schools. Fourth Edition. Extra fcap. 8vo. 3*. to. 



Saxon Chronicles. Two of the Saxon Chronicles parallel 
(787-1001 a.d.). A Revised Text. Edited, with Introduction, Critical 
Notes, and Glossary, by Chari.es Plcmmeb, M.A., on the basis of an 
Edition by John Eabli, M. A. Crown 8vo., stiff covers, 3*. 

Specimens of Early English. A New and Revised Edition. 

With Introduction, Notes, and Glossarial Index. 
Fart I. From Old English Homilies to King Horn (a.d. 1150 to a.d. 

1300). By R. Mobbis, LL.D. Ed. 2. Extra fcap. 8vo. 9*. 
Part II. From Robert of Gloucester to Gower (a.d. 1298 to a.d. 1393). 

By R. Mobbis, LL.D., and W. W. Skbat, Litt. D. Third Edition. 

Extra fcap. Svo. Jt. 6d. 

Specimens of English Literature, from the 'Ploughmans 

Crede' to the ' Shepheardes Calender' (a.d. 1394 to a.d. 1579). With 
Introduction, Notes, and Glossarial Index. By W. W. Skbat, Litt. D. 
Fourth Edition. Extra fcap. 8vo. Jt. to. 

Typical Selections from the best English Writers, with 
Introductory Notices. In a vols. Extra fcap. 8vo. 3*. 6d. each. 
Vol. I. Latimer to Berkeley. Vol. II. Pope to Macaulay. 

London : Hekbt Frowde, Amen Comer, B.C. 
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A SERIES OF ENGLISH CLASSICS. 

{CHRONOLOGICALLY ARRANGED.) 

Ormulum, The, with the Notes and Glossary of Dr. R. M. 
Whits. Edited by R. Holt, M.A. 2 vols. Extra, fcap. 8vo. 1 1, it. 

CHAUCER. 

I. The Prologue, the Knightes Tale, The Nonne Preestes 
Tale; from the Canterbury Tales. Edited by R. Morbis, LL.D. A 
New Edition, with Collations and Additional Notes by W. W. Skeat, 
Litt.D. Extra fcap. 8vo. it. 6d. 

II. The Prioresses Tale ; SirThopas; The Monkes Tale; 
The Clerkes Tale ; The Squieres Tale, &c. Edited by W. W. Skeat, 
Litt.D. Third Edition. Extra fcap. 8vo. 4». 6d. 

III. The Tale of the Man of Lawe ; The Pardoneres 
Tale; The Second Nonnei Tale; The Chanouns Yemannes Tale. 
By W. W. Skeat, Litt.D. JTew Edition. Extra fcap. 8vo. 4». 6d. 

IV. Minor Poems. Edited by W. W. Skbat, Litt.D. 

Crown 8vo. io«. 6d. • 

V. The Legend of Good Women. By W. W. Skeat, 

Litt.D. Crown 8vo. 6«. 

Langland, W. The Vision of William concerning Piers the 
Plowman, in three Parallel Text*; together with Richard the Rcdeless. 
By William Langland (about 1362-1399 A.D.). Edited from numerous 
Manuscripts, with Preface, Notes, and a Glossary, by W. W. Skeat, 
Litt.D. 2 vols. 8vo. ll. ii«. 6d. 

The Vision of William concerning Piers the Plowman, by 

William Langland. Edited, with Notes, by W. W. Skeat, Litt.D. 
Fourth Edition. Extra fcap. 8 vo. 4s. 6d. 

Gamelyn, the Tale of. Edited, with Notes, Glossary, &c, by 
W. W Skeat, Litt.D. Extra fcap. 8vo. Stiff covers, u. 6d. 

WYCIiIFPB. 

I. The Books of Job, Psalms, Proverbs, Ecclesiastes, and 
the Song of Solomon : according to the Wycliffite Version made by 
Nicholas de Hereford, about a.d. 1381, and Revised by John 
Pdbvet, about a.d. 1388. With Introduction and Glossary by 
W. W. Skeat, Litt.D. Extra fcap. 8vo. 3*. 6d. 

II. The New Testament in English, according to the 
Version by John Wyclifpe, about a.d. 1380, and Revised by John 
Pobvet, about A.D. 1388. With Introduction and Glossary by 
W. W. Skeat, Litt.D. Extra fcap. 8vo. 6». 

Minot (Laurence). Poems. Edited, with Introduction and 
Notes, by Joseph Hall, M.A., Head Master of the Hnlme Grammar 
School, Manchester. Extra fcap. 8vo. 4*. 6rf. 

Oxford: Clarendon 
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Spenser's Faery Queene. Books I and II. Designed chiefly 

for the use of Schools. With Introduction and Notes by G. W. Kitohin , 
D.D., and Glossary by A. L. Mayhbw, MA. Extra fcap. 8vo. 2*. 6d. each. 

Hooker. Ecclesiastical Polity, Book I. Edited by R. W. 
Church, M.A. Second Edition. Extra fcap. 8vo. »*. [See also p. 43.] 

OLD ENGLISH DRAMA. 

I. York Plays. — The Plays performed by the Crafts or 
Mysteries of York, on the day of Corpus Christi, in the 14th, 15th, 
and 1 6th centuries; now first printed from the unique manuscript 
in the library of Lord Ashburnham. Edited, with Introduction and 
Glossary, by Luot Toulmin Smith. 8vo. il. is. 

II. The Pilgrimage to Parnassus, with the Two Parts of 
the Return from Parnassus. Three Comedies performed in St. John's 
College, Cambridge, A.D. mdxovii-mooi. Edited from MSS. by 
W. D. M acbay, M. A., F.S.A. Medium 8vo. Bevelled Boards, Gilt 
top, 8*. td. 

III. Marlowe's Edward II. With Introduction, Notes, &c. 
ByO. W.Tancock,M.A. Extra fcap. 8vo. Paper covers, a*.; cloth, 3*. 

IV. Marlowe and Greene. Marlowe's Tragical History 

of Dr. Faustus, and Greene's Honourable History of Friar Bacon and 
Friar Bungay. Edited by A. W. Wabd, Litt. D. New and enlarged 
Edition. Extra fcap. 8vo. 6*. 6d. 

SHAKESPEARE. Select Plays. Extra fcap. 8vo. stiff covers. 

Edited by W. G. Clark, M.A, and W. Aldis Wright, D.C.L. 
The Merchant of Venice. is. Macbeth. is. 6d. 

Richard the Second, is. 6d. Hamlet, as. 

Edited by W. Aldis Wright, D.C.L. 
The Tempest, is. 6(2. Midsummer Night's Dream, is. 6d. 

As You Like It. is. 6d. Coriolanus. 2s. 6d. 
Julius Caesar. as. Henry the Fifth. 28. 

Richard the Third. 28.6d. Twelfth Night, is. 6d. 
King Lear. is. 6d. Ring John. is. 6d. 

Shakespeare as a Dramatic Artist; a popular Illustration 
of the Principles of Scientific Criticism. By R. G. Moclton, M.A 
Second Edition, Enlarged. Crown 8vo. 6». 

Bacon. 

I. Advancement of Learning. Edited by W. Aldis 

Wbioht, D.C.L. Third Edition. Extra fcap. 8vo. 4s. 6d. 

II. The Essays. With Introduction and Notes. By 
S. H. Reynolds, M.A. In preparation. 

London : Hkkby Fbowdk. Amen Corner, B.C. 
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MILTON. 

I. Areopagitica. With Introduction and Notes. By 
John W. Halbs, M.A. Third Edition. Extra fcap. 8vo. 3*. 

II. Poems. Edited by R. C. Browne, M.A. In two 
Volumes. Fifth Edition. Extra fcap. 8vo. 6e. 6d. 

Sold separately, Vol. I. 4*. ; Vol. II. 3*. 

In paper covert : 
Lycidas, yd. L' Allegro, 3d. B Penseroso, \d. Comoa, 6d. 

III. Paradise Lost. Book I. Edited by H. C. Beeching, 
B.A. Extra foap. 8to. stiff covers, i«. 6d. ; in Parchment, 3*. 6d. 

IV. Samson Agonistes. Edited, with Introduction and 
Notes, by J. Chdbton Collins, M.A. Extra foap. 8vo. stiff covers, U. 

Banyan. 

I. The Pilgrim's Progress, Grace Abounding, Relation 

of the Imprisonment of Mr. John Bontan. Edited, with Bio- 
graphical Introduction and Notes, by E. Vsnablbs, M.A. Extra 
foap. 8vo. 5*. In Parchment, 6*. 

II. Holy War, &c. In the Preu. 
Clarendon. 

I. History of the Rebellion. Book VI. Edited by T. 
Abnold, M.A. Extra fcap. 8vo. 4*. 6d. 

II. Characters and Episodes of the Great Rebellion. 

Selections from Clarendon. Edited by 6. Both, MA, Dean of 
Salisbury. Crown 8vo., gilt top, 7*. 6a. [See also p. 44.] 

Dryden. Select Poems. (Stanzas on the Death of Oliver 

Cromwell ; Astreea Redux ; Annus Mirabilis ; Absalom and Achitophel ; 
Religio Laici ; The Hind and the Panther.) Edited by W. D. Christie, 
M.A. Second Edition. Extra foap. 8vo. 3*. 6d. 

An Essay of Dramatic Poesy. Edited, with Notes, by 

Thomas Abnold, M.A. Extra fcap. 8vo. 3*. 6d. 

Iiocke. Conduct of the Understanding. Edited, with Intro- 
duction, Notes, 4c., by T. Fowlkb, D.D. Second Edition. Extra fcap. 
8vo. it. 

Addison. Selections from Papers in the Spectator. With 
Notes. By T. Arnold, M.A. Extra fcap. 8vo. 48. 6d. In Parchment, 6*. 

Steele. Selections from the Tatler, Spectator, and Guardian. 
Edited by Austin Dobson. Extra fcap. 8vo. 5*. In Parchment, Jt. 6d. 

Pope. Select Works. With Introduction and Notes. By 
Mark Pattison, B.D. 

I. Essay on Man. Extra fcap. 8vo. is. 6d. 

II. Satires and Epistles. Extra fcap. 8vo. a«. 
Farnell. The Hermit. Paper covers, ad. 

Oxford: Clarendon Pns. 
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Gray. Selected Poems. Edited by Edmund Gosse, M.A. 

Extra (cap. 8vo. In Parchment, 31. 

— — The same, together with Supplementary Notes for 
School* by Fostbb Watson, M.A. Stiff coven, is. 6d. 

Elegy, and Ode on Eton College. Paper covers, 2d. 

Goldsmith. 

I. Selected Poems. Edited with Introduction and Notes, by 
Austin Dobson. Extra fcap. 8vo. 3*. 6d. In Parchment, 4*. 6d. 

II. The Traveller. Edited by G. Bibkbbok Hill, D.C.L. 
8tiff covers, l#. 

HI. The Deserted Village. Paper covers, 2d. 
JOHNSON. 

I. Rasselas. Edited, with Introduction and Notes, by 
G. Birkbeck Hill, D.C.L. Extra fcap. 8 vo. Bevelled boards, 3*. 6d. 
In Parchment, 4*. 6d. 

II. Rasselas; Lives of Dryden and Pope. Edited by 
Alfred Milnes, M.A. (London). Extra fcap. 8vo. 4*. 6d., or Lives 
of Dbtden and Pops only, stiff covers, u. 6d. 

III. Life of Milton. By C. H. Fibth, MA. Extra 
fcap. 8vo. cloth, at. 6d. Stiff covers, it. 6d. 

IV. Wit and Wisdom of Samuel Johnson. Edited by 
G. Birkbeck Hill, D.C.L. Crown 8vo. 7*. 6d. 

V. Vanity of Human Wishes. With Notes, by E. J. 
Payne, M.A Paper covers, +d. 

BOSWBLL. 

Boswell's Life of Johnson. With the Journal of a 

Tour to the Hebrides. Edited by G. Birkbeck Hill, D.C.L., Pem- 
broke College. 6 vols. Medium 8vo. Half bound, 3I. 3*. 

Cowper. Edited, with Life, Introductions, and Notes, by 
H. T. Griffith, B.A. 

I. The Didactic Poems of 1782, with Selections from 

the Minor Pieces, A.D. 1 779-1 783. Extra fcap. 8vo. 3*. 

II. The Task, with Tirocinium, and Selections from the 
Minor Poems, A.D. 1 784-1 799. Second Edition. Extra fcap. 8vo. 3*. 

Burke. Select Works. Edited, with Introduction and 
Notes, by E. J. Payne, M.A. 

I. Thoughts on the Present Discontents; the two 

Speeches on America. Second Edition. Extra fcap. 8vo. 44. 6d. 

II. Reflections on the French Revolution. Second 

Edition. Extra fcap. 8vo. 5*. 

III. Four Letters on the Proposals for Peace with the 

Regicide Directory of France. Second Edition. Extra fcap. 8vo. 5*. 
London: HmntT Fbowdc, Amen Corner, E.O. 
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Burns. Selected Poems. Edited, with Introduction, Notes, 

and a Glossary, by J. Loci* Robertson, M.A. Crown 8vo. 6>. 

Keats. Hyperion, Book I. With Notes by W. T. Arnold, 

B.A. Paper coven, +d. 

Byron. Childe Harold. With Introduction and Notes, by 

H. F. Tozeb, M.A. Extra fcap. 8vo. 3*. 6d. In Parchment, 5#. 

Soott. Lay of the Last Minstrel. Edited by W. Minto, M.A. 

With Map. Extra fcap. 8vo. a». Parchment, 3*. 6d. 

Lay of the Last Minstrel. Introduction and Canto I, 

with Preface and Notes, by the same Editor. 6d. 

Marmion. Edited, with Introduction and Notes, by 

T. Baynb. Extra fcap. 8vo. 3*. 6d. 

Campbell. Gertrude of Wyoming. Edited, with Introduction 
and Notes, by H. Macaulay FitzGibbon, M.A. Extra fcap. Svo. 21. 

Staairp. Aspects of Poetry; being Lectures delivered at 
Oxford, by J. C. Sbaibp, LL.D. Crown 8vo. lot. 6d. 

Palgrave. The Treasury of Sacred Song. With Notes Ex- 
planatory and Biographical. By. F. T. Palgrave, M.A. Half vellum, 
gilt top, log. 6(2. 



SECTION ni. 

EUROPEAN LANGUAGES. MEDIAEVAL AND 
MODERN. 

(1) FRENCH AND ITALIAN. 

Braohet's Etymological Dictionary of the French Language. 
Translated by G. W. Kitchin, D.D. Third Edition. Crown 8vo. 7«. 6d. 

Historical Grammar of the French Language. Trans- 
lated by G. W. Kitchin, D.D. Fourth Edition. Extra fcap. 8vo. 3*. 6d. 

Saintsbury. Primer of French Literature. By George 
Saintsbuby, M.A. Extra fcap. 8vo. 2$. 

Short History of French Literature. Crown 8vo. 10*. 6d. 

Specimens of French Literature, from Villon to Hugo. 

Crown 8vo. 9*. 

Beaumarcbais' Le Barbier de Seville. Edited, with Intro- 
duction and Notes, by Austin Dobson. Extra fcap. 8vo. it. 6d. 

Oxford: Clarendon Prow. 



Digitized by 



Google 



French and Italian. 1 1 

Corneille's Horace. Edited, with Introduction and Notes, 

by George Saintsbuby, M.A. Extra fcap. 8vo. it. 6d. 

Moliere's Les Precieuses Ridicules. Edited, with Introduction 
and Notes, by Andrew Lang, M.A. Extra fcap. 8vo. i*. 6d. 

Musset's On ne bad ine pas avec 1' Amour, and Fantasio. Edited, 
with Prolegomena, Notes, etc., by W. H. Pollock. Extra fcap. 8vo. it. 

Racine's Esther. Edited, with Introduction and Notes, by 
George Saintsbuby, M.A. Extra fcap. 8vo. it. 

Voltaire's Merope. Edited, with Introduction and Notes, 
by George Saintsbuby, M.A. Extra fcap. 8vo. 2*. 

*** The above tix Playt may be had in ornamental cote, and bound 
in Imitation Parchment, price 1 it. 6d. 

MASSON'S FRENCH CLASSICS. 

Edited by Oustave Masson, B.A. 

Corneille's Cinna. With Notes, Glossary, etc. Extra fcap. 

8vo. 2t. Stiff covers, i». (td. 

Louis XIV and his Contemporaries; as described in Extracts 

from the best Memoirs of the Seventeenth Century. With English Notes, 
Genealogical Tables, Ac. Extra fcap. 8vo. it. 6d. 

Mais t re, Xavier de, &c. Voyage autour de ma Chambre, 
by Xavier de Maistre. Ourika, by Madame de Ddras; Le Vieux 
Tailleur, by MM. Ebckmann-Chatbian ; La VeilWe de Vincennes, by 
Alfred de Vigny; Les Jumeaux de l'Hdtel Corneille, by Edhond 
About; Mesaventures d'an Ecolier, by Rodolphe TOpffer. Third 
Edition, Revised. Extra fcap. 8vo. it. 6d. 

Voyage autour de ma Chambre. Limp. 1*. 6d. 

Moliere's Les Fourberies de Scapin, and Racine's Athalie. 

With Voltaire's Life of Moliere. Extra fcap. 8vo. it. 6d. 

Les Fourberies de Scapin. With Voltaire's Life of 

Moliere. Extra fcap. 8vo. stiff covers, 1*. 6d. 

Les Femmes Savantes. With Notes, Glossary, etc. 

Extra fcap. 8vo. cloth, it. Stiff covers, I*. 6d. 

Racine's Androraaque, and Corneille's Le Menteur. With 
Louis Racine's Life of his Father. Extra fcap. 8vo. it. 6d. 

Regnard's Le Joueur, and Brueys and Palaprat's Le Gran- 
deur. Extra fcap. 8vo. it. 6d. 

Sevigne, Madame de, and her chief Contemporaries, Selections 
from their Correspondence. Intended more especially for Girls' Sohools. 
Extra fcap. 8vo. 3*. 

London : Henry Fhowde. Amen Corner, K.C. 
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Slonet. L'Eloquence de la Chaire et de la Tribune Franchises. 
Edited by Paul Bloubt, B.A. Vol. I.Sacred Oratory. Extra fcap. 8 vo. at. to 

Gautier, Theopbile. Scenes of Travel. Selected and Edited 

by Geoboe Saihtsbdbt, M JL Extra fcap. 8vo. at. 

Ferrault's Popular Tales. Edited from the Original Editions, 
with Introduction, etc., by Axdbxw Lako, M.A. Extra fcap. 8vo., 
paper boards, 5*. 6d. 

Quinet's Lettres a sa Mere. Selected and Edited by George 

Saintsbury, M.A. Extra fcap. 8vo. at. 

Sainte-Beuve. Selections from the Causeries da Lundi. 
Edited by George Saintsburt, M.A. Extra fcap. 8vo. at. 

Dante. Selections from the Inferno. With Introduction 
and Note*. By H. B. Cottbbhx, B.A. Extra fcap. 8 vo. 4*. 6d. 

Tasso. La Gerusalemme Liberate. Cantos i, ii. With In- 
troduction and Notes. By the same Editor. Extra fcap. 8vo. at. 6d. 

(2) GERMAN AND GOTHIC. 
Max Miiller. The German Classics, from the Fourth to the 

Nineteenth Century. With Biographical Notices, Translations into 
Modem German, and Notes. By F. Max Mulleb, M.A. A New 
Edition, Revised, Enlarged, and Adapted to Wilhblh Scherkb's 
' History of German Literature,' by F. Lichtknstkim. a vols. Crown 
8vo. 2 It. 

Scherer. A History of German Literature by Wilhelm 

Schkreb. Translated from the Third German Edition by Mrs. F. 
C. Conybeabs. Edited by F. Max MOlleb. a vols. 8 to. a it. 

Skeat. The Gospel of St. Mark in Gothic. By W. W. 
Sksat, Litt. D. Extra fcap. 8vo. cloth, 4*. 

Wright. An Old High German Primer. With Grammar, 
Notes, and Glossary. By Joseph Weight, Ph.D. Extra fcap. 8vo. 3*. 6d. 

A Middle High German Primer. With Grammar, 

Notes, and Glossary. By Joseph Weight, Ph.D. Extra fcap. 8vo. 31. to. 

LANQE'S GERMAN COURSE. 

By Hermann Lange, Lecturer on French and German at the Mancketter 
Technical School, etc. 

I. Germans at Home ; a Practical Introduction to German 

Conversation, with an Appendix containing the Essentials of German 
Grammar. Third Edition. 8vo. at. 6d. 

II. German Manual; a German Grammar, Reading Book, 

and a Handbook of German Conversation. 8 vo. Jt. 6d. 
Oxford: Clarendon Frws. 
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in. Grammar of the German Language. 8vo. 3*. 6d. 

IV. German Composition ; A Theoretical and Practical Guide 
to the Art of Tranalating English Prose into German. Second Edition. 
8vo. 4«. 6d. [A Key to the above, price 51. Just Published.'] 

German Spelling ; A Synopsis of the Changes which it 

has undergone through the Government Regulations of 1880. 6d. 

BUCHHEIM'S GERMAN CLASSICS. 

Edited, with Biographical, Historical, and Critical Introductions, Arguments 
{to the Dramas), and Complete Commentaries, by C. A. Buchhbim, Phil. 
Doe., Professor in Sing's College, London. 

Becker (the Historian). Friedrich der Grosse. Edited, with 

Notes, an Historical Introduction, and a Map. 3*. 6d. 

Goethe: 

(a) Egmont. A Tragedy. 3*. 

(6) Iphigenie auf Tauris. A Drama. 3*. 

Heine: 

(a) Prosa : being Selections from his Prose Writings. 4a. 6d. 
(6) Harzreise. Cloth, 2*. 6d. ; paper covers, is. 6d. 

Leasing: 

(a) Nathan der Weise. A Dramatic Poem. 4*. 6d. 
(6) Minna von Barnhelm. A Comedy. 3«. 6d. 

Schiller : 

(a) Wilhelm Tell. A Drama. Large Edition. With Map. 34. 6d. 
(6) Wilhelm Tell. School Edition. With Map. as. 
(c) Historische Skizzen. With Map. as. 6d. 

Modern German Header. A Graduated Collection of Ex- 
tracts from Modern German Authors : — 

Fart I. Prose Extracts. With English Notes, a Grammatical 
Appendix, and a complete Vocabulary. Fourth Edition, is. 6d. 

Part II. Extracts in Prose and Poetry. With English Notes 
and an Index. Second Edition, is. 6d. 

German Poetry for Beginners. Edited with English Notes 
and a complete Vocabulary, by Emma S. Buchhbim. Extra fcap. 8 vo. is. 

Chamisso. Peter Schlemihl's Wundersame Geschichte. 

Edited with Notes and a complete Vocabulary, by Emma. S. Bochhiim. 
Extra fcap. 8vo. is. 

London : Bbet Fbowdz, Asian Comer, B.C. 
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Leasing. The Laokoon, with Introdnction, English Notes, 
etc. By A. Hamann, Phil. Doc., M.A. Extra fcap. 8vo. \i. to. 

Niebuhr: Griechische Heroen-Gesehichten (Tales of Greek 
Heroes). With English Notes and Vocabulary, by Em ma S. Bochheim. 
Second, Revised Edition. Extra fcap. 8vo. cloth, 21., stiff covers, 1*. 6rf. 
Edition A. Text in German Type. 
Edition B. Text in Roman Type. 

Schiller's "Wilhelm Tell. Translated into English Verse by 
E. Massie, M.A. Extra fcap. 8vo. 5*. 

(3) SCANDINAVIAN. 

Cleasby and Vigfiisson. An Icelandic-English Dictionary, 
based on the MS. collections of the late Richakd Cleasby. Enlarged 
and completed by G. Vigfi'j.sson, M.A. With an Introduction, and Life 
of Richard Cleasby, by G. Webbe Dasent, D.C.L. 4to. 3Z. 7*. 

Sweet. Icelandic Primer, with Grammar, Notes, and 
Glossary. By Henry Sweet, M.A. Extra fcap. 8vo. 3*. 6d. 

Vigfiisson. Sturlunga Saga, including the Islendinga Saga 
of Lawman Stubla Thobdsson and other works. Edited by Dr. 

GUDBBAND VlOFUSSON. In 2 Vols. 8vo. ll. 2*. 

Vigfiisson and Powell. Icelandic Prose Reader, with Notes, 
Grammar, and Glossary. By G. Vigfusson, M.A., and F. York 
Powell, M.A. Extra fcap. 8vo. 10*. 6rf. 

— — Corpvs Poeticvm Boreale. The Poetry of the Old 
Northern Tongue, from the Earliest Times to the Thirteenth Century. 
Edited, classified, and translated, with Introduction, Excursus, and Notes, 
by Gudbkand Vigfusson, M.A., and F. Yobk Powell, M.A. a vols. 
8vo. >/. 21. 

The Landnama-B<5k. Edited and translated by the 

same. In the Preu. 

SECTION rv. 

CLASSICAL LANGUAGES. 

(1) LATIN. 

STANDARD WORKS AND EDITIONS. 

Ellis. Harleian MS. 2610 ; Ovid's Metamorphoses I, II, III, 
1-622; XXIV Latin Epigrams from Bodleian or other MSS. j Latin 
Glosses on Apollinaris Sidonius from MS. Digby \"}2. Collated and 
Edited by Robinson Ellis, M.A., LL.D. (Anecdota Oxon.) 4s. 

Oxford ; Clarendon Prow. 
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King and Cookson. The Principles of Sound and Inflexion, 
as illustrated in the Greek and Latin Languages. By J. E. Kino, MA., 
and Christopher Cookson, M.A. 8vo. i8«. 

Lewis and Short. A Latin Dictionary, founded on Andrews' 
edition of Freund's Latin Dictionary, revised, enlarged, and in great 
part rewritten by Charlton T. Lewis, Ph.D., and Charles Shobt, 
LL.D. 4to. 1 1. 1>. 

Nettleship. Contributions to Latin Lexicography. By 
Henry Nettleship, M.A. 8vo. 3 is. 

Lectures and Essays on Subjects connected with 

Latin Scholarship and Literature. By Henry Nettlbship, M.A. 
Crown 8vo. Jt. 6d. 

— The Roman Satura. 8vo. sewed, i«. 
Ancient Lives of Vergil. 8vo. sewed, 2$. 



Fapillon. Manual of Comparative Philology. By T. L. 
Papillon, M.A. Third Edition. Crown 8vo. 6>. 

Finder. Selections from the less known Latin Poets. By 
North Pindeb, M.A. 8vo. 15*. 

SoLlar. Bomau Poets of the Augustan Age. Virgil. By 
W. Y. Sellab, M.A. New Edition. Crown 8vo. 9s. 

Roman Poets of the Republic. Third Edition. Crown 

8vo. I os. 

Wordsworth. Fragments and Specimens of Early Latin. 
With Introductions and Notes. By J. Wordsworth, D.D. 8vo. 18s. 



Avianus. The Fables. Edited, with Prolegomena, Critical 
Apparatus, Commentary, etc., by Robinson Ellis, M.A., LL.D. 8vo. 
8*. 6d. 

Catulli Veronensis Liber. Iterum recognovit, apparatum 
criticom prolegomena appendices addidit, Robinson Ellis, A.M. 8vo. i6>. 

Catullus, a Commentary on. By Robinson Ellis, M.A. 

Second Edition. 8vo. 18s. 

Cicero. De Oratore. With Introduction and Notes. By A. 
S. Wilkins, Litt.D. 
Book I. Second Edition. 8vo. Jt. 6d. Book II. 8vo. 5*. 

Philippic Orations. With Notes. By J. R. King, M.A. 

Second Edition. 8vo. 10s. 6d. 
Select Letters. With English Introductions, Notes, and 

Appendices. By Albert Watson, M.A. Third Edition. 8vo. i8«. 

Horace. With a Commentary. Vol. I. The Odes, Carmen 
Seculare, and Epodes. By E. C. Wickham, M. A. Second Edition. 8vo.ias. 

London : Hcnry Fbowde, Amen Corner, B.C. 
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Livy, Book I. With Introduction, Historical Examination, 

and Notes. By J. R. SlBLIT, M.A. Second Edition. 8vo. 6>. 

Nonius Marcellus, de Compendiosa Doctrina (Harleian MS. 
3719). Collated by J. H. Onions, M.A. (AnecdoU Oxon.) 3*. 6d. 

Ovid. P. Ovidii Nasonis Ibis. Ex Novis Codicibus edidit, 
Scholia Vetera Commentarium cam Prolegomenii Appendice Indice 
addidit, B. Elus, A.M. 8vo. lot. 6d. 

P. Ovidi NaBonis Tristium Libri V. Becensuit S. G. 

Owiw, A.M. 8vo. 16*. 

Persius. The Satires. With a Translation and Commen- 
tary. By John Contnoton, M.A. Edited by Hbnbt Nbttlxsbip, 
M .A. Second Edition. 8vo. 7*. 6d. 

Plautus. Bentley's Plautine Emendations. From his copy 

of Gronoviua. By £. A. Sonninschbin, M.A. (AnecdoU Oxon.) 21. 6d. 

Scriptores Latini rei Metricae. Edidit T. Gaisfokd, S.T.P. 
8to. 5«. 

Tacitus. The Annals. Books I-VI. Edited, with Intro- 
duction and Notei, by H. Fcbnbaux, M.A. 8vo. l8». 

LATIN EDUCATIONAL WORKS. 

Gbammabs, Exebcise Books, &c. 
AXLBN. 

Rudimenta Latina. Comprising Accidence, and Exercises 

of a very Elementary Character, for the use of Beginners. By John 
Babbow Allen, M.A. Extra fcap. 8to. 2$. 

An Elementary Latin Grammar. By the same Author. 
Fifty-Seventh Thousand. Extra fcap. 8vo. it. 6d. 

A First Latin Exercise Book. By the same Author. 
Fourth Edition. Extra fcap. 8vo. at. 6d. 

A Second Latin Exercise Book. By the same Author. 
Extra fcap. 8vo. 3*. 6d. 

%* A Key to Vint and Second Latin Exerciae Books, in one volume, 
price 5«. Supplied to Teachers only on application to the Secretary 
of the Clarendon Presa. 

An Introduction to Latin Syntax. By W. S. Gibson, M.A. 

Extra fcap. 8vo. 21. 

First Latin Reader. By T. J. Nokns, M.A. Third Edition. 

Extra fcap. 8vo. at. 

A Latin Prose Primer. By J. Y. Sargent, M.A. Extra 
fcap. 8vo. u. 6d. 

Oxford: daroodon Fiw. 
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Passages for Translation into Latin. For the use of Passmen 
and others. Selected by J. Y. Sabgint, M.A. Seventh Edition. 
Extra fcap. 8vo. a«. 6d. 

%• A Key to the above, price 5». Supplied to Teachert only on appli- 
cation to the Secretary of the Clarendon Press. 

Exercises in Latin Prose Composition ; with Introduction, 

Notes, and Passages of Graduated Difficulty for Translation into Latin. 
By 6. 6. Ramsay, M.A., LL.D. Second Edition. Extra fcap. 8vo. 4$. 6d. 

Hints and Helps for 'Latin Elegiacs. By H. Lee-Wabner, 

M.A. Extra fcap. 8vo. 3s. 6d. 

*.* A Key to the above, price 4s. 6d. Supplied to Teacheri only on 
application to the Secretary of the Clarendon Press. 

Beddeuda Minora, or Easy Passages, Latin and Greek, for 
Unseen Translation. For the use of Lower Forms. Composed and 
selected by C. 8. Jibbam, M.A. Extra fcap. 8vo. is. 6d. 

Anglice Beddenda, or Extracts, Latin and Greek, for 
Unseen Translation. By C. S. Jebbax, M.A. Third Edition, lit/vised 
and Enlarged. Extra fcap. 8vo. a*. 6d. 

Anglice Keddenda. Second Seriet. By the same Author. 
Extra fcap. 8vo. 3*. 

A School Latin Dictionary. By Charlton T. Lewis, Ph.D. 
Small 4to. i8«. 

Latin Classics fob Schools. 

Caesar. The Commentaries (for Schools). With Notes and 
Maps. By Charles E. Moberly, M.A. 

The Gallic War. Second Edition. Extra fcap. 8vo. 4*. 6d. 

Books I and IL Extra fcap. 8vo. a«. 

Books III, IV, V. Extra fcap. 8vo. 2«. 6d. 

Books VI, Vn.Vin. Extra fcap. 8vo. 3*. 6d. 

The Civil War. Extra fcap. 8vo. 3*. 6d. 

Book I. Extra fcap. 8vo. 2*. 

Catulli Veronenais Carmina Selecta, secundum recognitionem 
Bobihson Ellis, A.M. Extra fcap. 8vo. 3*. 6d. 

CICERO. Selection of Interesting and Descriptive Passages. 
With Notes. By Henby Walfobd, M.A. In three Parte. Third 
Edition. Extra leap. 8vo. 4*. 6d. 

Each Part separately, limp, u. 6d. 

Fart I. Anecdotes from Grecian and Roman History. 

Fart II. Omens and Dreams : Beauties of Nature. 

Fart III. Rome's Rule of her Provinces. 

London: Hxhbt Fxowdi, Amen Comer, E.C. 
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CICERO. De Senectute. Edited, with Introduction and 
Notes, by L. Huxley, M. A. Extra fcap. 8to. 2*. 

pro Cluentio. With Introduction and Notes. By W. 

Ramsay, M.A. Edited by 6. O. Ramsay, M.A. Second Edition. 
Extra fcap. 8vo. 3*. 6d. 

Select Orations (for Schools). In Verrem Actio Prima. 

De Imperio Gn. Pompeii. Pro Archia. Philippics IX. With Introduc- 
tion and Notes by J. R. Kino, M.A. Second ^Edition. Extra fcap. 8vo. 
it. 6d. 

In Q. Caecilium Divinatio, and In C. Verrem Actio 

Prima. With Introduction and Notes, by J. R. Kino, M.A. Extra 
fcap. 8vo. limp, i«. 6d. 

Speeches against Catilina. With Introduction and 

Notes, by E. A. Upcott, M.A. Extra fcap. 8vo. it. 6d. 

Selected Letters (for Schools). With Notes. By the 

late C. E. Prichabd, M.A., and E. R. Bernard, M.A. Second Edition. 
Extra fcap. 8vo. 3«. 

Select Letters. Text. By Albert Watson, M.A. 

Second Edition. Extra fcap. 8vo. 4s. 

Cornelius Nepos. With Notes. By Oscar Browning, M.A. 

Third Edition. Revised by W. R. Inge, M.A. Extra fcap. 8vo. 3». 

Horace. With a Commentary. (In a size suitable for the 
use of Schools.) Vol. I. The Odes, Carmen Seculare, and Epodes. By 
E. C. Wiceham, M.A. Second Edition. Extra fcap. 8vo. 6*. 

Selected Odes. With Notes for the use of a Fifth 

Form. By E. C. Wickham, M.A. Extra fcap. 8vo. as. 

Juvenal. Thirteen Satires. Edited, with Introduction and 
Notes, by C. H. Pearson, M.A., and Herbert A. Strong, M.A., LL.D. 
Crown 8vo. 6s. 

Also separately : — 
Part I. Introduction, Text, etc., 3*. Part II. Notes, 3s. 6d. 

Livy. Books V-VII. With Introduction and Notes. By 
A. R. Clder, B.A. Second Edition. Revised by P. E. Matheson, 
M.A. Extra fcap. 8vo. 5s. 

Book V. By the same Editors. Extra fcap. 8vo. a«. 6d. 

Books XXI -XXIII. With Introduction and Notes. 

By M. T. Tatham, M.A. Second Edition, enlarged. Extra fcap. 8vo. 5*. 

r Book XXI. By the same Editor. Extra fcap. 8vo. «. 6d. 

Book XXII. With Introduction, Notes, and Maps. By 

the Bame Editor. Extra fcap. 8vo. 21. 6d. 

Oxford : Clarendon Prwa. 
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Livy. Selections (for Schools). With Notes and Maps. By 

H. Lkjs-Wabner, M.A. Extra fcap. 8vo. In Parts, limp, each i«. 6d. 
Part I. The Caudine Disaster. 
Part II. Hannibal's Campaign in Italy. 
Part III. The Macedonian "War. 

Ovid. Selections for the use of Schools. With Introduc- 
tions and Notes, and an Appendix on the Roman Calendar. By W. 
Ramsay, M.A. Edited by G. G. Ramsay, M.A. Third RlUion. 
Extra fcap. 8yo. 5*. 6d. 

Tristia. Book I. The Text revised, with an Intro- 
duction and Notes. By S. G. Owen, B.A. Extra fcap. 8vo. 3s. 6d. 

Tristia. Book III. With Introduction and Notes. 

By the same Editor. Extra fcap. 8vo. as. 

Plautus. Captivi. Edited by Wallace M. Lindsay, M.A. 

Extra fcap. 8 vo. it. 6d. 

Plautus. Trinummus. With Notes and Introductions. (In- 
tended for the Higher Forms of Public Schools.) By C. E. Freeman, 
M.A., and A. Sloman, M.A. Extra fcap. 8vo. 3*. 

Pliny. Selected Letters (for Schools). With Notes. By 
C. E. Pbicbabd, M.A., and E. R. Bernard, M.A. Extra fcap. 8vo. 3*. 

Sallust. With Introduction and Notes. By W. W. Capes, 

M.A. Extra fcap. 8vo. 4*. 6d. 

Tacitus. The Annals. Books I-IV. Edited, with Intro- 
duction and Notes (for the use of Schools and Junior Students), by 
H. Fubneadx, M.A. Extra fcap. 8vo. 5». 

The Annals. Book I. With Introduction and Notes, 

by the same Editor. Extra fcap. 8vo. limp. 21. 

Terence. Andria. With Notes and Introductions. By 
C. E. Fbebman, M.A., and A. Sloman, M.A. Extra fcap. 8vo. 3*. 

Adelphi. With Notes and Introductions. (Intended 

for the Higher Forms of Public Schools.) By A. Sloman, M.A. Extra 
fcap. 8vo. 3*. 

Phormio. With Notes and Introductions. By A. 

Sloman, M.A. Extra fcap. 8vo. 3s. 
Tibullus and Propertius. Selections. Edited by 6. G. 

Ramsay, M.A. (In one or two parts.) Extra fcap. 8vo. 6*. 

Virgil. With Introduction and Notes. By T. L. Papillon, 
M.A. Two vols. Crown 8vo. 10*. 6d. The Text teparately, 4$. 6d. 

Bucolics. Edited by C. S. Jerram, M.A. In one or 

two Parts. Extra fcap. 8yo. a*. 6d. 

Georgics. By the same Editor. In the Preti. 

London: Bxnry Fbowde, Amen Coiner, K.C 
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Virgil. Aeneid I. With Introduction and Notes, by the 
■una Editor. Extra fcap. 8vo. limp, i*. 6d. 

Aeneid IX. Edited, with Introduction and Notes, by 

A. E. Haigh, MA. Extra fcap. 8to. limp, i«. 6d. In two Parts, it. 

(2) GKEEK. 

STANDARD WORKS AND EDITIONS. 

Allen. Notes on Abbreviations in Greek Manuscripts. By 
T. W. Allen, Queen's College, Oxford. Royal 8vo. 5*. 

Chandler. A Practical Introduction to Greek Accentuation, 
by H. W. Chandler, M.A. Second Edition, lot. 6d. 

Haigh. The Attic Theatre. A Description of the Stage and 
Theatre of the Athenians, and of the Dramatic Performances at Athens. 
By A. E. Haigh, M.A. 8vo. i2». 6d. 

Head. Historia Numorum : A Manual of Greek Numismatics. 

By Barclay V. Head. Royal 8vo. half-bound, il. it. 

Hicks. A Manual of Greek Historical Inscriptions. By 
E. L. Hicks, M.A. 8vo. 10*. 6d. 

King and Cookson. The Principles of Sound and Inflexion, 

as illustrated in the Greek and Latin Languages. By J. E. King, MA., 
and Christopher Cookson, MA. 8vo. 18*. 

Liddell and Scott. A Greek-English Lexicon, by H. G. 
Liddell, D.D., and Robert Scott, D.D. Seventh Edition, Recited and 
Augmented throughout. 4 to. il. i6«. 

Papillon. Manual of Comparative Philology. By T. L. 
Papiixon, M.A. Third Edition. Crown 8vo. 6*. 

Veitoh. Greek Verbs, Irregular and Defective. ByW.VBTTCH, 
LL.D. Fourth Edition. Crown 8vo. 10*. 6d. 

Vocabulary, a copious Greek-English, compiled from the best 

authorities. 24210. 3*. 



Aeschinem et Isocratem, Scholia Graeca in. Edidit 
G. Dindorfids. 1852. 8vo. 4*. 

Aeschines. See under Oratores Attioi, and Demosthenes. 

Aesohyli quae supersunt in Codice Laurentiano quoad effici 
potuit et ad cognitionem necesse est visum typis descripta edidit 
R. Merkel. Small folio, il. it. 

Aeschylus: Tragoediae et Fragmenta, ex recensione Goil. 
Dindobfu. Second Edition, 1851. 8vo. 5*. dd. 

Annotationes Guil. DiNDORFii. Partes II. 1841.8vo.10*. 

Oxford: Clarendon Pino. 
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Anecdote Graeca Oxoniensia. Edidit J. A. Cramer, S.T.P. 
Tomi IV. 1835. 8vo. ll. it. 

Graeca e Codd. mss. Bibliothecae Eegiae Parisiensis. 

Edidit J. A. Cramer, S.T.P. Tomi IV. 1839. 8vo - ll - '*• 

ApsLois et Longini Rhetorics. E Codicibus mss. recensuit 
Joh. Bakius. 1849. 8vo - 3*- 

Aristophanes. A Complete Concordance to the Comedies 
and Fragments. By Henry Dunbar, M.D. Ato. tl. it. 

J. Caravellae Index in Aristophanem. 8vo. 3*. 

Comoediae et Fragmenta, ex recensione Guil. Dindobpii. 

Tomi II. 1835. 8vo. n». 

Annotationes Guil. Dindorfii. Partes II. 8vo. 11*. 

Scholia Graeca ex Codicibus aucta et emendata a Guil. 

Dindobfio. Partes III. 1838. 8vo. il. 

ABISTOTLE. 

Ex recensione Immanuklis Bekkeri. Accedunt Indices 

Sylburgiani. Tomi XI. 1837. 8vo - »*■ IO *- 
The volumes (except vol. IX) may be had separately, prioe 51. 6d. each. 

The Politics, with Introductions, Notes, etc., by W. L. 

Newman, M.A., Fellow of Balliol College, Oxford. Vols. I and II. 
Medium 8vo. a8«. 

The Politics, translated into English, with Introduction, 

Marginal Analysis, Notes, and Indices, by B. Jowktt, M.A. Medium 
8vo. 2 vols. 2 it. 

Kthica Nicomachoa, ex recensione Immanuelis Bekkf.ri. 



Crown 8vo. 5*. 

Aristotelian Studies. I. On the Structure of the 

Seventh Book of the Nicomachean Ethics. By J. C. Wilson, M.A. Svo. 
Stiff covers, 5*. 

The English Manuscripts of the Nicomachean Ethics, 

described in relation to Bekker's Manuscripts and other Sources. By 
J. A. Stewart, M.A. (Anecdota Oxon.) Small Ato. 3*. 6d. 

On the History of the process by which the Aristotelian 

Writings arrived at their present form. By R. Shuts, M.A. 8vo. 7*. 6rf. 

Physios. Book VII. Collation of various mss. ; with 

Introduction by R. Shuts, M.A. (Anecdota Oxon.) Small Ato. it. 

ChoerobosciDictataiuTheodosii Canones, necnon Epimerismi 
inPsaltnoe. E Codicibus mss. edidit Thomas Gajsford, S.T.P. Tomi III. 
184a. 8vo. 15*. 

London: Hecby Feowdk, Amen Cornar, K.C 
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Demosthenes. Ex recensioae Guil. Dindorfii. Tomi IX. 

1846-1851. 8vo. il. 6t. 

Separately : — 

Textaa. il. It. Annotations. I5#. Scholia. 10*. 

Demosthenes and Aesohines. The Orations of Demosthenes 

and Aeschines on the Crown. With Introductory Essays and Notes. By 
G. A. Smcox, M.A., and W. H. Smcox, M.A. 8vo. 12*. 

Euripides. Tragoediae et Fragmenta, ex recensione Gun,. 
Dindorfii. Tomi II. 1833. 8vo. 10*. 

Annotationes Guil. Dindoefii. PartesII. 1839. 8vo.io». 

Scholia Graeca, ex Codicibus aucta et emendata a Guil. 

Dindorfio. Tomi IV. 1863. 8vo. il. i6t. 

Alcestis, ex recensione G. Dindorfii. 1834. 8vo. a*. 6d. 



Harpocrationis Lexicon. Ex recensione G. Dindoefii. Tomi 

II. 1854. 8vo. i<M. 6d. 
Hephaestionis Enchiridion, Terentianus Maarus, Froclas, etc. 
Edidit T. GaisfoRD, S.T.P. Tomi II. 1855. 10*. 

Heracliti Ephesii Reliquiae. Becensuit I. Bywater, M.A. 

Appendicis loco additae sunt Diogenis Laertii Vita Heracliti, Particolae 
Hippocratei De Diaeta Lib. I., Epistolae Heracliteae. 8vo. 6i. 

HOMEE. 

A Complete Concordance to the Odyssey and Hymns of 

Homer ; to which is added a Concordance to the Parallel Passages in the 
Iliad, Odyssey, and Hymns. By Henry Dunbar, M.D. 4to. if. it. 

Seberi Index in Homerum. 1780. 8vo. 6s. 6d. 

A Grammar of the Homeric Dialect. By D. B. Monro, 

M.A. 8vo. io». 6d. 
Ilias, cum brevi Annotatione C. G. Heynii. Accedunt 

Scholia minora. Tomi II. 1834. 8vo. 15*. 

Ilias, ex rec. Guil. Dindorfii. 1856. 8vo. 5». 6d. 

Scholia Graeca in Iliadem. Edited by W. Dindorf, 

after a new collation of the Venetian mss. by D. B. Monro, M.A., 
Provost of Oriel College. 4 vols. 8to. il. lot. 

Scholia Graeca in Iliadem Townleyana. Becensuit 

Ernestos Maass. 2 vols. 8ro. il. 161. 

Odyssea, ex rec. G. Dindorfii. 1855. 8vo. 5#. 6d. 

Scholia Graeca in Odysseam. Edidit Guil. Dindorfius. 

Tomi II. 1855. 8vo. 15*. 6d. 

Odyssey. Books I-XII. Edited with English Notes, 

Appendices, etc. By W. W. Merry, D.D., and the late James Riddell, 
M.A. Second Edition. 8vo. i6«. 

Oxford : Clarendon Prow. 
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Oratores Attici, ex recensions Bekkeri : 

I. Antiphon, Andocides, et Lysiaa. 1813. 8vo. Js. 
II. Isocratea. 1833. 8vo. •}>. 
III. Iaaeua, Aeschinea, Lycurgua, Dinarchus, etc. 1823. 8vo. 7*. * 

Faroemiographi Graeei, quorum pars nunc primum ex 

Codd. mas. vulgatur.' Edidit T. Gaisfobd, S.T.P. 1836. 8vo. 5*. 6d. 

PLATO. 

* Apology, with a revised Text and English Notes, and 

a Digest of Platonic Idioms, by Jakes Ridoell, M.A. 8 vo. 8*. 6d. 

Fhilebus, with a revised Text and English Notes, by 

Edward Posts, M.A. i860. 8vo. "jt. 6d. 

Sophistes and Folitious, with a revised Text and Eng- 
lish Notes, by L. Campbell, M.A. 1867. 8vo. 18s. 

Theaetetus, with a revised Text and English Notes, by 

L. Campbell, MA. Second Edition. 8vo. 10s. 6d. 

The Dialogues, translated into English, with Analyses 

and Introductions, by B. Jowett, M.A. 5 vola. medium 8vo. 3I. 10*. 

The Bepublic, translated into English, with Analysis and 

Introduction, by B. Jowett, MA. Medium 8vo. I as. 6d. ; half-roan, 14a. 

Index to Plato. Compiled for Prof. Jowett's Translation 

of the Dialogues. By Evelyn Abbott, M.A. 8vo. Paper covers, as. 6d. 

Plotinus. Edidit F. Creuzer. Tomi III. 1835. 4k). il.Ss. 

Polybius. Selections. Edited by J. L. Strachah-Davidson, 
M.A. With Maps. Medium 8vo. buckram, a is. 

SOPHOCLES. 

The Plays and Fragments. With English Notes and 

Introductions, by Lewis Campbell, MA. 2 vols. 
Vol. I. Oedipus Tyrannua. Oedipus Coloneus. Antigone. 8vo. i6>. 
Vol. II. Ajax. Electra. Tracbiniae. Philoctetes. Fragments. 8vo. 16s. 

Tragoediae et Fragmenta, ex recensione et cum com- 

mentariia Guil. Dindobfu. Third Edition. 1 vols. Fcap. 8vo. tl. is. 
Each Play separately, limp, as. 6d. 

The Text alone, with large margin, small 4 to. 80. 

The Text alone, square i6mo. 3*. 6d. 

Each Play separately, limp, 6d. 

Tragoediae et Fragmenta cum Annotationibus Guil. 

DiNDOBm. Tomi II. 1849. 8vo. 10s. 

The Text, Vol. I. 5s. 6d. The Notes, Vol. II. 4s. 6d. 

London : Hcxirr Faowou, Ames Comer, E.C. 
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Stobaei Florilegium. Ad mss. fidem emendavit et sop- 
plevit T. Gaisfobd, S.T.P. Tomi IV. i8aa. 8vo. \l. 

Eclogarum Physicarum et Ethicarum libri duo. Ac- 

eedit Hieroclis Commentarius in aurea carmina Pythagoreorum. Ad 
mss. Codd. recensait T. Gaisford, S.T.P. Tomi II. 1850. 8vo. 1 1*. 

Thucydides. Translated into English, with Introduction, 
Marginal Analysis, Notes, and Indices. By B. Jowett, M.A, Begins 
Professor of Greek. 2 vols. Medium 8vo. if. in. 

XENOPHON. Ex rec. et cum annotatt. L. Dindorfh. 

I. Historia Graeca. Second Edition. 1853. 8vo. icm. 6d. 

II. Expeditio Cyri. Second Edition. 1855. 8vo. ion. 64. 

III. Institutio Cyri. 1857. 8vo. io». M. 

IV. Memorabilia Socratis. 1862. 8vo. jt. 6d. 

V. Opuscula Politica Equestria et Venatica cum Arriani 
Libello de Venatione. 1866. 8vo. lot. 6d. 

GREEK EDUCATIONAL WORKS. 
Grammars, Exercise Books, &c. 

Chandler. The Elements of Greek Accentuation : abridged 

from his larger work by H. W. Ch andleb, M.A. Extra fcap. 8 vo. 2*. 6d. 
Liddell and Scott. An Intermediate Greek - English 

Lexicon, abridged from Liddbll and Scott's Seventh Edition. Small 4 to. 

lit. 6d. 
Liddell and Scott. A Greek-English Lexicon, abridged 

from Liddell and Scott's 4to. edition. Square inmo. 7*. 6<& 
Miller. A Greek Testament Primer. An Easy Grammar 

and Reading Book for the use of Students beginning Greek. By the 

Rev. E. Miller, M.A. Extra fcap. 8vo. 3*. 6d. 
Moult on. The Ancient Classical Drama. A Study in Literary 

Evolution. Intended for Readers in Englixh and in the Original. By 

R. G. Moclton, M.A. Crown 8vo. 8«. 6d. 
Wordsworth. A Greek Primer, for the use of beginners in 

that Language. By the Right Rev. Charles Wordsworth, D.C.L. 

Secenth Edition. Extra fcap. 8vo. is. 6d. 
Graecae Grammaticae Rudimenta in usnm Scholarum. 

Auctore Cabolo Wobdswobth, D.C.L. Nineteenth Edition. 121110.4*. 

Passages for Translation into Greek Prose. By J. Young 

Sargent, M.A. Extra fcap. 8vo. 3». 
Exemplaria Graeca. Being Selections from " Passages for 

Translation into Greek Prose." By the same author. Extra foap. 8 vo. 31. 
Models and Materials for Greek Iambic Verse. By the 

same author. Extra fcap. 8vo. 4*. 6d. 

Oxford: Clarendon Picas. 
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Graece Beddenda. By C. S. Jerram, M.A. Extra fcap. 

8vo. it. 6d. 

Beddenda Minora, or Easy Passages, Latin and Greek, for 
Unseen Translation. By C. S. Jerram, M.A. Extra fcap. 8vo. is. 6d. 

Anglice Beddenda, or Extracts, Latin and Greek, for Unseen 

Translation. By C. S. Jkbbam, M.A. Extra fcap. 8vo. u. 6d. 

Anglice Beddenda Second Series. By the same Author. 
Extra fcap. 8 vo. 3s. 

Golden Treasury of Ancient Greek Poetry. By R. S. 
Wbioht, M.A. Second Edition. Revised by Evelyn Abbott, M.A., 
LL.D. Extra fcap. 8vo. 10*. 6d. 

Golden Treasury of Greek Prose, being a Collection of the 

finest passages in the principal Greek Prose Writers, with Introductory 
Notices and Notes. By R. S. Wright, M.A, and J. E. L. Shadwell, 
M.A. Extra fcap. 8vo. 4*. 6d. 

Greek Readers. 
Easy Greek Beader. By Evelyn Abbott, M.A. In one or 

two Parts. Extra fcap. 8vo. 3*. 

First Greek Beader. By W. G. Rushbsooke, M.L. Second 

Edition. Extra fcap. 8vo. it. 6d. 

Second Greek Beader. By A. M. Bell, M.A. Extra fcap. 
8vo. 3». 6d. 

Specimens of Greek Dialects ; being a Fourth Greek Beader. 

With Introductions, etc By W. W. Mebby, D.D. Extra fcap. 8vo. 4s. 6d. 

Selections from Homer and the Greek Dramatists ; being 

a Fifth Greek Beader. With Explanatory Notes and Introductions 
to the Study of Greek Epic and Dramatic Poetry. By Evelyn Abbott, 
M.A. Extra fcap. 8vo. 4s. 6d. 



Greek Classics for Schools. 

Aeschylus. In Single Plays. Extra fcap. 8vo. 

I. Agamemnon. With Introduction and Notes, by 
Abthub Sidgwick, M.A Third Edition. 3s. 

II. Choephoroi. By the same Editor. 3*. 

III. Eumenides. By the same Editor. 3*. 

IV. Prometheus Bound. With Introduction and Notes, 
by A. O. Pbickabo, M.A. Second Edition, is. 

London : Hkiky Fbowsi, Amen Corner, E.C 
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Aristophanes. In Single Plays. Edited, with English 
Notes, Introductions, 4c, by W. W. Mebbt, D.D. Extra fcap. 8vo. 

I. The Acharnians. Third Edition, 3*. 

II. The Clouds. Third Edition, 30. 

III. The Frogs. Second Edition, 3*. 

IV. The Knights. Second Edition, 3*. 

V. The Birds. 3 «. 6d. 

Cebes. Tabula, With Introduction and Notes. By C. S. 

Jerbam, M.A. Extra fcap. 8vo. 2$. 6d. 

Demosthenes. Orations against Philip. With Introduction 
and Notes, by Evelyn Abbott, M.A., and P. E. Mathison, M.A. 

Vol. I. Philippic I. Olynthiacs I-III. Extra fcap. 8vo. 3». 

Vol. II. De Pace, Philippic II, De Chersoneso, Philippic III. Extra 
fcap. 8vo. 4*. 6d. 

Euripides. In Single Plays. Extra fcap. 8vo. 

I. Alcestis. Edited by C. S. Jebrah, M.A. as- 6d. 

II. Hecuba. Edited by C. H. Russell, M.A. 2*. 6d. 

III. Helena. Edited, with Introduction, Notes, etc., for 

Upper and Middle Forms. By C. S. Jebbam, M.A. 3*. 

IV. Heracleidae. By C. S. Jeeeam, M.A. 3*. 

V. Iphigenia in Tauris. By the same Editor. 3*. 

VI. Medea By C. B. Heberden, M.A. 2*. 

Herodotus. Book IX. Edited, with Notes, by Evelyn 
Abbott, M.A. Extra fcap. 8vo. 3*. 

Selections. Edited, with Introduction and Notes, by 

W. W. Mebbt, D.D. Extra fcap. 8vo. it. 6d. 

Homer. 

I. Iliad, Books I-XII. With an Introduction and a 

brief Homeric Grammar, and Notes. By D. B. Monbo, M.A. 
Second Edition. Extra fcap. 8vo. 6*. 

II. Iliad, Books XIII-XXIV. With Notes. By the 

same Editor. Extra fcap. 8vo. 6*. 

III. Iliad, Book I. By D. B. Monro, M.A. Second Edition. 
Extra fcap. 8vo. it. 

IV. Iliad, Books VI and XXI. With Introduction and 
Notes. By Herbert Hailstone, M.A. Extra fcap. 8vo. 1*. 6d. each. 

Oxford : Clarendon Prune. 
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Homer (continued'). 

V. Odyssey, Books I-XII. By W. W. Merry, D.D. 

Fortieth Thousand. Extra fcap. 8vo. 5*. 

Books I and II, separately, each is. 6d. 

VI. Odyssey, Books XIII-XXIV. By the same Editor. 

Extra fcap. 8vo. 5*. 

Iiuoian. Vera Historia. By C. S. Jerram, M.A. Second 
Edition. Extra fcap. 8vo. u.6d. 

Lysias. Epitaphios. Edited, with Introduction and Notes, 
by F. J. Snell, B.A. Extra fcap. 8vo. it. 

Plato. Meno. With Introduction and Notes. By St. 

George Stock, M.A. Extra fcap. 8vo. it. 6d. 

The Apology. With Introduction and Notes. By St. 

Gkobge Stock, M.A. Extra fcap. 8vo. it. 6d. 

Sophocles. For the use of Schools. Edited with Introduc- 
tions and English Notes. By Lewis Campbell, M.A., and Evelyn 
Abbott, M.A. New and Rented Edition, a vols. Extra fcap. 8vo. 
lot. 60!. 
Sold separately : Vol. I, Text, 41. 6d. ; Vol. II, Explanatory Notes, 6*. 

Or in single Flays : — 
Oedipus Coloneus, Antigone, is. gd. each; Oedipus Tyrannus, 
Ajax, Electra, Trachiniae, Philoctetes, 2«. each. 
Sophocles. Oedipus Rex : Dindorf s Text, with Notes by the 

present Bishop of St. David's. Extra fcap. 8vo. limp, 1*. 6d. 

Theocritus (for Schools). With English Notes. By H. 

Kynaston, D.D. (late Snow). Third Edition. Extra fcap. 8vo. 4*. 6d. 

XEKTOPHON. Easy Selections (for Junior Classes). With a 
Vocabulary, Notes, and Map. By J. S. Phillpotts, B.C.I*, and C. S. 
Jerbam, M.A. Third Edition. Extra fcap. 8vo. 3*. (id. 

Selections (for Schools). With Notes and Maps. By 

J. S. Phillpotts, B.C.L. Fourth Edition. Extra fcap. 8vo. 3*. 6d. 

Anabasis, Book I. Edited for the use of Junior Classes 

and Private Students. With Introduction, Notes, etc. By J. Marshall, 
M.A. Extra fcap. 8vo. it. 6d. 

Anabasis, Book II. With Notes and Map. By C. S. 

Jebbam, M.A. Extra fcap. 8vo. 21. 

Anabasis, Book III. With Introduction, Analysis, 

Notes, etc By J. Marshall, M.A. Extra fcap. 8vo. a*. 6d. 

London : Hckhy Frowde, Amen Comer, E.C. 
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Xonophon {continued). 

Vocabulary to the Anabasis. By J. Marshall, M.A. 

Extra fcap. 8vo. U. 6d. 

Cyropaedia, Book I. With Introduction and Notes. By 

C. Bigg, D.D. Extra fcap. 8vo. »$. 

Cyropaedia, Books IV and V. With Introduction and 

Notes. By C. Bioo, D.D. Extra fcap. 8vo. at. 6d. 

Hellenica, Books I, II. With Introduction and Notes. 



By G. E. Undbrhill, M.A. Extra fcap. 8to. 3«. 
— Memorabilia. By J. Mahshall, M.A. In the Pre*». 



SECTION V. 

ORIENTAL LANGUAGES*. 

THE SACRED BOOKS OF THE EAST. 

TRANSLATED BT TABIOCS ORIENTAL SCHOLABS, AND EDITED BT 

F. Max MClltb. 
First Series, Vols. I— XXIV. Demy 8vo. cloth. 

Vol. I. The Upanishads. Translated by F. Max Mclleb. 
Parti. \os.6d. 

Vol. II. The Sacred Laws of the Aryas, as taught in the 
Schools of Apastamba, Gautama, VasishlAa, and Baudh&yana. Trans- 
lated by Prof. Geobg Buhleb. Part I. km. 6d. 

Vol. III. The Sacred Books of China. The Texts of Con- 
fucianism. Translated by James Legge. Part I. I at. 6d. 

Vol. IV. The Zend-Avesta, Part I. The Vendidad. Trans- 
lated by James Dabmestetkr. io«. 6d. 

Vol. V. The Pahlavi Texts. Translated by E. W. West. 

Parti. ia>.6d. 

Vols. VI and IX. The Qur'au. Translated by E. H. 
Palmer. 2i«. 

Vol. VII. The Institutes of Vishwu. Translated by Julius 

Jollt. IO», 6(2. 

Vol. VIII. The Bhagavadgita, with The Sanatsu^atiya, and 

The Anugtta. Translated by Kashinath Tbimbak Telano. io#. 6d. 
* See also Anecdota Oxon., Series II, III, pp. 3a, 33, below. 
Oxford : Clarendon From. 
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The Sacred Books of the East (continued). 

Vol. X. The Dhammapada, translated from Pali by F. Max 
Mulleb ; and The Sutta-Nipftta, translated (torn Pali by V. Facsboll ; 
being Canonical Books of the Buddhists. io». 6d. 

Vol. XI. Buddhist Suttas. Translated from Pali by T. W. 
Rhys Davids, io». 6d. 

Vol. XII. The iSatapatha-Brahmaaa, according to the Text 
of the Madhyandina School. Translated by Julius Egoklino. Part I. 
Books I and II. 1 23. 6d. 

Vol XIII. Vinaya Texts. Translated from the Pali by 
T. W. Rhys Davids and Hermann Oldenbebo. Part I. io». 6d. 

Vol. XIV. The Sacred Laws of the Aryas, as taught in the 
Schools of Apastamba, Gautama, Vusishtta and Baudhayana. Translated 
by Georo Buhlbb. Part II. 10*. 6d. 

Vol. XV. The Upanishads. Translated by F. Max Muller. 

Part II. io». 6<*. 

Vol. XVI. The Sacred Books of China. The Texts of 
Confucianism. Translated by James Leoge. Part II. 10*. 6d. 

Vol. XVII. Vinaya Texts. Translated from the Pali by 
T. W. Bars Davids and Hermann Oldenbebo. Part II. 10*. 6d. 

Vol. XVIII. Pahlavi Texts. Translated by E. W. West. 

Part II. n».6d. 

Vol. XIX. The Fo-sho-hing-tsan-king. A Life of Buddha 
by Arvaghosha Bodhisattva, translated from Sanskrit into Chinese by 
Dharmaraksha, a.d. 420, and from Chinese into English by Samuel 
Beal. lot. 6d. 

Vol. XX. Vinaya Texts. Translated from the Pali by T. W. 

Rhys Davids and Hermann Oldenbebo. Part III. rot. 6d. 

Vol. XXI. The Saddharma-piirtf/arika ; or, the Lotus of the 

True Law. Translated by H. Kebn. ij». 6d. 

Vol. XXII. Gaina-Sutras. Translated from Prakrit by 
Hermann Jaoobi. Part I. 101. 6d. 

Vol. XXIII. The Zend-Avesta. Part II. Translated by James 

Dabmxsteteb. 10*. 6d. 

Vol. XXIV. Pahlavi Texts. Translated by E. W. West. 

Part in. I0«. 6d. 

London : Hesbt Fbowdi, Amen Coiner, K.C. 



Digitized by 



Google 



30 I. Literature and Philology. 

THE SACRED BOOKS OF THE EAST. (Second Series.) 

Vol. XXV. Manu. Translated by Geoeo Buhlkr. 2i#. 

Vol. XXVI. The £atapatha-Brahma«a. Translated by 
Jolids Egoelino. Fart II. \u.6d. 

Vols. XXVII and XXVIII. The Sacred Books of China. 

The Texts of Confucianism. Translated by Jakes Legge. Parts III and 
IV. a 5 *. 

Vols. XXIX and XXX. The Gn'hya-Sutras, Rules of Vedic 

Domestic Ceremonies. Translated by Hermann Oldenbebo. 
Part I (Vol. XXIX). 12*. 6d. 
Part II (Vol. XXX). In the Pret*. 

Vol. XXXI. The Zend-Avesta. Part III. Translated by 

L. H. Mills. 11s. 6d. 

Vol. XXXIII. Narada, and some Minor Law-boobs. 
Translated by Jolius Jolly. io>. 6d. 

Vol. XXXIV. The Vedanta-Sutras, with Ankara's Com- 
mentary. Translated by G. Thibaut. 1 2$, 6d. 

The following Volumes are in the Press : — 

Vol. XXXII. Vedic Hymns. Translated by F. Max 
MCller. Part I. 

Vol. XXXV. Milinda. Translated by T. W. Rhys Davids, 



ARABIC. A Practical Arabic Grammar. Part I. Compiled 
by A. O. Green, Brigade Major, Royal Engineers. Second Edition, 
Enlarged. Crown 8vo. J*. 6d. 

CHINESE. Catalogue of the Chinese Translation of the 

Buddhist Tripttaka, the Sacred Canon of the Buddhists in China and 
Japan. Compiled by Buntiu Nanjio. 4to.1l.1311.6d. 

Handbook of the Chinese Language. Parts I and II. 

Grammar and Chrestomathy. By James Summers. 8vo. il. St. 

CHINESE. Record of Buddhistic Kingdoms ; being an Ac- 
count by the Chinese Monk Fa-hien of his travels in India and Ceylon (a.d. 
399-414) in search of the Buddhist Books of Discipline. Translated and 
annotated, with a Corean recension of the Chinese Text, by James Leqge, 
M.A., LL.D. Crown 4to., boards, 10*. 6d. 

Oxford : Clarendon Praia. 
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CHAIiDEE. Book of Tobit. A Chaldee Text, from a 

unique MS. in the Bodleian Library ; with other Rabbinical Texts, 
English Translations, and the Itala. Edited by As. Neubaukb, M.A. 
Crown 8vo. 6*. 

COPTIC. Libri Propbetarum Majorum, cum Lamentationibus 

Jeremiae, in Dialecto Linguae Aegyptiacae Memphitica seu C'optica. 
Fdidit cum Versione Latina H. Tattam, 8.T.P. Tomill. 1853. 8vo. 17*. 

Libri duodecim Propbetarum Minorum in Ling. Aegypt. 

vnlgo Coptica. Edidit H. Tattam, A.M. 1836. 8vo. 8«. 6d. 

Novum Testamentum Coptice, cura D. Wilkins. 1716. 

4to. is*. 6d. 

HEBREW. Psalms in Hebrew (without points). Cr. 8vo. 2*. 
Driver. Notes on the Hebrew Text of the Books of 
Samuel. By S. R. Dbivkb, D.D. 8vo. 14*. Just Published. 

Treatise on the use • of the Tenses in Hebrew. 

By S. R. Dbiver, D.D. Second Edition. Extra fcap. 8vo. J*. 6<f. 

Commentary on the Book of Proverbs. Attributed 

to Abraham Ibn Ezra. Edited from a Manuscript in the Bodleian 
Library by S. R. Dbivkb, D.D. Crown 8vo. paper covers, 3*. 6d. 

Neubauer. Book of Hebrew Roots, by Abu '1-Waltd 

Marwan ibn Jan&b, otherwise called Rabbi Y6nah. Now first 
edited, with an Appendix, by Ad. Neubadeb. 4to. 2I. 7*. 6d. 

Spnrrell. Notes on the Hebrew Text of the Book of 
Genesis. By G. J. Spubbell, M.A. Crown 8vo. km. 6d. 

Wiokes. Hebrew Accentuation of Psalms, Proverbs, and 
Job. By William Wickes, D.D. 8vo. 5*. 

Hebrew Prose Accentuation. 8vo. io». 6d. 

SANSKRIT. — Sanskrit-English Dictionary, Etymologically 
and Philologically arranged, with special reference to Greek, Latin, 
German, Anglo-Saxon, English, and other cognate Indo-European 
Languages. By Sir M. Monieb- Williams, D.C.L. 4to. 4!. 14*. 6d. 

Practical Grammar of the Sanskrit Language, arranged 

with reference to the Classical Languages of Europe, by Sir M. Monieb- 
Williams, D.C.L. Fourth Edition. 8vo. 15s. 

Nalop&khyfinam. S tory of Nala, an Episode of the Maha- 

bharata : the Sanskrit Text, with a copious Vocabulary, and an im- 
proved version of Dean Milman's Translation, by Sir M. Monieb- 
Williams, D.C.L. Second Edition, Revised and Improved. 8vo. 15*. 

Sakuntala. A Sanskrit Drama, in seven Acts. Edited 

by Sib M. Monieb- Williams, D.C.L. Second Edition. 8vo. il. is. 

SYBIAC. — Thesaurus Syriacus : collegerunt Quatremere, 
Bernstein, Lorsbach, Arnoldi, Agrell, Field, Roediger : edidit R. Payne 
Smith, S.T.P. Vol. I. containing Fasc. I-V. Sm. fol. $1. 5*. 
Fasc. VI. ii. i#. Fasc. VII. ll. n«. 6d. Fasc. VIII. ll. 16*. 

London : Henbt Fbowpb, Amen Comer, E.C. 
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SYBIAC (continued.) 

The Book of KaUlah and Dimnah. Translated from 

Arabic into Syriac. Edited by W. W right, LL.D. 8vo. ll. it. 

Cyrilli Archiepiscopi Alexandrini Commentarii in Lucae 

Evangelium qaae supersunt Syriace. E MSS. apud Ma*. Britan. edidit 
R. Patne Smith, A.M. 4to. ll. u. 

Translated by R. Payne Smith, M.A. 2 vols. 8vo. 14*. 

Ephraemi Syri, Babulae Episcopi Edesseni, Balaei, etc., 

Opera Select*. E Codd. Syriacis mas. in Mtueo Britannico et Bibliotheca 
Bi.dleiana agservatin primus edidit J. J. Ovesbeck. 8vo. il. 1$. 

John, Bishop of Ephesus. The Third Part of his Eccle- 
siastical History. [In Syriac.] Now first edited by William Curetos, 
M.A. 4to. ll. 1 as. 

Translated by R. Patne Smith, M.A. 8to. io». 

SECTION VI. 

ANECDOTA OXONIENSIA. 

(Crown 4to., stiff oovors.) 
I. CLASSICAL BEBIEB. 

I. The English Manuscripts of the Nicomachean Ethics. 

By J. A. Stewart, M.A. 3*. 6d. 

II. Nonius Marcellus, de Compendiosa Doctrina, Harleian 

MS. 3719. Collated by J. H. Onions, M.A. 3*. to. 

III. Aristotle's Physics. Book VII. With Introduction by 

B. Shdte, M.A. as. 

IV. Bentley's Plautine Emendations. • From his copy of 

Gronovios. By E. A. Sonnenschein, M.A. a*. 6d. 

V. Harleian MS. 2610 ; Ovid's Metamorphoses I, II, III. 

1-633 ; XXTV Latin Epigrams from Bodleian or other MSS. ; Latin 
Glosses on Apollinaris Sidonias from MS. Digby 17a. Collated and 
Edited by Robinson Ellis, M.A., LL.D. 4*. 

II. SEMITIC 8EBIE8. 

I. Commentary on Ezra and Nehemiah. By Rabbi 

Saadiah. Edited by H. J. Mathews, M.A. 3s. 6d. 

II. The Book of the Bee. Edited by Ernest A. Wallis 

Budge, M.A. ai*. 

III. A Commentary on the Book of Daniel. By Japhet lbn 

Ali. Edited and Translated by D. S. Mabooliouth, M.A. 31*. 

IV. Mediaeval Jewish Chronicles and Chronological Notes. 

Edited by Ad. Neubaukr, M.A. 14*. 

Oxford : Clarendon Press. 
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ANECDOTA OXONIEJSTSIA (continued). 

IH. ASTAN SERIES. 

I. Buddhist Texts from Japan. 1. Vayr&fc/Medika. Edited 

by F. Max Mulleb.. 3*. 6d. 

II. Buddhist Texts from Japan. 2. Sukhavatt Vyuha. 

Edited by F. Max Mulleb, M.A., and Bcnyiu Nahjio. j*. 6d. 

III. Buddhist Texts from Japan. 3. The Ancient Palm- 

leavee containing the Pra^ia-Paramita-Hridaya-Satra and the 
UsholBha-Vigaya-Dharani, edited by F. Max Mclleb, M.A., and 
Bontiu Nanjio, M.A. With an Appendix by G. Buhlkb. 10*. 

IV. K&tyayana's Sarvanukramani of the Z&gveda. With 

Extracts from Shadgurunahya's Commentary entitled VedArthadlpika. 
Edited by A. A. Macdonell, MA., Ph.D. i6». 

V. The Dharma Samgraha. Edited by Kenjiu Kasawara, 

F. Max Mulleb, and H. Wenzel. 7*. 6d. 

IV. MEDIAEVAL AND KOBEBN SERIES. 

I. Sinonoma Bartholomei. Edited by J. L. G. Mowat, 

MA. 3«. 6d. 

II. Alphita. Edited by J. L. G. Mowat, M.A. I2#. 6d. 

III. The Saltair Na Rann. Edited from a MS. in the 

Bodleian Library, by Whitlky Stokes, D.C.L. 7*. 6d. 

IV. The Cath Finntraga, or Battle of Ventry. Edited by 

Komo Meter, Ph.D., M.A. 6*. 

V. Lives of Saints, from the Book of Lismore. Edited, 

with Translation, by Whitley Stokes, D.C.L. it. in. 6d. J ml 
Published. 



II. THEOLOGY. 

A. THE HOLY SCRIPTURES, ETC. 
COPTIC. Libri Prophetarum Majorum, cum Lamentationibus 

Jeremiae, in Dialecto Linguae Aegyptiacae Memphitica seu Coptica. 
Edidit com Veraione Latina H. Tattam, S.T.P. Tomi II. 185a. 8vo. 17*. 

Libri duodecim Prophetarum Minorum in Ling. Aegypt. 

vtdgo Coptics. Edidit H. Tattam, A.M. 1836. 8vo. 8». 6d. 

Novum Testamentum Coptice, cura D. Wilkins. 1716. 

4to. iu. 6d. 

London : Henby Fbowde, Amen Comer, B.O. 
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ENGLISH. The Holy Bible in the Earliest English Versions, 
made from the Latin Vulgate by John Wtcliffk and bis follower* : 
edited by Fobsball and Madden. 4 vols. 1850. Royal 4to. 3I. 3*. 
Alio reprinted from the above, with Introduction and Glossary 
by W. W. Skeat, Litt. D. 

I. The Books of Job, Psalms, Proverbs, Ecclesiastes, and 
the Song of Solomon. Extra foap. 8vo. 3«. 6d. 

II. The New Testament. Extra fcap. 8vo. 6». 

The Holy Bible : an exact reprint, page for page, of the 

Authorised Version published in the year 1611. Demy 4to. half 
bound, rl. it. 

The Holy Bible, Revised Version*. 

Cheap editions for School Use. 

Revised Bible. Fear) i6mo., cloth boards, 1*. 6d. 
Revised New Testament. Nonpareil 32mo., 6d. ; Brevier i6mo., I*. ; 
Long Primer 8vo., 1*. 6d. 

The Oxford Bible for Teachers, containing supple- 
mentary. Helps to the Stodt or the Bible, including summaries of the 
several Books, with copious explanatory notes ; and Tables illustrative of 
Scripture History and the characteristics of Bible Lands with a complete 
Index of Subjects, a Concordance, a Dictionary of Proper Names, and a 
series of Maps. Prices in various sizes and bindings from 3*. to %l. 5s. 

Helps to the Study of the Bible, taken from the 

Oxford Bible fob Teachers. Crown 8vo., 3*. 6rf. 

The Psalter, or Psalms of David, and certain Canticles, 

with a Translation and Exposition in English, by Richabd Rolls of Ham- 
pole. Edited by H. R. Bbamlbt, M.A., Fellow of S. M. Magdalen College, 
Oxford. With an Introduction and Glossary. Demy 8vo. 1 1, is. 

Studia Biblioa. Essays in Biblical Archaeology and 

Criticism, and kindred subjects. By Members of the University of Oxford. 
8vo. lot. 6d. 



— Lectures on the Book of Job. Delivered in Westminster 

Abbey by the Very Rev. G. G. Bradley, D.D. Crown 8vo. J: 6d. 

— Lectures on Eoolesiastes. By the same Author. Cr. 8 vo. 

— The Book of Wisdom : the Greek Text, the Latin Vul- 
gate, and the Authorised English Version ; with an Introduction, Critical 
Apparatus, and a Commentary. By W. J. Drank, M.A. 4to. I is. 6d. 

— The Five Books of Maccabees, in English, with Notes 
and Illustrations by Hbnbt Cotton, D.C.L. 1832. 8vo. 10*. M. 

* Tht Retired Vertion it the joint property of ike Universities of 
Oxford and Cambridge. 

Oxford: Clarendon Prea. 
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ENGLISH {continued). 

List of Editions of the Bible in English. By Henry 

Cottok, D.C.L. Second Edition. 1852. 8vo. 8s. 6tf. 

Bhemes and Doway. An attempt to shew what has 

been done by Roman Catholics for the diffusion of the Holy Scriptures in 
English. By Henby Cotton, D.C.L. 1855. 8vo. 9* 

GOTHIC. Evangeliorum Versio Gothics, cum Interpr. et 

Annott. E. Bbnzelii. Edidit E. Lye, A.M. 4to. nt.6d. 

The Gospel of St. Mark in Gothic, according- to the 

translation made by Wdlfila in the Fourth Century. Edited by 
W. W. SKEAT.Litt. D. Extra fcap. 8vo. 4*. 

GREEK. Old Testament. Vetus Testaraentum ex Versione 

Septuaginta Interpretum secundum exemplar Vaticanum Bomae editum. 
Aocedit potior varietas Codicis Alexandrini. Toini III. i8mo. i8#. 

Vetus Testamentum Graece cum Variis Lectionibus. 

Editionem a B. Holmes, S.T.F. inchoatam continuavit J. Parsons, S.T.B. 
Tomi V. 1798-1827. folio, jl. 

Origenis Hexaplorum quae supersunt ; sive, Veterum 

Interpretum Graecorum in totum Vetus Testamentum Fragments. Edidit 
Fbidebiocs Field, A.M. 2 vols. 1875. 4to. 5L 5*. 

Essays in Biblical Greek. By Edwin Hatch, M.A., D.D. 

8vo. io«. 6d. 

New Testament. Novum Testamentum Graece. Anti- 

quissimorum Codicum Textus in ordine parallelo dispoaiti. Edidit 
E H. Hanskll, S.T.B. Tomi III. 8vo. 34*. 

Novum Testamentum Graece. Accedunt parallels 

8. Scripturae loca, etc. Edidit Cabolus Lloyd, S.T.P.E. i8mo. 3*. 
On writing paper, with wide margin, 10*. 6d. 

Critical Appendices to the above, by W. Sanday, M.A. 

Extra fcap. 8vo. cloth, 3s. 6d. 

Novum Testamentum Graece juxta Exemplar Millianum. 

1 8mo. 2*. 6d. On writing paper, with wide margin, 9*. 

Evangelia Sacra Graece. Fcap. 8vo. limp, i». 6d. 

The Greek Testament, with the Readings adopted by 

the Revisers of the Authorised Version : — 

(1) Pica type, with Marginal References. Demy 8vo. 10*. 6d. 

(2) Long Primer type. Fcap. 8vo. 4*. 6d. 

(3) The same, on writing paper, with wide margin, 15*. 

The New Testament in Greek and English. Edited by 

E. Cabdwell, D.D. 2 vols. 1837. Crown 8vo. 6*. 

London : Hsarr Fbowds, Amen Comer, K.C. 
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GREEK (continued). 

The Parallel New Testament, Greek and English ; 

being the Authorised Vercion, 1611; the Revised Version, 1881 ; and 
the Greek Text followed in the Revised Version. 8vo. 12s. 6rf. 

Diatessaron ; sive Historia Jesu Christi ex ipsis Evan- 

gelistarum verbis apte dispositis confecta. Ed. J. Whim. 3*. 6d. 



Outlines of Textual Criticism applied to the New 

Testament. By C. E. Hammond, M.A. Extra fcap. 8vo. 3*. 6d. 
A Greek Testament Primer. An Easy Grammar and 

Reading Book for the use of Students beginning Greek. By E. MlLLEB, 
M.A. Extra fcap. 8vo. 3*. 6d. 

Canon Muratorianus: the earliest Catalogue of the Books 

of the New Testament. Edited with Notes and a Facsimile of the 
MS. in the Ambrosian Library at Milan, by S. P. Trjsgellks, LL.D. 
1867. 4 to. lew. 6d. 

HEBREW, etc. Notes on the Hebrew Text of the Book of 
Genesis. By G. J. Spubrell, M.A. Crown 8vo. 10*. 6<l. 

Notes on the Hebrew Text of the Books of Samuel. 

By S. R. Dbivbb, D.D. 8vo. 14*. 

The Psalms in Hebrew without points. Stiff covers, 29. 

A Commentary on the Book of Proverbs. Attributed 

to Abbaham Ibk Ezra. Edited from a MS. in the Bodleian Library 
by S. R. Driver, D.D. Crown 8vo. paper covers, 3*. 6d. 

— The Book of Tobit. A Chaldee Text, from a unique MS. 

in the B; dleian Library ; with other Rabbinical Texts, English Translations, 

and the Itala. Edited by Ad. Neubader, M.A. Crown 8vo. 6*. 
Hebrew Accentuation of Psalms, Proverbs, and Job. 

By William Wickes, D.D. 8vo. 5*. 

Hebrew Prose Accentuation. By the same. 8vo. io».6d. 

Horae Hebraicae et Talmudicae, a J. Liqhtpoot. A new 

Edition, by R. Gamoell, M.A. 4 vols. 1859. 8vo. ll. it. 
LATIN. Libri Psalmornm Versio antiqua Latina, cum Para- 

phrasi Anglo-Saxonica. Edidit B. Tbobpe, F.A.S. 1835. 8vo. ion. 6d. 
Nouum Testamentum Domini Nostri Iesu Christi Latine, 

secundum Editionem Sancti Hieronymi. Ad Codicom Manuscriptorum 

fidemreoensait Iohannes Wobd8Worth,S.T.P., Episcopas Sarisburiensis ; 

in opens societatem adsumto Henrico Iuliano Write, A.M. Parti* 

Priorit Fasciculus Prima*. Euangelium Secundum Mattheum. Quarto, 

Paper covers, 12s. 6d. 

Old-Latin Biblical Texts: No. I. The Gospel ac- 
cording to St. Matthew, from the St. Germain MS. (g,). 'Edited with 
Introduction and Appendices by John Wobd8Wobth,D.D. Small 4to., 
stiff covers, 6*. 

Oxford : Clarendon Press. 
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LATIN (continued). 

Old-Latin Biblical Texts : No. II. Portions of the 

Gospels according to St. Mark and St. Matthew, from the Bobbio MS. 
(k), &o. Edited by Johx Wordsworth, D.D., W. Sanday, M.A., D.D., 
and H. J. White, M.A. Small Ato., stiff coven, ai». 

Old-Latin Biblical Texts : No. III. The Four Gospels, 

from the Munich MS. (q), now numbered Lat. 6124 in the Royal 
Library at Munich. With a Fragment from St. John in the Hof- 
Bibliothek at Vienna (Cod. Lat. 502). Edited, with the aid of 
Teschendorf s transcript (under the direction of the Bishop of Salisbury), 
by H. J. White, M.A. Small 4to. stiff covers, ia». 6d. 

OLD-FBENCH. Libri Psalmomm Versio antiqua Gallica e 
Cod. mi. in Bibl. Bodleiana adservato, una cum Versione Metrica aliig- 
que Monumentis pervetustis. Nuno primum descripsit et edidit 
Fbanciscos Michel, Phil. Doc. i860. 8vo. io«. 6rf. 

B. FATHERS OF THE CHURCH, ETC. 

St. Athanasius : Orations against the Arians. With an 
Account of his Life by William Bright, D.D. Crown 8vo. 9*. 

Historical Writings, according to the Benedictine 

Text. With an Introduction by W. Bright, D.D. Crown 8vo. 10*. 6rf. 

St. Augustine : Select Anti-Pelagian Treatises, and the Acts 
of the Second Council of Orange. With an Introduction by William 
Bright, D.D. Crown 8vo. 9s. 

Barnabas, The Editio Princeps of the Epistle of, by Arch- 
bishop Ussher, as printed at Oxford, A.D. 1642, and preserved in an 
imperfect form in the Bodleian Library. With a Dissertation on the 
Literary History of that Edition, by J. H. Backhouse, M.A. Small 4to. 
3». 6d. 

Canons of the First Four General Councils of Nicaea, Con- 
stantinople, Ephesus, and Chalcedon. Crown 8vo. it. 6d. 

Notes on the above. By Williah Bright, D.D. 

Crown 8vo. j«. 6d. 

Catenae Graecorum Fatrum in Novum Testamentum. 
Edidit J. A. Cramer, S.T.P. Tomi VIII. 8vo. il. 4*. 

dementis Alexandrini Opera, ex recensione Guil. Dindorfii. 
Tomi IV. 8vo. 3J. 

Cyrilli Archiepiscopi Alexandrini in XII Prophetas. Edidit 

P. E. Pdsrt, A.M. Tomi II. 8vo. il. u. 
in D. Joannis Evangelium. Accedunt Fragmenta Varia 

necnon Tractatus ad Tiberium Diaconnm Duo. Edidit post Aubertum 

P. E. Posit, A.M. Tomi III. 8vo. 2 1. 5*. 

Loudon : IIinrt Frowdi, Amen Comer, K.C. 
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Cyrilli Commentarii in Lucae Evangelium quae supersunt 
Syriaoe. E Mas. apud Mus. Briton, edidit B. Patnb Smith, A.M. 4to. 
ll. it. 

Translated by R. Payne Smith, M.A. 2 vols. 8vo. 



I4». 

Dowling (J. G.). Notitia Scriptorum SS. Patram aliorumque 

vet. Eocles. Mod. quae in Collectionibus Anecdotorum post annum Christi 
mocc. in luoem editis continentur. 8to. 4*. 6d. 

Ephraemi Syri, Babulae Episcopi Edesseni, Balaei, aliorumqne 
Opera Select*. E Codd. Syriacis mas. in Museo Britannico et Bibliotheca 
Bodleiana asservatis primus edidit J. J. Otebbkck. 8to. ll. 1: 

Eusebii Pamphili Evangelicae Praeparationis Libri XV. Ad 
Codd. mas. recensuit T. Gaisfobd, S.T.P. Tomi IV. 8vo. 1 1, lot. 

Evangel icae Demonstrationis Libri X. Recensuit T. 

Gaisfobd, S.T.P. Tomi II. 8vo. 15*. 

contra Hieroclem et Marcellum Libri. Recensuit T. 



Gaisfobd, S.T.P. 8vo. jt. 

Eusebius' Ecclesiastical History, according to the text of 
Boston, with an Introduction by W. Bbiobt, D.D. Crown 8vo. &t. 6rf. 

Annotationes Variorum. Tomi II. 8vo. 1 J*. 

Evagrii Historia Ecclesiastica, ex recensione II. Valesii. 
1844. 8to. 4*. 

Irenaeus : The Third Book of St. Irenaeus, Bishop of Lyons, 
against Heresies. With short Notes and a Glossary by H. Dkane, B.D. 
Crown 8vo. 5*. 6d. 

Origenis Philosophumena ; sive omnium Haeresium Refutatio. 
E Codice Parisino nunc primum edidit Emmanuel Milleb. 1851. 8vo. 

IM. 

Fatrum Apostolicorum, S. Clementis Romani, S. Ignatii, 
8. Polycarpi, quae supersunt. Edidit Guil. Jaoobson, S.T.P.B. Tomi 
II. Fourth Edition. 8vo. ll. it. 

Reliquiae Sacrae secundi tertiique saeculi. Recensuit M. J. 
Booth, S.T.P. Tomi V. Second Edition. 8vo. il. 5*. 

Scriptorum Ecolesiasticorum Opuscula. Recensuit M. J. 
Bouth, S.T.P. Tomi II. Third Edition. 8vo. io». 

Sooratis Scholastici Historia Ecclesiastica. Gr. et Lat. Edidit 
E. Hussey, S.T.B. Tomi III. 1853. 8vo. 15s. 

Socrates' Ecclesiastical History, according to the Text of 
Hussey, with an Introduction by William Bright, CD. Crown 8vo. 
7«. 6d. 

Oxford : Clarendon Prow. 
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Sozomoni Historia Ecclcsiastica. Edidit R. Hussey, S.T.B. 
Tomi III. i860. 8to. 15*. 

Tertulliani Apologeticus adversus Gentes pro Christianis. 
Edited, with Introduction and Notes, by T. Hebbebt Bindley, M.A. 
Crown 8vo. 6». 

Theodoreti Ecclesiasticae Historiae Libri V. Recensuit 
T. Gaisfobd, S.T.P. 1854. 8to. 7*. 6d. 

Graecarum Affectionum Curatio. Ad Codices mss. re- 
censuit T. Gaisfobd, S.T.P. 1839. 8vo. jt. 6d. 

C. ECCLESIASTICAL HISTORY, ETC. 

Baedae Historia Ecclesiastica. Edited, with English Notes, 
by G. H. Mobbblt, M.A. Crown 8vo. 10*. 6d. 

Bigg. The Christian Platonists of Alexandria; being the 
Bampton Lectures for 1886. By Charles BlQG, D.D. 8vo. 10*. 6d. 

Bingham's Antiquities of the Christian Church, and other 

Works. 10 vols. 8vo. 3 I. 3*. 

Bright. Chapters of Early English Church History. By 
W. Bright, D.D. Second Edition. 8vo. u*. 

Burnet's History of the Reformation of the Church of England. 
A new Edition. Carefully revised, and the Records collated with the 
originals, by N. Pooook, M.A. 7 vols. 8vo. \l. lot. 

Cardwell's Documentary Annals of the Reformed Church of 

England ; being a Collection of Injunctions, Declarations, Orders, Articles 
of Inquiry, &c. from 1546 to 1716. a vols. 8vo. 18s. 

Councils and Ecclesiastical Documents relating to Great 
Britain and Ireland. Edited, after Spelman and Wilkins, by A. W. 
Haddan, B.D., and W. Stbbbs, D.D. Vols. I and III. Medium 
8vo. each il. it. 
Vol. II, Part I. Medium 8vo. 10s. 6d. 

Vol. II, Part II. Church of Ireland; Memorials of St. Patrick. 
Stiff covers, 3*. 6d. 

Formularies of Faith set forth by the King's authority during 

the Reign of Henry VIII. 8vo. 7#. 
Puller's Church History of Britain. Edited by J. S. Brewer, 

M.A. 6 vols. 8vo. 1 1. 19*. 

Gibson's Synodus Anglicana. Edited by E. Cardwell, D.D. 

8vo. 6t. 
Hamilton's (Archbishop John) Catechism, 1552. Edited, with 

Introduction and Glossary, by Thomas Gbavbs Law, Librarian of the 
Signet Library, Edinburgh. With a Preface by the Right Hon. W. E. 
Gladstone. Demy 8vo. lit. 6d. 

London : HlMBY Fbowos, Amen Corner, B.C. 
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Hussey. Rise of the Papal Power, traced in three Lectures. 
By Bobebt HcssET, B.D. Second Edition. Fcap. 8vo. 4*. 6d. 

Inett'a Origines Anglicanae (in continuation of Stillingfleet). 
Edited by J. Griffiths, M.A. 3 vols. 8vo. 15*. 

John, Bishop of Ephesus. The Third Part of his Ecclesias- 
tical History. [In Syriac.] Now first edited by William Cukktojt, 
M.A. 4to. 1 J. 111. 

The same, translated by R. Payne Smith, M.A. 8vo. 10*. 

Le Neve's Fasti Ecclesiae Anglicanae. Corrected and con- 
tinued from 1 7 15 to 1853 by T. DuffdsHabdy. 3 vols. 8 to. 1l.1t. 

Noelli (A.) Catechismns sivc prima institutio disciplinaqne 
Pietatis Christiana* Latine ezplicata. Editio nova cura Gcil. Jacobsob, 
A.M.. 8to. 5*. 6d. 

Frideaux's Connection of Sacred and Profane History. 2 vols. 

8to. 10*. 

Primers put forth in the Reign of Henry VIII. 8vo. 5*. 

Records of the Reformation. The Divorce, 1527-1533. 
Mostly now for the first time printed from MSS. in the British Museum 
and other Libraries. Collected and arranged by N. Fooock, M.A. 1 vols. 
8vo. \l. 16*. 

Reformatio Legnm Ecclesiasticarum. The Reformation of 

Ecclesiastical Laws, as attempted in the reigns of Henry VIII, Edward 
VI, and Elizabeth. Edited by E. Cabdwell, D.D. 8to. 6>. 6d. 

Shirley. Some Account of the Church in the Apostolic Age. 
By W. W. Shirley, D.D. Second Edition. Fcap. 8to. 3*. 6d. 

Shuokford's Sacred and Profane History connected (in con- 
tinuation of Frideanx). a vols. 8to. 10*. 

Stillingfleet's Origines Britannicae, with Lloyd's Historical 

Account of Church Government. Edited by T. F. Pastin, M.A. a vols. 
8to. io#. 

Stubbs. Registrum Sacrum Anglicanum. An attempt to 
exhibit the course of Episcopal Succession in England. By W. Stubbs, 
D.D. Small Ato. 8*. 6d. 

Strype's Memorials of Cranmer. a vols. 8vo. 11*. 
Life of Aylmer. 8vo. $s. 6d. 
Life of Whitgift. 3 vols. 8vo. 16*. 6d. 
General Index. 2 vols. 8vo. II*. 

Sylloge Confessionum sub tempus Reformandae Ecclesiae edi- 
tarum. Subjiciuntur Catechismus Heidelbergensis et Canones Synodi 
Dordrechtanae. 8vo. 8*. 

Oxford: Clarendon Proaa. 
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D. LITURGIOLOGY. 
Cardwell's Two Books of Common Prayer, set forth by 

authority in the Reign of Bang Edward VT, compared with each other. 
Third Edition. 8to. 7*. 

History of Conferences on the Book of Common Prayer 

from 1 55 1 to 1690. Third Edition. 8vo. 7*. 6d. 

Hammond. Liturgies, Eastern and Western. Edited, with 
Introduction, Notes, and a Liturgical Glossary, by C. E. Hammond, M.A. 
Crown 8vo. 10*. 6d. 

An Appendix to the above, crown 8vo. paper covers, 1*. 6d. 

Loofirio Missal, The, as used in the Cathedral of Exeter during 

the Episcopate of its first Bishop, a.d. 1 050-1072 ; together with some 
Account of the Bed Book of Derby, the Missal of Robert of Jumieges, 
and a few other early MS. Service Books of the English Church. 
Edited, with Introduction and Notes, by F. E. Wabben, B.D., F S.A. 
4 to. half morocco, ll. 15*. 

Maskell. Ancient Liturgy of the Church of England, according 

to the uses of Sarum, York, Hereford, and Bangor, and the Roman Liturgy 
arranged in parallel columns, with preface and notes. By W. Maskell, 
M.A. Third Edition. 8vo. 15*. 

Monumenta Ritualia Ecclesiae Anglicanae. The occa- 
sional Offices of the Church of England according to the old use of 
Salisbury, the Prymer in English, and other prayers and forms, with 
dissertations and notes. Second Edition. 3 vols. 8vo. tl. 10*. 

Warren. The Liturgy and Ritual of the Celtic Church. By 
F. E. Wabbbn, B.D. 8vo. 14*. 



E. ENGLISH THEOLOGY. 

Beveridge's Discourse upon the xxxix Articles. 8vo. 8*. 

Bisooe's Boyle Lectures on the Acts of the Apostles. 8 vo. 9*. 6d. 

Bradley. Lectures on the Book of Job. By George 
Granville Bradley, D.D., Dean of Westminster. Crown 8vo. 7*. 6d. 

Bradley. Lectures on Ecclesiastes. By G. G. Bradley, D.D., 

Dean of Westminster. Crown 8vo. 4s. 6rf. 

Bull's Works, with Nelson's Life. Edited by E. Burton, 

D.D. 8 vols. 8vo. 2I. 9*. 

London : Henry Fbowds, Amen Comer, B.C. 
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Burnet's Exposition of the xxxix Articles. 8vo. 7*. 

Burton's (Edward) Testimonies of the Ante-Nicene Fathers 
to the Divinity of Christ. 1829. 8vo. 7*. 

Testimonies of the Ante-Nicene Fathers to the Doctrine 

of the Trinity and of the Divinity of the Holy Ghost. 1831. 8vo. 3«. 6d. 

Butler's Works. 2 vols. 8vo. 1 1*. 

Sermons. 5*. 6d. Analogy of Religion. 5*. 6d. 

Chandler's Critical History of the Life of David. 8vo. St. 6d. 
Chillingworth's Works. 3 vols. 8vo. il. 1*. 6d. 
Clergyman's Instructor. Sixth Edition. 8vo. 61. 6d. 

Comber's Companion to the Temple ; or a Help to Devotion 

in the use of the Common Prayer. 7 vols. 8vo. il. lit. 6d. 

Cranmer's Works. Collected and arranged hy H. Jenkyns, 
M.A., Fellow of Oriel College. 4 vols. 8vo. il. io». 

Enchiridion Theologicum Anti-Bomanum. 

Vol. I. Jeremy Tatlob's Dissuasive from Popery, and Treatise on 
the Real Presence. 8vo. 8*. { 

Vol. II. B arrow on the Supremacy of the Pope, with his Discourse 
on the Unity of the Church. 8vo. 7*. 6d. 

Vol. III. Tracts selected from Wake, Patrick, Stillingflmt, Claoett, 
and others. 8vo. I is. 

[Fell's] Paraphrase, etc. on the Epistles of St. Paul. 8vo. 7*. 
Oreswell's Harmonia Evangelica. Fifth Edition. 8vo. 9*. 6d. 

Prolegomena ad Harmoniam Evangelicam. 8vo. 9*. 6d. 

Dissertations on the Principles and Arrangement of a 



Harmony of the Gospels. ' 5 vols. 8vo. 3J. 3*. 

Hall's Works. Edited by P. Wyntee, D.D. 10 vols. 8 vo. 3/. 3*. 

Hammond's Paraphrase on the Book of Psalms. 2 vols. 8vo. 10*. 

Paraphrase etc. on the New Testament. 4 vols. 8vo. il. 

Heurtley. Harmonia Symbolica : Creeds of the Western 
Church. By C. Heurtley, D.D. 8vo. 6*. 6<i. 

Homilies appointed to be read in Churches. Edited by J. 
Griffiths, M.A. 8vo. 7«. 6rf. 

Oxford : Clarendon Frew. 



Digitized by 



Google 



English Theology. 43 

HOOKER'S WORKS, with his Life hy Walton, arranged by 

John Ruble, M.A. Seventh Edition. Revised by R. W. Chubch. M.A., 
Dean of St. Paul's, and F. Paget, D.D. 3 Tola, medium 8vo. ll. i6». 

the Text as arranged by J. Keble, M.A. % vols. 8vo. 1 1*. 

Hooper's Works. 2 vols. 8vo. 8*. 

Jackson's (Dr. Thomas) Works, ia vols. 8vo. $1. 6». 

Jewel's Works. Edited by R.W.Jelf.D.D. 8 vols.8vo.1J.10*. 

Martineau. A Study of Religion : its Sources and Contents. 
By Jambs Mabtinbau, D.D. Second Edition. 2 vols, crown 8vo. 15*. 

Patrick's Theological Works. 9 vols. 8vo. il. it. 

Pearson's Exposition of the Creed. Revised and corrected by 
E. Bubton, D.D. Sixth Edition. 8to. km. 6d. 

Minor Theological Works. Edited with a Memoir, by 

Edwakd Chorion, M.A. 2 vols. 8vo. ios. 

Sanderson's Works. Edited by W. Jacobson, D.D. 6 vols. 

8vo. il. 10*. 

Stanhope's Paraphrase and Comment upon the Epistles and 

Gospels. A new Edition. 2 vols. 8vo. lot. 

Stillingfleet's Origines Sacrae. 2 vols. 8vo. 9*. 

Rational Account of the Grounds of Protestant Religion ; 

being a vindication of Archbishop Laud's Relation of a Conference, &c. 
2 vols. 8vo. 10*. 

Wall's History of Infant Baptism. A New Edition, by 
Henry Cotton, D.C.L. 2 vols. 8vo. 1 1, it. 

Waterland's Works, with Life, by Bp. Van Mildebt. A 

new Edition, with copious Indexes. 6 vols. 8vo. 2I. 1 i#. 

Review of the Doctrine of the Eucharist, with a Preface 

by the late Bishop of London. Crown 8vo. 6*. 6d. 

Wheatly's Illustration of the Book of Common Prayer. 8 vo. 5*. 

Wyclif. A Catalogue of the Original Works of John Wyclif. 
By W. W. Shibley, D.D. 8vo. 3«. 6d. 

Select English Works. By T. Arnold, M.A. 3 vols. 

8vo. il. 1*. 
Trialogus. With the Supplement now first edited. By 



GOTTHABD LSCHLBB. 8vo. Jt. 



London : Hem BY Frowdk, Amen Corner, E.C. 
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III. POLITICAL SCIENCE. 

A. HISTORY, BIOGRAPHY, CHRONOLOGY, ETC. 

Baker's Chronicle. Chronicon Galfridi le Baker de Swyne- 
broke. Edited with Notes by Edward Macnde Thompson, Hon. LL.D. 
St Andrews; Hon. D.C.L. Durham ; F.S.A. ; Principal Librarian of the 
British Museum. Small 4to., stiff covers, lit., cloth, gilt top, 11s. 

Bluntschli. The Theory of the State. By J. K. Bluntschxi. 

Translated from the Sixth German Edition. 8vo. half bound, ia«. 6dt. 

Boswell's Life of Samuel Johnson, LL.D.; including Boswell's 

Journal of a Tour to the Hebrides, and Johnson's Diary of a Journey 
into North Wales. Edited by G. Birkbeck Hill, D.C.L. In six volumes, 
medium 8vo. With Portraits and Facsimiles. Half bound, 3I. 3*. 

Burnet's History of His Own Time, with the suppressed Fas- 
sages and Notes. 6 vols. 8vo. il. km. 

History of James II, with Additional Notes. 8vo. 

9*. 6d. 

Life of Sir M. Hale, and Fell's Life of Dr. Hammond. 



Small 8vo. at. 6d. 

Calendar of the Clarendon State Papers, preserved in the 

Bodleian Library. In three volumes. 1869-76. 
Vol. I. From 1523 to January 1649. 8vo. i8». 
Vol. II. From 1649 to 1654. 8vo. i6». 
Vol. III. From 1655 to 1657. 8vo 14*. 
Calendar of Charters and Bolls preserved in the Bodleian 

Library. 8vo. I J. II#. 6d. 

Carte's Life of James Duke of Ormond. A new Edition, care- 
fully compared with the original MSS. 6 vols. 8vo. 1 1. 5*. 

Casauboni Ephemerides, cum praefatione et notis J. Russell, 
S.T.P. Tomi II. 8vo. 15*. 

CLARENDON'S History of the Rebellion and Civil Wars in 

England. Re-edited from a fresh collation of the original MS. in the 
Bodleian Library, with marginal dates and occasional notes, by W. Donn 
Macbay, M.A., F.S.A. 6 vols. Crown 8vo. il. 5*. 

History of the Rebellion and Civil Wars in England. 

To which are subjoined the Notes of Bishop Warburton. 1849. 7 vols. 
medium 8vo. il. io». 

History of the Rebellion and Civil Wars in England. 

Also his Life, written by himself, in which is included a Continuation 
of his History of the Grand Rebellion. Royal 8vo. il. 21. 

Oxford : Clarendon Press. 
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Clarendon's Life, including a Continuation of his History. 

a vols. 1857- medium 8vo. \l. a*. 

Clinton's Fasti Hellenici. The Civil and Literary Chronology 
of Greece, from the LVIth to the CXXIIIrd Olympiad. Third Edition. 
4to. 1 1. 14*. 6d. 

Clinton's Fasti Hellenici. The Civil and Literary Chronology 
of Greece, from the CXXTVth Olympiad to the Death of Augustus. 
Second Edition. 4to.1i.1a*. 

Epitome of the Fasti Hellenici. 8vo. 6*. 6d. 

Fasti Bomani. The Civil and Literary Chronology of 

Rome and Constantinople, from the Death of Augustus to the Death of 
Heraclius. a vols. 4to. at. as. 

Epitome of the Fasti Bomani. 8vo. 7*. 



Cramer's Geographical and Historical Description of Asia 

Minor, a vols. 8vo. us. 

Description of Ancient Greece. 3 vols. 8vo. t6>. 6d. 



Earle. Handbook to the Land-Charters, and other Saxonic 
Documents. By John Earle, M.A., Professor of Anglo-Saxon in the 
University of Oxford. Crown 8vo. i6». 

Finlay. A History of Greece from its Conquest by the 

Romans to the present time, B.o. 146 to a.d. 1864. By George Finlay, 
LL.D. A new Edition, revised throughout, and in part re-written, with 
considerable additions, by the Author, and edited by H. F. Tozeb, M.A. 
7 vols. 8vo. 3!. lot. 

Fortesoue. The Governance of England : otherwise called 

The Difference between an Absolute and a Limited Monarchy. By Sir 
John Fortescue, Kt. A Revised Text. Edited, with Introduction, 
Notes, etc, by Charles Plummer, M.A. 8vo. half bound, ia«. 6d. 

Freeman. History of the Norman Conquest of England ; its 

Causes and Results. By E. A. Freeman, D.C.L. In Six Volumes. 8vo. 
5/. 9». 6d. 

The Beign of William Bufus and the Accession of Henry 

the First, a vols. 8vo. ll. i6». 

A Short History of the Norman Conquest of England. 

Second Edition. Extra fcap. 8vo. a*. 6d. 

Gardiner. The Constitutional Documents of the Puritan 
Revolution. 1628-1660. Selected and Edited by Samuel Rawson 
Gardiner, M.A. Crown 8vo 9*. 

Oasooigne's Theological Dictionary (" Liber Veritatum ") : 
Selected Passages, illustrating the Condition of Church and State, 1403- 
1458. With an Introduction by James E. Thorold Rogers, M.A. 
Small 4 to. I ex. 6d. 

London : Hisbv Fbowde, Amen Corner, K.C. 
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George. Genealogical Tables illustrative of Modern History. 
By H. B. Giobqe, M.A. Third Edition. Small 4to. lit. 

Oreenwell. British Barrows, a Record of the Examination of 

Sepulchral Mounds in various parts of England. By W. Greknwklx, 
M.A., F.S.A. Together with Description of Figures of Skulls, General 
Remarks on Prehistoric Crania, and an Appendix by Geobgk Rollestok, 
M.D., F.B.S. Medium 8vo. 25*. 

Qreswell's Fasti Teraporis Catholici. 4 vols. 8vo. zl. io*\ 

Tables to Fasti, 4to., and Introduction to Tables, 8vo. 15*. 

Origines Kalendariae Italicte. 4 vols. 8vo. ll. 2*. 

Origines Kalendarise Hellenics. 6 vols. 8vo. 4/. 4*. 

Gross. The Gild Merchant: a Contribution to English 
Municipal History. By Charles Gross, Ph.D. a vols. 8vo. Nearly ready. 

Hodgkin. Italy and her Invaders. With Plates and Maps. 
By Thomas Hodokin, D.C.L. Vols. I-IV, A.D. 376-553. 8vo. 3I. 8*. 

The Dynasty of Theodosius ; or, Seventy Years' Struggle 

with the Barbarians. By the same Author. Crown 8vo. 6*. 

Hume. Letters of David Hume to William Strahan. Edited 
with Notes, Index, etc., by G. Btrkbeck Hill, D.C.L. 8vo. 12s. 6rf. 

Jackson. Dalmatia, the Quarnero, and Istria ; with Cettigne 

in Montenegro and the Island of Grado. By T. G. Jackson, M.A. 
3 vols. With many Plates and Illustrations. 8vo. half-bound, ll. 1*. 

Kitchin. A History of France. With numerous Maps, 
Plans, and Tables. By G. W. Kjtchih, D.D. In three Volumes. 
Second Edition. Crown 8vo. each 10*. 6d. 

Vol. I. to 1453. Vol. II. 1453-1634. Vol. III. 1614-1793. 

Knight's Life of Dean Colet. 1823. 8vo. 7*. 6d. 

Lucas. Introduction to a Historical Geography of the British 
Colonies. By C. P. Lucas, B.A. With Eight Maps. Crown 8vo. 4*. 6d. 

Historical Geography of the Colonies. Vol. I. By the 

same Author. With Eleven Maps. Crown 8vo. 5». 

Lloyd's Prices of Corn in Oxford, 1 583-1 830. 8vo. i#. 
Luttrell's (Narcissus) Diary. A Brief Historical Relation of 

State Affairs, 1678-1714. 6 vols. 8vo. ll. 4a. 

Magna Carta, a careful Reprint. Edited by W. Sttjbbs, D.D., 
Lord Bishop of Oxford. 4to. stitched, I*. 

Metcalfe. Passio et Miracula Beati Olaui. Edited from a 
Twelfth-Century MS. by F. Metcalfe, M.A Small 4to. 6: 

Oxford : Clarendon Press. 
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OXFORD, University of. 

Oxford University Calendar for the Year 1890. Crown 
8vo. 6s. 

The Historical Register of the University of Oxford. 

Being a Supplement to the Oxford University Calendar, with an Alpha- 
betical Record of University Honours and Distinctions, completed to the 
end of Trinity Term, 1888. Crown 8vo. 5«. 

Student's Handbook to the University and Colleges 

of Oxford. Tenth Edition. Revised to December 1888. Crown 8vo. a«. 6d. 

The Examination Statutes ; together with the present 
Regulations of the Boards of Studies and Boards of Faculties relating 
thereto. Revised to the end of Trinity Term, 1889. 8vo., paper covers, i#. 

Statute Universitatis Oxoniensis. 1889. 8vo. 5*. 

Statutes made for the University of Oxford, and the 

Colleges therein, by the University of Oxford Commissioners. 8vo. 1 2: 6d. 
Alto separately — University Statutes 3t. ; College Statutes Is. each. 

Supplementary Statutes made by the University of 

Oxford, and by certain of the Colleges therein, in pursuance of the Uni- 
versities of Oxford and Cambridge Act, 1877; approved by the Queen in 
Council. 8vo. Paper covers, it. 6d. 

Statutes of the University of Oxford, codified in the 

year 1636 under the Authority of Archbishop Ladd, Chancellor of the 
University. Edited by the late John Griffiths, D.D. With an Intro- 
duction on the History of the Laudian Code by C. L. Shadwell, M.A., 
B.C.L. 4to. ll. it. 

Enactments in Parliament, specially concerning the 
Universities of Oxford and Cambridge. Collected and arranged by 
J. Griffiths, D.D. 1869. 8vo. i». 

Catalogue of Oxford Graduates from 1659 to 1850. 
8vo. 7». 60. 

Index to Wills proved in the Court of the Chancellor of 
the University of Oxford, 4c. Compiled by J. Griffiths, D.D. Royal 
8vo. 3«. 6d. 

Manuscript Materials relating to the History of Oxford ; 
contained in the Printed Catalogues of the Bodleian and College 
Libraries. By F. Madan, M.A. 8vo. j$. 6d. 

Fattison. Essays by the late Mark Pattison, sometime 
Rector of Lincoln College. Collected and arranged by Henry Nbttle- 
SHIP, M.A. 2 vols. 8vo. 24*. 

Ranke. A History of England, principally in the Seven- 
teenth Century. By L. von Ranks. Translated under the superin- 
tendence of G. W. KiTOHiN, D.D., and C. W. Boase, M.A. 6 vols. 
8vo. ll. 3s. 

London: Hknkt Fbowdi, Amen Comer, B.O. 
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Bawlinflon. A Manual of Ancient History. By George 

Rawlihson, M.A. Second Edition. Demy 8vo. 14s. 
Bioardo. Letters of David Ricardo to T. R. Malthas 

(1810-1823). Edited by James Bonab, M.A. 8vo. io#. 6d. 
Bogers. History of Agriculture and Prices in England, a.». 
1 259-1 79 J. By J amis E. Thobold Rogers, M.A. 

Vols. I and II (1 259-1 400). 8vo. il. 2$. 
Vols. Ill and IV (1 401-1582). 8w>. 2I. 10s. 
Vols. V and VI (1583-1702). 8vo. 2I. 10a. 
First Nine Years of the Bank of England. 8vo. 8*. 6d. 

— Protests of the Lords, including those which have heen 
expunged, from 1624 to 1874; with Historical Introductions. In three 
volumes. 8vo. ll. 1*. 

Sprigg's England's Recovery; being the History of the Army 

under Sir Thomas Fairfax. 8vo. 6». 

Stubbs. Select Charters and other Illustrations of English 

Constitutional History, from the Earliest Times to the Reign of Edward I. 
Arranged and edited by W. Stubbs, D.D., Lord Bishop of Oxford. Fiftk 
Edition. Crown 8vo. St. 6d. 

The Constitutional History of England, in its Origin 

and Development. Library Edition. 3 vols. Demy 8vo. 2I. 8». 
Also in 3 vols, crown 8vo. price 1 2«. each. 

Seventeen Lectures on the Study of Medieval and 

Modern History, delivered at Oxford 1867-1884. Crown 8vo. 8*. 6d. 

Tozer. The Islands of the Aegean. By H. Fanshawe 
Tozeb, M.A., F.R.G.S. Crown 8vo. 8«. 6d. 

Wellesley. A Selection from the Despatches, Treaties, and 
other Papers of the Mabquess Wellesley, K.G., during his Government 
of India. Edited by S. J. Owen, M.A. 8vo. il. 4*. 

Wellington. A Selection from the Despatches, Treaties, and 
other Papers relating to India of Field-Marshal the Duke of Welling- 
ton, K.G. Edited by S. J. Owen, M.A. 8vo. il. 4*. 

Whitelock's Memorials of English Affairs from 1625 to 1660. 
4 vols. 8vo. il. io«. 

B. ENGLISH AND ROMAN LAW. 

Anson. Principles of the English Law of Contract, and of 
Agency in its Relation to Contract. By Sib W. R. Anson, D.CX. 
Fifth Edition. 8vo. lo«. 6d. 

Law and Custom of the Constitution. Part I. Parlia- 
ment. 8vo. 10*. 6d. 

Bentham. An Introduction to the Principles of Morals and 
Legislation. By Jebemy Bentham. Crown 8vo. 6#. 6d. 

Oxford : Clarendon Press. 
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Digby. An Introduction to the History of the Law of Real 
Property. By Kenelm E. Digby, M.A. Third Edition. 8vo. io#. 6d. 

Grueber. Lex Aquilia. The Roman Law of Damage to Pro- 
perty : being a Commentary on the Title of the Digest ' Ad Legem 
Aquiliam' (ix. 3). With an Introduction to the Study of the Corpus Iuris 
Civilis. By Erwin Gruebeb, Dr. Jur., M.A. 8vo. io». 6d. 

Hall. International Law. By W. E. Hall, M.A. Third 

Edition. 8vo. 22s. 6rf. 

Holland. Elements of Jurisprudence. By T. E. Holland, 
D.C.L. Fourth Edition. 8vo. 10*. 6d. 

The European Concert in the Eastern Question, a Col- 
lection of Treaties and other Public Acts. Edited, with Introductions 
and Notes, by T. E. Holland, D.C.L. 8vo. lit. 6d. 

Alberici Gentilis, LCD., I.C., De lure Belli Libri Tres. 

Edidit T. E. Holland, LCD. Small Ato. half morocco, 21*. 

The Institutes of Justinian, edited as a recension of 

the Institutes of Gaic8, by T. E. Holland, D.C.L. Second Edition. 
Extra fcap. 8vo. 5*. 

Holland and Shadwell. Select Titles from the Digest of 
Justinian. By T. E. Holland, D.C.L, and C. L. Shadwell, B.C.L. 
8vo. 14*. 

Also sold In Parts, in paper covers, as follows : — 
Part I. Introductory Titles, it. 6d. 
Part II. Family Law. I*. 
Part HI. Property Law. 21. 6d. 
Part IV. Law of Obligations (No. 1). 3* 6d. 
Part IV. Law of Obligations (No. 2). 41. 6d. 

Markby. Elements of Law considered with reference to 
Principles of General Jurisprudence. By Sir William Markby, D.C.L. 
Fourth Edition. 8vo. 1 2: 6d. 

Moyle. Imperatoris Iustiniani Institutionum Libri Quat- 

tuor; with Introductions, Commentary, Excursus and Translation. By 
J. B. Mot lb, D.C.L Second Edition. 2 vols. 8vo. 22s. 

Pollock and Wright. An Essay on Possession in the Common 
Law. By Sir F. Pollock, M.A., and B. S. Weight, B.C.L. 8vo. 8#. 6d. 

Posto. Gaii Institutionum Juris Civilis Commentarii Quattuor; 
or, Elements of Roman Law by Gaius. With a Translation and Commen- 
tary by Edward Poste, M.A. Second Edition. 8vo. l8». 

Raleigh. The English Law of Property. By Thos. Raleigh, 

M.A. Just ready. 

London : Henry Frowde, Amen Corner, E.C. 
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Stokes. The Anglo-Indian Codes. By Whitley Stokes, 

LL.D. Vol. I. Substantive Law. 8vo. 30*. Vol. II. Adjective Law. 
8vo. 35s. 

Supplement to the above, 1887, 1888. a*. 6d. 

Twiss. The Law of Nations considered as Independent 
Political Communities. By Sib Travebs Twiss, D.C.L. 

Fart I. On the rights -and Duties of Nations in time of 
Peace. New Edition, Revised and Enlarged. 8vo. 1 5*. 
Part II. On the Rights and Duties of Nations in time of 
War. Second Edition, Revised. 8vo. 21s. 

C. POLITICAL ECONOMY, ETC. 

Rogers. A Manual of Political Economy, for the use of 

Schools. By J. E. Thobold Rogers, M.A. Third Edition. Extra fcap. 
8vo. 4*. 6d. 

Smith's Wealth of Nations. A new Edition, with Notes, 
by J. E. Thorold Rogers, M.A. 3 vols. 8vo. nt. 

IV. PHILOSOPHY, LOGIC, &c. 

Bacon. Novum Organum. Edited, with Introduction, Notes, 
Ac, by T. Fowler, D.D. Second Edition. 8vo. is«. 

Novum Organum. Edited, with English Notes, by 

G. W. Kitchin, D.D. 8vo. 9*. 6d. 

Novum Organum. Translated by G. W. Kitchin, D.D. 

Svo. 9*. 6d. 

Berkeley. The works of George Berkeley, D.D., formerly 

Bishop of Cloyne; including many of his writings hitherto unpublished. 
With Prefaces, Annotations, and an Account of his Life and Philosophy, 
by Alexander Campbell Fbaser, LL.D. 4 vols. 8vo. il. i8». 

The Life, Letters, &c, separately, 16*. 

Selections. With Introduction and Notes. For the use 



of Students in the Universities. By Alexander Campbell Fbaseb, LLD. 
Third Edition. Crown 8vo. 7*. 6d. 

Bosanquet. Logic ; or, the Morphology of Knowledge. By 
B. Bosanqoet, M.A. 8vo. 21*. 

Butler's Works, with Index to the Analogy. % vols. 8vo. 1 1*. 

Fowler. The Elements of Deductive Logic, designed mainly 
for the use of Junior Students in the Universities. By T. Fowler, D.D. 
Ninth Edition, with a Collection of Examples. Extra fcap. 8vo. 3*. 6d. 

Oxford: Clarendon Press. 
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Fowler. The Elements of Inductive Logic, designed mainly for 
the use of Students in the Universities. Fourth Edition. Extra fcap. 
8vo. 6». 

The Principles of Morals (Introductory Chapters). By 

T. Fowler, D.D., and J. M. Wilson, B.D. 8vo. boards, 3*. 6d. 

The Principles of Morals. Part II. By T. Fowler, D.D. 

8vo. 1 Of. 6d. 

Green. Prolegomena to Ethics. By T. H. Green, M.A. 

Edited by A. C. BeaDLET, M.A. 8vp. 12*. 6d. 

Hegel. The Logic of Hegel ; translated from the Encyclo- 
paedia of the Philosophical Sciences. With Prolegomena by William 
Wallace, M.A. 8vo. 14*. 

Hume's Treatise of Human Nature. Reprinted from the 
Original Edition in Three Volumes, and Edited by L. A. Selby-Bigge, 
Ml. Crown 8vo. o,«. 

Locke's Conduct of the Understanding. Edited by T. 
Fowleb, D.D. Second Edition. Extra fcap. 8vo. it. 

Lotze's Logic, in Three Books; of Thought, of Investigation, 
and of Knowledge. English Translation ; Edited by B. Bosanqoet, M.A. 
Second Edition, a vols. Crown 8vo. I2». 

Metaphysic, in Three Books ; Ontology, Cosmology, and 

Psychology. English Translation; Edited by B. Bosanqukt, M.A. 
Second Edition. 2 vols. Crown 8 vo. 11s. 

Martineau. Types of Ethical Theory. By James Martineau, 

D.D. Second Edition. 2 vols. Crown 8vo. 15*. 

A Study of Religion : its Sources and Contents. A New 

Edition. 2 vols. Crown 8vo. 15*. 

V. PHYSICAL SCIENCE AND 
MATHEMATICS. 

Aoland. Synopsis of the Pathological Series in the Oxford 
Museum. By Sir H. W. Acland, M.D., F.R.S. 8vo. it. 6d. 

Aldis. A Text-Book of Algebra: with Answers to the 
Examples. By W. S. Aldis, M.A. Crown 8vo. 7». 6d. 

Aplin. The Birds of Oxfordshire. By O. V. Aplin. 8vo. 
with a Map and one coloured Plate. 10*. 6d. 

Arohimedis quae supersnnt omnia cum Eutocii commentariis 
ex recensioue J. Tobelli, cum nova versione Latina. 1792. Fol. ll. 5*. 

Baynes. Lessons on Thermodynamics. By R. E. Baynes, 

M.A. Crown 8vo. it. 6d. 

London: Iltsuv Frowde, Awcn Corner, E.C. 
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52 V. Physical Science and Mathematics. 

BIOLOGICAL SERIES. (Translations of Foreign Memoirs). 

I. Memoirs on the Physiology of Nerve, of Muscle, and 
of the Electrical Organ. Edited by J. Bubdon-Sakdebsox, M.IX, 
F.R.SS.L. 8c E. Medium 8vo. \l. id. 

II. The Anatomy of the Prog. By Dr. Alexander 

Eckeb, Professor in the University of Freiburg. Translated, with 
numerous 'Annotations and Additions, by George Haslam, M.D. 
Medium 8vo. ait. 
IV. Essays upon Heredity and kindred Biological Pro- 
blems. By Dr. AuausT Weismann, Professor in the University of 
Freiburg in Breisgau. Authorised Translation. Edited by Ejdwakd 
B. Poulton, M.A., F.L.S., F.G.S., Selmab Schonland, Ph.D., 
and Abtuub E. Shipley, M A., F.L.S. Medium 8 vo. 1 6s. 

BOTANICAL SERIES. 

History of Botany (i 530-1860). By Julius von Sachs. 

Authorised Translation, by H. E. F. Gabnsey, M.A. Revised by 
Isaac Bayley Balfour, M.A., M.D., F.R.S. Crown 8vo. lot. 
Comparative Anatomy of the Vegetative Organs of the 
Phanerogams and Ferns. By Dr. A. De Baby. Translated and 
Annotated by F. 0. Boweb, M.A., F.L.S., and D. H. Scott, M.A., 
Ph.D., F.L.S. Royal 8vo., half morocco, ll. 21. 6d. 

Outlines of Classification and Special Morphology of 
Plants. A new Edition of Sachs' Text-Book of Botany, Book II. 
By Dr. K. Goebel. Translated by H. E. F. Gabksey, M.A., and 
Revised by Isaac Bayley Balfour, M.A., M.D., F.R.S. Royal 
8vo., half morocco, 1/. is. 

Lectures on the Physiology of Plants. By Julius vox 
Sachs. Translated by H. Marshall Wabd, M.A., F.L.S. Royal 
8vo. half morocco, ll. lit. 6d. 

Comparative Morphology and Biology of Fungi, Myce- 
toma and Bacteria. By Dr. A. De Baby. Translated by H. E. F. 
Gabksey, M.A., Revised by Isaac Bayley Balfour, M.A, M.D., 
F.R.S. Royal 8vo., half morocco, 1 1. 2t. 6<1. 

Lectures on Bacteria. By Dr. A. De Bary. Second 
Improved Edition. Translated by H. E. F. Gabksey, M.A. Revised 
by Isaac Bayley Balfoub, M.A., M.D., F.RS. Crown 8vo. 6*. 

Introduction to Fossil Botany. By Count H. von 
Solms-Laubach. Authorised English Translation, by H. E. F. 
Gabnsey, M.A. Edited by Isaac Bayley Balfour, M.A., M.D., 
F.R.S. In the Prett. 

Annals of Botany. Edited by Isaac Bayley Balfour, M.A., 
M.D., F.R.S., Sydney H. Vines, D.Sc., F.R.S., and W. G. Fablow, M.D. 
Vol. I. Royal 8vo., half morocco, gilt top, ll. 16*. 

Bradley's Miscellaneous Works and Correspondence. With 

an Account of Harriot's Astronomical Papers. 4 to. 17*. 
Oxford : Clarendon Prow. 
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V. Physical Science and Mathematics. 53 
Chambers. A Handbook of Descriptive Astronomy. By 

G. F. Chambers, F.B.A.S. Fourth Edition. 
Vol. I. The Sun, Planets, and Comets. 8vo. 2 it. 
Vol. II. Instruments and Practical Astronomy. Immediately. 

Clarke. Geodesy. By Col. A. R. Clarke, C.B., R.E. 8vo. 

1 it. 6d. 

Cremona. Elements of Projective Geometry. By Luigi 

Cbemona. Translated by C. Lecdesdobf, M.A. 8vo. at. 6d. 
Graphical Statics. Two Treatises on the Graphical 

Calculus and Reciprocal Figures in Graphical Statics. By the same 
Author. Translated by T. Hudson Bbabe. Demy 8vo. 8«. 6d. 

Daubeny s Introduction to the Atomic Theory. i6mo. 6s. 

Donkin. Acoustics. By W. F. Donkin, M.A., F.R.S. Second 

Edition. Crown 8vo. 7». <5rf. 
Etheridge. Fossils of the British Islands, Stratigraphically 

and Zoologically arranged. Part I. Palaeozoic. By E. Ethebidgb, 

F.R.SS. L. 4 E., F.G.S. 4to. il. lot. 

EUCLID REVISED. Containing the Essentials of the 

Elements of Plane Geometry as given by Euclid in his first Six Books. 

Edited by R. C. J. Nixon, M.A. Second Edition. Crown 8vo. 6s. 

Sold separately as follows : — 

Book I. i*. Books I, II. i«. 6d. 

Books I-IV. 3«. Books V, VI. 3*. 

Euclid. Geometry in Space. Containing parts of Euclid's 
Eleventh and Twelfth Books. By the same Editor. Crown 8vo. 3*. 6d. 

Fisher. Class-Book of Chemistry. By W. W. Fisher, M.A., 

F.C.S. Crown 8vo. 4*. 6d. 

Gralton. The Construction of Healthy Dwellings. By 
Sir Douglas Galton, K.C.B., F.R.S. 8vo. 10*. 6d. 

Hamilton and Ball. Book-keeping. New and enlarged 
Edition. By Sir R. G. C. Hamilton, and John Ball. Extra foap. 8vo. 
limp cloth, 2«. 
Ruled Exercite hooks adapted to the above may be had, prtce it. 6d. 

Haroourt and Madan. Exercises in Practical Chemistry. 
Vol. I. Elementary Exercises. By A. G. Vebnon Harcourt, M.A., and 
H. G. Madan, M.A. Fourth Edition. Crown 8vo. 10*. 6d. 

Madan. Tables of Qualitative Analysis. By H. G. 
Madan, MA. Large 4to., paper covers, 4*. 6d. 

Hensley. Figures made Easy. A first Arithmetic Book. 

By Lewis Hensley, MA. Crown 8vo. 6d. 
Answers to the Examples in Figures made Easy, together 

with two thousand additional Examples, with Answers. Crown 8vo. I». 
London : He.nby Fbowdk, Amen Corner, B.C. 
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Hensley. The Scholar's Arithmetic. Crown 8vo. it. 6d. 

Answers to Examples in Scholar's Arithmetic, i*. 6d. 

The Scholar's Algebra. Crown 8vo. as. 6d. 

Hughes. Geography for Schools. By Alfred Hugrks, M.A., 

late Scholar of Corpus Christ! College, Oxford. Part I. Practical 
Geography. With Diagrams. Crown 8vo. 3*. 6d. 
Maclaren. A System of Physical Education : Theoretical 
and Practical. By Archibald Maclaren. Extra fcap. 8vo. 7*. 6d. 

Maxwell. A Treatise on Electricity and Magnetism. By 
J. Clerk Maxwell, M.A. Second Edition. 2 vols. 8vo. il. n». 6d. 

An Elementary Treatise on Electricity. Edited by 

William Garnett, M.A. 8vo. 7#. 6d. 

Minchin. A Treatise on Statics with Applications to Physics. 
By G. M. Minchin, M.A. Third Edition. Vol. I. Equilibrium of Co- 
planar Forces. 8vo. 9*. Vol. II. Statics. 8vo. i6». 

Uniplanar Kinematics of Solids and Fluids. CiwnSvo. jt.6d. 

Miiller. On certain Variations in the Vocal Organs of the 
Passeres. By J. Muli.er. Translated by F. J. Bell, B.A., and edited 
by A. H. Garbod, M.A., F.R.S. With Plates. 4to. jt. 6d. 

Nixon. See Euclid Revised. 

Phillips. Geology of Oxford and the Valley of the Thames. 

By John Phillips, M.A., F.R.S. 8vo. ai*. 
Vesuvius. Crown 8vo. 10*. 6d. 

Frestwioh. Geology, Chemical, Physical, and Stratigraphical. 
By Joseph Pbestwich, M.A., F.R.S. In two Volumes. 

Vol. I. Chemical and Physical. Royal 8vo. il. 5*. 
Vol! II. Stratigraphical and Physical. With a new Geo- 
logical Map of Europe. Royal 8vo. il. 16s. 
New Geological Map of Europe. In case or on roller. 5*. 

Price. Treatise on Infinitesimal Calculus. By Bartholomew 
Price, M.A., F.B.S. 

Vol.1. Differential Calculus. Second Edition. 8vo. 14*. 6d. 

Vol. II. Integral Calculus, Calculus of Variations, and Differential 

Equations. Second Edition. 8vo. 18*. 
Vol. III. Statics, including Attractions ; Dynamics of a Material 

Particle. Second Edition. 8vo. i6«. 
Vol. IV. Dynamics of Material Systems. Second Edition. 8vo. 18*. 

Pritohard. Uranometria Nova Oxoniensis. A Photometric 
determination of the magnitudes of all Stars visible to the naked eye, 
from the Pole to ten degrees south of the Equator. By C. Pbitchard, 
D.D., F.R.S. Royal 8vo. 8#. 6d. 

■ Astronomical Observations made at the University 
Observatory, Oxford, under the direction of C. Pbitchard, D.D. No. i . 
Royal 8vo. paper covers, 3*. M. 

Oxford : Clarendon Frees. 
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Bigsud's Correspondence of Scientific Men of the 17th 

Century, with Table of Contents by A. de Morgan, and Index by 
J. Riqaud, M.A. 2 vols. 870. i8». 6d. 
Bolloston and Jackson. Forms of Animal Life. A Manual of 
Comparative Anatomy, with descriptions of selected types. By George 
Rolleston, M.D., F.R.S. Second Edition. Revised and enlarged by 
W. Hatchbtt Jackson, M.A. Medinm 8vo. \l. i6». 

Rolleston. Scientific Papers and Addresses. By George 
Rolleston, M.D., F.R.S. Arranged and edited by William Tcbner, 
M.B., F.R.S. With a Biographical Sketch by Edward Tylor, F.R.S. 
a vols. 8vo. ll. 4*. 

Smyth. A Cycle of Celestial Objects. Observed, Reduced, 
and Discussed by Admiral W. H. Smyth, R.N. Revised, condensed, and 
greatly enlarged by G. F. Chambers, F.R.A.S. 8vo. us. 

Stewart. Ad Elementary Treatise on Heat, with numerous 
Woodcuts and Diagrams. By Balfoub Stewart, LL.D., F.RJ3. F\fth 
Edition. Extra fcap. 8vo. "jt. 6d. 

Vernon-Haroourt. Treatise on Rivers and Canals, relating to 
Control and Improvement of Rivers, and Design, Construction, and Develop- 
ment of Canals. ByL. F. Vernon-Harcourt, M.A. a vols. 8vo. il. it. 

Harbours and Docks ; their Physical Features, History, 

Construction, Equipment, and Maintenance ; with Statistics as to their 
Commercial Development. 2 vols. 8vo. 25*. 

Walker. The Theory of a Physical Balance. By James 

Walker, M.A. 8vo. stiff cover, 3*. bd. 
Watson and Burbury. 

I. A Treatise on the Application of Generalised Co- 
ordinates to the Kinetics of a Material System. By H. W. 
Watson, D.Sc., and S. H. Bdrbubt, M.A. 8vo. 6». 

II. The Mathematical Theory of Electricity and Mag- 
netism. Vol. I. Electrostatics. 8vo. io». 6d. 

Vol. II. Magnetism and Electrodynamics. 8vo. IOs. 6d. 

Williamson. Chemistry for Students. With Solutions. By 
A. W. Williamson, Phil. Doc., F.R.S. Extra fcap. 8vo. 8«. 6d. 

Westwood. Thesaurus Entomologicus Hopeianus, or a De- 
scription of the rarest Insects in the Collection given to the Univer- 
sity by the Rev. William Hope. By J. 0. Westwood, M.A., F.R.S. 
With 40 Plates. Small folio, half morocco, Jl. lot. 

VI. ART AND ARCHAEOLOGY. 

Butler. Ancient Coptic Churches of Egypt. By A. J. 

Botlbb, M.A., F.S.A. 2 vols. 8vo. 30*. 

Head. Historia Numorum. A Manual of Greek Numis- 
matics. By Barclay V. Head, Assistant-Keeper of the Department of 
Coins and Medals in the British Museum. Royal 8vo. Half morocco, 43*. 

London : Hexky Frowde, Amen Corner, E.O. 
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Jackson. Dalmatia, the Quarnero and Istria ; with Cettigne 
in Montenegro and the Island of Grado. By T. 6. Jackson, M. A.., 
Author of ' Modern Gothic Architecture.' In 3 vols. 8vo. With many 
Plates and Illustrations. Half bound, 42*. 

MUSIC. 

Hullah. Cultivation of the Speaking Voice. By 
John Hullah. Second Edition. Extra fcap. 8vo. it. 6d. 

Onseley. Treatise on Harmony. By Sir F. A. Gork 
Oosblbt, Bart. Third Edition. Ato. 10*. 

Treatise on Counterpoint, Canon, and Fugue, based 

upon that of Cherubini. Second Edition. Ato. l6>. 

Treatise on Musical Form and General Composition. 

Second Edition. 4to. 10*. 

Troutbeck and Dale. Music Primer (for Schools). By J. 
Tbotjtbeck.D.D., andF. Dalb, M.A. Second Edition. Crown 8vo. 
I*. 6d. 

Robinson. A Critical Account of the Drawings by Michel 
Angelo and Raffaello in the University Galleries, Oxford. By J. C. 
Robinson, F.S.A. Crown 8vo. 4*. 

Tyrwhitt. Handbook of Pictorial Art. With coloured 
Illustrations, Photographs, and a chapter on Perspective by A. Mac- 
donald. By R. St. J. Tyrwhitt, M.A. Second Edition. 8vo. half 
morocco, 18*. 

Upoott. Introduction to Greek Sculpture. By L. E. Upcott, 

M.A. Crown 8vo. 4». 6d. 

Vaux. Catalogue of the Castellaui Collection of Antiquities 

in the University Galleries, Oxford. By W. S. W. Vaux, M.A. Crown 
8vo. is. 

VII. PALAEOGRAPHY. 

Gardthansen. Catalogus Codicum Graecorum Sinaiticorum. 

Scripsit V. Gabdthaosbn Lipsiensis. With six pages of Facsimiles. 
8vo. linen, 251. 

. Fragmenta Heroulanensia. A Descriptive Catalogue of the 

Oxford copies of the Hercnlanean Rolls, together with the texts of several 
papyri, accompanied by facsimiles. Edited by Walter Scott, M.A., 
Fellow of Merton College, Oxford. Royal 8vo. tit. 

Heroulanensium Voluminum Partes II. 7824. 8vo. 10*. 
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SECOND ADHYAYA^ 
THIRD PADA. 

Reverence to the highest Self ! 

i. Ether 1 (does) not (originate), on account of 
the absence of scriptural statement. 

In the Vedanta-texts we meet in different places with 
different statements concerning the origination of various 
things. Some of those passages declare that ether origi- 
nated ; some do not. Some record the origination of air ; 
others do not. Other passages again make analogous 
statements concerning the individual soul and the vital 
airs. — Similarly we observe that other scriptural texts con- 
tradict one another concerning order of succession and the 
like. — Now, as we ourselves have inferred the worthless- 
ness of other philosophical doctrines from their mutual 
contradictions, a suspicion might arise that our doctrine 
is equally worthless, owing to its intrinsic contradictions. 
Hence a new discussion is begun in order to clear from all 
doubt the sense of all those Vedanta-texts which refer to 
creation, and thus to remove the suspicion alluded to. 

Here we have to consider in the first place the question 

1 Here, as generally in the preceding parts of this translation, 
aklra is rendered by ' ether.' There is no doubt that occasionally 
the appropriate — and in some cases the only possible — rendering is 
not ' ether ' but ' space ; ' but the former rendering, after all, best 
agrees with the general VedSntic view of aklra. The Vedantins 
do not clearly distinguish between empty space and an exceedingly 
fine matter filling all space, and thus it happens that in many 
cases where we speak of the former they speak of aklra, i.e. the 
all-pervading substratum of sound; which howsoever attenuated 
is yet one of the material elements, and as such belongs to the same 
category as air, fire, water, and earth. 

B 2 
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whether ether has an origin or not. — The purvapakshin 
maintains that ether does not originate, since there is no 
scriptural statement to that effect. For in the chapter 
which treats of the origin (of the world) ether is not 
mentioned at all. In the passage ' In the beginning there 
was that only which is, one only, without a second' the 
A'Aandogya at first introduces Brahman as the general 
subject-matter, by means of the clause ' that which is,' and 
thereupon (in the passages * It thought,' • It sent forth fire,' 
&c.) records the origin of three elements, viz. fire, water, 
and earth ; giving the first place to fire which (ordinarily) 
occupies the middle place among the five elements 1 . 
Now, as scriptural statement is our (only) authority in the 
origination of the knowledge of supersensuous things, and 
as there is no scriptural statement declaring the origin of 
ether, ether must be considered to have no origin. 

2. But there is (a scriptural statement of the 
origination of ether). 

The conjunction ' but ' indicates the adoption of another 
alternative. — The origin of ether may not be stated in the 
.Oandogya ; but it is stated in other scriptural passages. 
For the text of the Taittirlyakas, after having introduced 
Brahman as the general subject-matter, — in the words, ' The 
true, knowledge, without end is Brahman,' — goes on to say, 
'From that Self sprang ether' (Taitt. Up. II, i). — Hence 
there arises a conflict of scriptural passages, the creation 
sometimes being said to begin with fire, sometimes with 
ether. — But may we not appropriately assume the two 
scriptural passages to form one syntactical whole? — It 
would be well indeed if we could do so, but a unity of the 
kind desired cannot be admitted, because the creator who 
is mentioned only once — in the passage 'he sent forth fire' 
— cannot be connected with two things to be created, as 
if the construction were ' He sent forth fire, he sent forth 
ether.' — But — an objection may be raised — we see that 
sometimes an agent, although mentioned once only, is yet 

1 The usual order being ether, air, fire, water, earth. 
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connected with two objects ; as when we say ' after having 
cooked broth he now cooks rice.' We therefore may 
combine the two scriptural sentences into one, ' Brahman 
having created ether created fire.' — Such a combination of 
sentences, we reply, is not admissible here, because the 
A'Aandogya intimates that fire was created first, while the 
Taittiriyaka assigns the same position to ether, and be- 
cause it is impossible that both should have been created 
first. — The same remarks apply to a further contradiction 
involved in the other scriptural passage, * From that Self 
sprang ether,' &c. ; for there also the material cause and 
the fact of origination, being mentioned only once, cannot 
be connected with fire as well as ether, so as to effect a 
sentence of the following kind, 'from that there sprang 
ether, from that there sprang fire.' Moreover the Taittiri- 
yaka states separately that ' fire (sprang) from air V — With 
regard to this conflict of statements somebody now main- 
tains the following view. 

3. (The Vedic statement concerning the origination 
of ether) has a secondary sense, on account of the 
impossibility (of the origination of ether). 

The ether does not originate on account of the absence 
of scriptural statement. — That other passage which (ap- 
parently) declares the origination of the ether must be 
taken as having a secondary (figurative) meaning. — Why ? 
— On account of the impossibility. The origination of 
ether cannot be shown to be possible as long as there 
exist followers of the opinion of the reverend Kawabhu^ 
(Kanada). For the latter deny the origination of ether 
on the ground that it is impossible to demonstrate the 
existence of the required apparatus of causes. Whatever 
is originated, they say, is originated from inherent causes, 
non-inherent causes, and operative causes. Of a substance 
the inherent causes are substances belonging to the same 
class and more than one in number. But for ether there 
are no such originating substances, belonging to the same 

1 While the KAtiaid. says that fire sprang from the Self. 
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class and more than one in number, from which, as its 
inherent cause, it could originate, and consequently there 
also exists no non-inherent cause of ether ; for the latter 
would have to be looked for in the conjunction of the 
primary substances. And as thus there exist no inherent 
cause and no non-inherent cause, there is absolutely no 
room for an operative cause ; for the only function of the 
latter is to assist the two other causes. Those elements 
moreover which have an origin, as fire and the like, we 
may conceive to exist in different conditions at an earlier 
and a later time; we may conceive e.g. that fire, pre- 
viously to its origination, did not give light or produce 
any other effects, while it does do so subsequently to its 
origination. Of the ether, on the other hand, no such 
difference between an earlier and a later period can be 
conceived ; for, we ask, would it be possible to maintain 
that before its alleged origination there were no large, 
minute, and atomic spaces ? — That ether is without an 
origin further follows from its characteristic qualities, such 
as all-pervadingness and so on, which altogether distinguish 
it from earth and the other elements. — Hence, as the word 
' ether ' (aklra) is used in a secondary sense in such phrases 
as 'make room' (aklra), 'there is room,' and as space 
although one only is designated as being of different kinds 
when we speak of the space of a jar, the space of a house, 
&c. — a form of expression met with even in Vedic passages 
such as 'he is to place the wild animals in the spaces' 
(akajeshu)' — we conclude that those Vedic passages also 
which speak of its origination must be supposed to have a 
secondary meaning. 

4. And on account of the word (of the Veda). 

The word of the Veda also proclaims the non-originated- 
ness of ether; for it declares that 'air and ether (antariksha) 
are immortal' (Br/. Up. II, 3, 3), and what is immortal 
cannot have an origin. Another scriptural passage (' omni- 
present and eternal like ether'), by comparing two attri- 
butes of Brahman, viz. omnipresence and eternity with the 
other, intimates that those qualities belong to the ether 
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also ; in which case no beginning can be attributed to it 
Other passages to be quoted in this connexion are, • As 
this ether is infinite, so the Self is to be known as infinite ; ' 
and 'Brahman has the ether for its body, the ether is the 
Self.' For if the ether had a beginning, it could not be 
predicated of Brahman (as is done in the last passage), as 
we predicate blueness of a lotus (' the lotus is blue '). 
Hence we understand that the eternal Brahman is of the 
same nature as ether. 

5. The one (word ' sprang ') may be (taken In its 
secondary as well as in its primary sense), like the 
word ' Brahman.' 

This Sfitra contains the reply to a doubt. — If we admit 
the opinion maintained hitherto, how can one and the same 
word * sprang ' (' from that Self sprang the ether ') be used, 
in the same chapter, in its primary (real) meaning with 
regard to Are and so on, and in a secondary meaning with 
regard to ether ? — The answer to this objection is that the 
one word 'sprang' may, according to the nature of the 
things to which it refers, be used in its primary as well as 
its secondary sense, just as the word ' Brahman ' is used. 
For the one word • Brahman ' is, in the passage Taitt. Up. 
Ill, 2-6 (' Try to know Brahman by penance, for penance 
is Brahman '), used in a secondary sense with regard to 
food, &c, and in its primary sense with regard to bliss ; 
and the same word Brahman is, in the way of figurative 
identification (bhakti), applied to penance, which is merely 
the means of knowing Brahman, and again directly to 
Brahman as the object of knowledge. — But how — to raise 
another question — can we, on the supposition of ether 
having no beginning, uphold the validity of the statement 
made in the clause ' one only, without a second ? ' For if 
ether is a second entity (co-existing with Brahman from 
eternity), it follows that Brahman has a second. And if so, 
how can it be said that when Brahman is known everything 
is known ? {Kh, Up. VI, 1). — The word ' one,' the ptirva- 
pakshin replies, may be used with reference to (the absence 
of) effects. As in ordinary life a person, who on a certain 
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day sees in a potter's house a lump of clay, a staff, a wheel 
and so on, and on the following day a number of finished 
vessels, might say, ' Yesterday there was only clay,' mean- 
ing thereby only that on the preceding day there were no 
things made of clay, not that there were no staff, wheel and 
the like; so the passage under discussion also is to be 
understood. — The term ' without a second ' (does not ex- 
clude the existence from eternity of ether, but) excludes 
the existence of any other superintending being (but 
Brahman). While there is a superintending potter in addi- 
tion to the material cause of the vessels, i. e. the clay, there 
is no other superintendent in addition to Brahman, the 
material cause of the world. Nor does the existence of 
ether as a second entity involve Brahman's being associated 
with a second (and therefore not being of a simple nature). 
For diversity is founded on difference of characteristic 
attributes, and before the origin (of the creation) no differ- 
ence of attributes separating Brahman and ether exists ; 
the two being mixed like water and milk, and having the 
common attributes of all-pervadingness, immateriality and 
so on. At the time of creation however a certain diver- 
sity of the two determines itself, Brahman putting forth 
energy in order to produce the world, while the ether re- 
mains immoveable. — And also from the passages quoted 
above — such as ' Brahman has the ether for its body ' — it 
follows that the two are identical. Thence again it follows 
that through the knowledge of Brahman everything is 
known. — Moreover every effect, which is produced, is pro- 
duced in such a way as not to be separated from ether in 
place as well as in time, and ether itself is non-separated in 
place and time from Brahman ; hence, if there are known 
Brahman and its effects, the ether also is known. The 
case is similar to that of a few drops of water poured 
into a jug full of milk. Those drops are taken when the 
milk is taken ; the taking of the drops does not constitute 
something additional to the taking of the milk. Analo- 
gously the ether, as being non-separate in place and time 
from Brahman and its effects, is comprised within Brahman, 
and consequently we have to understand the passages 
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about the origin of the ether in a secondary sense. — To 
this argumentation we make the following reply. 

6. The non-abandonment of the promissory state- 
ments (results only) from the non-difference (of the 
entire world from Brahman), according to the words 
of the Veda. 

In all the Vedanta-texts we meet with 4 promissory 
statements of the following nature : — ' That by which we 
hear what is not heard, perceive what is not perceived, 
know what is not known* (Kh. Up. VI, i, 3) ; 'When 
the Self has been seen, heard, perceived, and known, 
then all this is known ' (Br/. Up. IV, 5,6); ' Sir, what is 
that through which if it is known everything else becomes 
known? ' (Mu. Up. 1, 1, 3) ; ' Outside that which is there is 
no knowledge.' These promissory statements are not 
abandoned, i. e. not stultified, only if the entire aggregate 
of things is non-different from Brahman, the object of 
knowledge ; for if there were any difference, the affirmation 
that by the knowledge of one thing everything is known, 
would be contradicted thereby. Non-difference again of 
the two is possible only if the whole aggregate of things 
originates from the one Brahman. And we understand 
from the words of the Veda that that affirmation can be 
established only through the theory of the non-difference 
of the material cause and its effects. For the affirmation 
contained in the clause ' That by which we hear what is 
not heard,' &c, is proved by the analogous instances of 
clay, &c, which all aim at showing the identity of effect 
and cause. In order to establish this, the subsequent 
clauses also (' Being only, my dear, this was in the begin- 
ning, one only, without a second ; it thought ; it sent forth 
fire,' &c.) at first state that the aggregate of effects belongs 
to Brahman, and then declare its identity with Brahman, 
viz. from the passage ' In it all that exists has its Self ' 
(VI, 8, 7), up to the end of the prapa/^aka. — If, now, the 
ether were not one of the effects of Brahman, it could not 
be known by Brahman being known, and that would 
involve an abandonment of a (previous) affirmation ; an 
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alternative which, as invalidating the authoritativeness of 
the Veda, is of course altogether unacceptable. — Similarly 
in all the Vedanta-texts certain passages are to be found 
which, by means of various instances, make the same 
affirmation, so e. g. ' This everything, all is that Self ' (Br*. 
Up. II, 4, 6) ; ' Brahman alone is that Immortal before ' 
(Mu. Up. II, a, xi). — Hence, like fire and the other sub- 
stances, the ether also is a product. — The averment 
made by the purvapakshin that on account of the ab- 
sence of scriptural statements the ether is not a product 
is unfounded, since a scriptural passage referring to the 
origin of ether has already been pointed out, viz. ' from 
that Self sprang ether.' — True, — the purvapakshin may 
reply, — such a statement has indeed been pointed out, but 
it is contradicted by another statement, viz. • It sent forth 
fire,' &c. Should it be alleged that there can be no con- 
tradiction, because all scriptural passages form one whole, 
the reply is that all non -contradictory passages form a 
whole ; in the present case, however, a contradiction has 
been shown to exist, because the creator, who is mentioned 
only once, cannot be connected with two things created ; 
because two things cannot both be created first ; and 
because an option is, in that case, inadmissible 1 . — This 
reply, we rejoin, is without force. It is indeed true that it 
is impossible to explain the passage of the Taittirtyaka in 
any modified sense ; for it -distinctly declares that fire was 
produced in the third place, ' From that Self sprang the 
ether, from ether air, from air fire.' But, on the other 
hand, it is possible to give a different turn to the passage 
from the ATAandogya, which may be explained to mean 
that ' Brahman, after having created ether and air, created 
fire.' For as the purport of this passage is to relate the 
origin of fire, it cannot at the same time impugn the 
account of the origin of ether given in another passage ; 
according to the principle that to one and the same sen- 
tence a double purport must not be ascribed. As, on the 

1 For we cannot maintain that optionally either the one or the 
other was created first. 
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other hand, one creator may successively create more than 
one thing, and as on that ground the combination of the 
two passages into one syntactical whole is possible, we 
are not obliged to disregard any scriptural statement on 
account of its meaning being contradicted (by other scrip- 
tural passages). Nor do we mean to say that a creator 
mentioned only once is to be connected with two created 
things ; for the other (second) created thing is supplied 
from another scriptural passage. And, in the same way as 
the fact of the whole aggregate of things being produced 
from Brahman — which is stated directly in the passage 
' Let a man meditate with calm mind on that as begin- 
ning, ending and breathing in it' (Kh. Up. Ill, 14, 1) — 
does not impugn the order of creation stated elsewhere to 
begin with fire ; so also the statement as to fire being pro- 
duced from Brahman has no force to impugn the order of 
creation which, in another scriptural passage, is said to 
begin with ether. 

But, it may be objected, the passage ' Let a man 
meditate with calm mind,' &c. has the purpose of enjoin- 
ing calmness, and does not state anything with regard 
to creation ; it need not therefore adapt itself to the 
order (of creation) established by another passage 1 . On 
the other hand, the passage ' It sent forth fire ' refers to 
the creation, and we must therefore accept the order 
exactly as stated there. — This objection we refute by the 
remark that it is not legitimate to abandon, from deference 
to the circumstance of fire occupying the first place (in the 
Kh. Up.), the thing, viz. the ether which is known (to 
have been created) from another passage; for order of 
succession is a mere attribute of things (and therefore 
subordinate to the latter). Moreover, in the passage ' It 
sent forth fire ' we meet with no word directly indicating 
the order of succession ; but we merely infer the latter 
from the sense, and this (merely inferred) order is impugned 
by the order established by another direct scriptural state- 

1 YatparaA jabdaA sa jabdartho na k&yam jabdaA sn'sh/iparcuto 
na prasiddham kramam badhitum alara iti. An. Gi. 
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ment, viz. ' From air there sprang fire.' Now with regard 
to the question whether ether or fire were created first, 
neither option nor addition are permissible, because the 
former is impossible in itself, and the latter non-admitted 
by the texts l . Hence the two scriptural passages are not 
contradictory. — Moreover, in order to justify the promise 
made in the A!"Aandogya in the beginning of the chapter 
(' That instruction by which we hear what is not heard '), 
we have to count the ether, although ' not heard ' (i. e. not 
mentioned in the text) among the things produced ; how 
much more impossible then is it for us not to accept the 
statement actually made about the ether in the Taitti- 
riyaka ! — To the assertion, made above by the purvapak- 
shin, that the ether as occupying the same space with 
everything is known together with Brahman and its effects, 
and that thus the assertion (of everything being known 
through Brahman) is not contradicted ; and that moreover 
the scriptural passage ' one only, without a second ' is not 
contradicted, because Brahman and the ether may be con- 
sidered as non-separate, like milk and water, we make the 
following reply. That knowledge of everything through 
the knowledge of one thing (of which scripture speaks) 
cannot be explained through the analogy of milk mixed 
with water, because we understand from the parallel 
instance of a piece of clay being brought forward (Kh. Up. 
VI, i, 4) that the knowledge of everything has to be ex- 
plained through the relation of the material cause and the 
material effect (the knowledge of the cause implying the 
knowledge of the effect). Moreover, the knowledge of every- 
thing, if assumed to be analogous to the case of the know- 
ledge of milk and water, could not be called a perfect 
knowledge (samyag-vj^wana), because the water which is 



1 An optional proceeding, i.e. the doctrine that either ether or 
fire was the first product is impossible because only actions to be 
done, not existing things, fall within the sphere of option ; addition, 
i.e. the fact of fire and ether together being the first creation is not 
admitted by scripture, which teaches a successive creation of the 
elements. 
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apprehended only through the knowledge of the milk (with 
which it is mixed) is not grasped by perfect knowledge l . 
Nor can Vedic affirmations about things be viewed, like 
ordinary human statements, as mixed up with error, un- 
truth, and deceit *. And we should do violence to the 
emphatic assertion made in tbe passage ' one only, without 
a second,' if we explained it according to the analogy of 
milk mixed with water. — Nor must we explain the cog- 
nition of everything (through one thing), and the assertion 
as to the one without a second, as referring only to a part 
of existing things, viz. the avowed effects of Brahman (to 
the exclusion of ether), on the ground that such is the case 
in the parallel instances of clay and the like. For what is 
said about clay and the like is not something altogether 
new and independent ; but has to be understood in con- 
nexion with the previous passage ' Svetaketu, as you are 
so conceited,' &c We therefore must conclude that the 
' knowledge of everything ' has all things whatever for its 
objects, and is here introduced with a view to showing that 
everything is the effect of Brahman. 

The next Sutra replies to the assertion, made by the 
pOrvapakshin, that the passage which speaks of the origin 
of ether is to be understood in a secondary sense, on 
account of the impossibility (of ether having an origin). 

7. But wherever there are effects, there is division; 
as in ordinary life. 

The conjunction ' but ' is meant to exclude the suspicion 
of impossibility. — We must not imagine the origin of ether 
to be impossible, because wherever we observe effects 
(modifications of a substance), such as jars, pots and urns, 
or bracelets, armlets and earrings, or needles, arrows and 
swords, we also observe division ; while, on the other hand, 



1 For the water, although mixed with the milk, yet is different 
from it. 

* But the promise that through the knowledge of one thing every- 
thing becomes known is to be taken in its full literal meaning. 
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nothing which is not an effect is seen to be divided K Now, 
we apprehend ether as divided from earth and so on ; hence 
ether also must be an effect. Thereby (i. e. by the circum- 
stance of their being divided) place (dis), time, mind 
(manas) and the atoms also are shown to be effects. 

But — an objection may be raised — the Self also is divided 
from ether and so on, and hence it follows that it is an 
effect like jars and the like. — This objection we refute by 
pointing to the scriptural statement that ' ether sprang from 
the Self (Taitt. Up. II, i). For if the Self also were a mere 
modification (of something else), it would follow that all 
effects such as the ether and so on are without a Self 2 ; for 
scripture mentions nothing beyond the Self, and that Self 
itself would (on the supposition stated) be a mere effect. 
And thus we should be driven to the hypothesis of a general 
void (yunyavada). Just because it is the Self, it is impos- 
sible for us to entertain the idea even of its being capable 
of refutation. For the (knowledge of the) Self is not, in any 
person's case, adventitious, not established through the so- 
called means of right knowledge; it rather is self-established. 
The Self does indeed employ perception and the other means 
of right knowledge for the purpose of establishing previously 
non-established objects of knowledge ; for nobody assumes 
such things as ether and so on to be self-established inde- 
pendently of the means of right knowledge. But the Self, 
as being the abode of the energy that acts through the 
means of right knowledge, is itself established previously 
to that energy. And to refute such a self-established entity 
is impossible. An adventitious thing, indeed, may be re- 
futed, but not that which is the essential nature (of him 
who attempts the refutation) ; for it is the essential nature 
of him who refutes. The heat of a fire is not refuted (i. e. 
sublated) by the fire itself. — Let us further consider the 
relation expressed in the following clauses : ' I know at the 
present moment whatever is present ; I knew (at former 
moments) the nearer and the remoter past ; I shall know 

1 Whatever is divided, is an effect, as jars, pots, &c. Whatever 
is not an effect, is not divided, as the Self, 
8 I. e. without a material cause. 
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(in the future) the nearer and the remoter future.' Here 
the object of knowledge changes according as it is some- 
thing past or something future or something present ; but 
the knowing agent does not change, since his nature is 
eternal presence. And as the nature of the Self is eternal 
presence, it cannot undergo destruction even when the 
body is reduced to ashes; nay we cannot even conceive 
that it ever should become something different from what 
it is. — It thus follows from the essential irrefutability of its 
nature that the Self is not an effect. The ether, on the 
other hand, falls under the category of effected things. 

To the objection, raised above by the purvapakshin, 
that there is no plurality of homogeneous substances out of 
which the ether could originate, we reply that it is not an 
absolute law that effects should originate only from things 
belonging to the same genus, not from such as belong to 
different genera. Threads for instance and the conjunc- 
tions of threads l do not belong to the same genus, the 
former being admitted to belong to the genus 'substance,' 
the latter to the genus 'quality.' Nor again is there a 
binding rule that the operative causes such as the shuttle, 
the loom and so on should belong to the same genus. — 
Well then let the doctrine that the causes must belong to 
the same genus extend to the inherent causes only, not to 
the other causes 2 . — But here also there is no absolute rule. 
For we see that one and the same rope is made of things 
belonging to different genera, such as threads and cow- 
hair, and several kinds of cloth are woven of vegetable 
thread and wool. — If it were assumed that the postulate of 
the inherent causes belonging to the same genus refers 
only to the genera of essentiality, substantiality, &c, the 
rule would be a superfluous one ; for in that sense every 
inherent cause belongs to the same genus as every other 3 . 

* Threads are the inherent cause of a piece of cloth ; the con- 
junction of the threads constitutes the non-inherent cause; the 
loom, shuttle, Ac. are the operative causes. 

* So much only was in fact insisted upon by the purvapakshin, 

II, 3, 3- 

* An inherent cause is always a substance (dravya), and as such 
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— Nor again is there an absolute rule that only a plurality 
of inherent causes, not one such cause, is able to originate 
an effect. For it is admitted that an atom as well as the 
mind (manas) originate their first activity ; i. e. one atom 
by itself, and also the mind by itself, give rise to their 
primary actions, without being in conjunction with other 
substances. — And, should it be said that there is an absolute 
rule as to several causes only having originating power in 
the case of the origination of substances only (not in the 
case of the origination of actions, &c), we again deny that, 
because it is admitted that there is such a thing as change 
(transformation). An absolute rule, such as maintained by 
you, would exist if substances did originate other sub- 
stances, only when assisted by conjunction (a non-inherent 
cause). But, as a matter of fact, one and the same sub- 
stance, when passing over into a different state distin- 
guished by peculiar characteristic marks, is admitted to be 
an effect. In some cases more substances than one undergo 
the change, as when a young plant springs from seed and 
earth ; in other cases one substance only changes, as when 
milk turns into curds. — In short it is none of the Lord's 
laws that only several causes in conjunction should produce 
an effect. We therefore decide, on the authority of scrip- 
ture, that the entire world has sprung from the one Brah- 
man, ether being produced first and later on the other 
elements in due succession. A statement to that effect 
has already been made above (II, i, 24). 

The further assertion made by the purvapakshin, that on 
the assumption of ether having had an origin it is impos- 
sible to conceive a difference between the former and later 
periods (the time before and after the origination of ether) 
is likewise unfounded ; for we have to understand that that 
very specialising difference ', from which we ascertain at 
present that there is a thing such as ether, different from 
earth and the other elements, did not exist before the 

always falls under the notion of essentiality (satti), which constitutes 
the summum genus for substances, qualities, and actions. 
1 Viz. the quality of sound. 
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origination of ether. And just as Brahman's nature does 
not participate in the nature of earth and the other ele- 
ments characterised by grossness and similar qualities, — 
according to such scriptural passages as ' It is not gross, it 
is not subtle,' — so also it does not participate in the nature 
of ether, as we understand from the passage ' it is without 
ether ' (Br*. Up. Ill, 8, 8). It therefore remains a settled 
conclusion that, before ether was produced, Brahman existed 
without ether. 

The inference, drawn by the purvapakshin, that ether 
has no beginning, because it differs in nature from those 
substances which avowedly have a beginning, such as earth 
and so on, is without any value ; for, as it is contradicted 
by scripture, it must be considered fallacious. We, on our 
part, have brought forward arguments showing that ether 
is an originated thing; and we may moreover reason as 
follows : Ether is non-eternal, because it is the substratum 
of a non-eternal quality, viz. sound, just as jars and other 
things, which are the substrata of non-eternal qualities, 
are themselves non-eternal. — Nor is there any danger of 
this latter reasoning being extended to the Self also, for the 
philosopher who takes his stand on the Upanishads does 
not admit that the Self is the substratum of non-eternal 
qualities. Moreover, those who teach ether to have an 
origin do not consider it proved that it is all-pervading 
and so on; 

In reply to the remarks made under II, 3, 4 we point 
out that those scriptural passages which speak of the 
' immortality of ether ' are to be understood in the same 
way as the analogous statements about the immortality of 
the gods \ since the origin and destruction of the ether have 
been shown to be possible. And if it is said of Brahman 
that ' it is omnipresent and eternal like ether,' Brahman is 
there compared to ether, whose greatness is well known, 
merely in order to indicate its supereminent greatness, not 
in order to maintain its being equal to ether. Similarly, 
when we say that the sun moves with the speed of an 

1 I.e. as referring to a relative immortality only. 
[38J C 
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arrow, we merely mean that he moves fast, not that he 
moves at the same rate as an arrow. This remark explains 
that scriptural passage also in which Brahman is declared 
to be infinite like ether. — On the other hand, such passages 
as ' It is greater than ether ' prove that the extent of ether 
is less than that of Brahman ; passages like ' there is no 
image of him ' (5ve. Up. IV, 19) show that there is nothing 
to compare Brahman to ; and passages like ' Everything 
else is of evil ' (Br*'. Up. Ill, 4, 2) show that everything 
different from Brahman such as ether, &c. is of evil. — All 
which serves to refute the assertion that the passage which 
declares ether to have originated has to be taken in a 
secondary sense, as the word Brahman actually has to be 
taken in some passages. Scripture and reasoning in com- 
bination rather show that ether has an origin, and the final 
conclusion therefore is that ether is an effect of Brahman. 

8. Hereby air (also) is explained. 

The present Sutra extends the reasoning concerning ether 
to the air of which the ether is the abode. — The different 
views about air also are to be arranged in an analogous 
manner. The purvapakshin maintains that the air is not a 
product, because it is not mentioned in that chapter of the 
AT/*andogya which treats of the origination of things. — 
The opposite opinion is, that the air is mentioned in the 
parallel chapter of the Taittiriyaka (' from the ether sprang 
the air '). — The two scriptural passages being of a conflict- 
ing nature, the purvapakshin maintains that the passage 
which declares the air to have originated must be taken in 
a secondary sense ; firstly on account of the impossibility 
(of the literal sense being adopted), as shown (in the adhi- 
karana treating of the ether) ; secondly on account of that 
passage "which denies that it ever sets, ' Vayu (the air) is the 
deity that never sets ' (Br/. Up. I, 5, 22) ; and thirdly on 
account of those passages which declare it to be immortal. 
The final opinion on the other hand is, that air is a pro- 
duct ; in the first place because this conclusion is conform- 
able to the general tendency of scripture ; and, in the 
second place, because it is generally admitted that whatever 
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is divided is an effect. — The denial of its ever setting refers 
to the lower knowledge (apara vidya 1 ) and is merely a 
relative one, Vayu not setting in the same way as fire, 
&c. The statement as to the immortality, &c. of air has 
already received its reply (in the adhikara«a treating of 
the ether). — Here it may be asked why, ether and air being 
equally mentioned and not mentioned in the chapters 
treating of the origin of the world, one adhikarawa is not 
considered to suffice for both, and why instead of that there 
is made a formal extension of the former reasoning to the 
latter case, although there is no difference between the two 
cases. — To this we reply that there is indeed some reason 
for the question ; that, however, the formal extension is 
made for the purpose of removing any doubts which might 
possibly be engendered in the minds of slow-witted people 
by mere words *. For as, in the Sazwvargavidya and other 
passages, the glory of Vayu is referred to as an object of 
worship ; and as scripture says that he never sets, &c, 
some men might think that he is eternal. 

9. But there is no origin of that which is (i.e. of 
Brahman), on account of the impossibility (of such 
an origin). 

Somebody, who has learned from scripture that ether 
and air, although not in themselves likely to have originated, 
yet actually are things with a beginning, might feel inclined 
to suspect that Brahman itself has sprung from something 
else. — And further somebody, who has learned from scripture 
that from ether and the other elements which are themselves 
mere effects further effects are produced, might think that 
also Brahman, from which ether has sprung, is a mere effect. 
— In order to remove this doubt the Stitra declares that Brah- 
man, whose Self is Being, must not be suspected to have 
sprung from anything else 'on account of the impossibility.' 
Brahman which is mere Being cannot spring from mere 

1 In which Brahman is spoken of as to be meditated upon under 
the form of Vayu. 
* Sabd&mirodhiny eva janki na vastvanurodhiniti. An. G». 
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being, since the relation of cause and effect cannot exist 
without a certain superiority (on the part of the cause). 
Nor again can Brahman spring from that which is some- 
thing particular, since this would be contrary to experience. 
For we observe that particular forms of existence are pro- 
duced from what is general, as, for instance, jars and pots 
from clay, but not that what is general is produced from 
particulars. Nor again can Brahman spring from that which 
is not (asat), for that which is not is without a Self 1 , and 
moreover scripture expressly rejects that view, in the pas- 
sage ' How could that which is spring from that which is 
not?' (Kh. Up. VI, 2, 2). Another passage, moreover, 
expressly denies that Brahman has any progenitor, ' He is 
the cause, the lord of the lords of the organs, and there is 
of him neither progenitor nor lord' (Sve. Up. VI, 9). — With 
regard to ether and air the possibility of an origin has been 
shown ; but in Brahman's case there is no such possibility ; 
hence the cases are not parallel. Nor does the fact of other 
effects springing from effects imply that Brahman also must 
be an effect ; for the non-admission of a fundamental causal 
substance would drive us to a retrogressus in infinitum. And 
that fundamental causal substance which as a matter of 
fact is generally acknowledged to exist, just that is our 
Brahman. — Thus there is not any contradiction. 

10. Fire (is produced) thence (i.e. from air); for 
thus (the text) declares. 

In the AT/iandogya it is said that fire has for its source 
that which is (Brahman), in the Taittiriyaka that it has the 
air for its source. There being thus a conflict of scriptural 
passages with regard to the origin of fire, the pur- 
vapakshin maintains that fire has Brahman for its source. 
— Why?— Because the text, after having stated at the outset 
that there existed only that which is, teaches that it sent 
forth fire ; and because the assertion of everything being 
known through Brahman is possible only in case of every- 

1 And cannot therefore constitute a cause; for a cause is the 
Self of its effects. 
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thing being produced from Brahman; and because the 
scriptural statement as to the 'Taggalan' (KA. Up. Ill, 
14, 1) specifies no difference 1 ; and because another scrip- 
tural passage (Mu. Up. II, I, 3) teaches that everything 
without exception is born from Brahman. The Taittiriyaka 
also makes a statement about the entire world without any 
exception, 'after having brooded he sent forth all whatever 
there is' (Taitt. Up. II, 6). Hence the statement that 
'fire was produced from air' (Taitt. Up. II, 1) must be 
considered to teach the order of succession only ' fire was 
produced subsequently to air.' 

To this the Sutra replies that fire was produced thence, 
i. e. from air, because the text declares it to be so — ' from 
air sprang fire.' For if fire had sprung directly from Brah- 
man and not from air, the scriptural statement that ' fire 
sprang from air ' would be contradicted thereby. That 
that statement should intimate the order of succession 
merely, as maintained by the purvapakshin, we cannot admit. 
For as in the preceding sentence ('from that Self sprang 
ether ') the fifth case (atmana/*) denotes the Self as that 
from which the origination proceeds, and as the same verb 
(' sprang ') governs our sentence also, and as in the following 
sentences also — such as ' from earth the herbs ' — the fifth 
case (prz'thivyaA) denotes that from which something pro- 
ceeds, we understand that in our sentence also the fifth case 
(vayoA) denotes that from which fire proceeds. Moreover, 
if we should explain our sentence to mean ' after air fire was 
produced,' we should have to supply some preposition 
(or adverb as 'after,' 'subsequently '), while that construction 
which rests on the proper sense of the fifth case-affix is 
ready made at hand and does not require anything to be 
supplied. The passage therefore intimates that fire springs 
from air. — But, it may be said, the other scriptural passage 
('it sent forth fire') intimates that fire springs from Brahman. 
— Not so, we reply ; for this latter passage remains uncon- 
tradicted, even if we assume that fire sprang from Brahman 
only through intermediate links (not directly). 

1 But implies the whole world to have sprung from Brahman. 
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Even the supposition that Brahman, after having created 
ether and air, assumed the form of air and thus created fire 
would not be opposed to fire having sprung from Brahman ; 
for we may say equally that milk comes from the cow, that 
curds come from the cow, that cheese comes from the cow. 
There is, moreover, a scriptural passage declaring that Brah- 
man abides as the Self of its effects, viz. Taitt. Up. II, 7, 
' That made itself its Self.' And analogously Sm«*ti — in 
the passage beginning ' Cognition, knowledge, steadiness of 
mind ' (Bha. Gt. X, 4) — says about the Lord, ' From me 
only spring the manifold states of the beings.' For 
although cognition and so on are observed to spring 
directly from their immediate causes, yet (the assertion 
made in the passage quoted holds good), since the entire 
aggregate of beings is, directly or indirectly, derived from 
the Lord. — Thereby those scriptural passages are accounted 
for which speak of the creation (on the whole) without 
specifying the order of succession 1 ; for they may be ex- 
plained anyhow, while on the other hand the passages 
specifying the order of creation cannot be turned in any 
other way (i.e. not away from their direct sense). The 
general assertion, moreover, of everything springing from 
Brahman requires only that all things should ultimately 
proceed from that which is, not that they should be its 
immediate effects. — Thus there remains no difficulty. 

1 1 . Water (is produced from fire). 

We have to supply from the preceding Sutra the words 
' thence ' and ' for thus the text declares.' — Water is pro- 
duced from fire; for the text says, 'it sent forth water' 
(Kh. Up. VI, 2, 3), and « from fire (sprang) water ' (Taitt. 
Up. II, 1). These explicit statements allow no room for 
doubt 2 . The Sutrakara, however, having explained the 
creation of fire, and being about to explain the creation of 

1 I.e. it appears from the preceding discussion that those passages 
have to be explained in such a way as to agree with those other 
passages which state the order of the created beings. 

1 So that the Sutra might possibly be looked upon as not 
called for. 
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earth, propounds this Sutra in order to insert water (and 
thus to point out its position in the srtsh/ikrama). 

12. The earth (is meant by the word 'anna'), on 
account of the subject-matter, the colour, and other 
passages. 

We read, ' Water thought, may I be many, may I grow 
forth. It sent forth food (anna) ' (Kh. Up. VI, a, 4).— 
Here a doubt arises, whether the word 'anna' denotes 
things fit to be used as food, such as rice, barley and the 
like ; or cooked food ; or else the earth. 

The purvapakshin maintains that the word is to be 
understood in the former sense; for, he says, the word 
' anna ' means ' food ' in ordinary language, and is moreover 
confirmed in that sense by the complementary passage, 
' Therefore whenever it rains anywhere, most food is then 
produced ; ' for when it rains, rice, barley and the like, but 
not earth, are produced in abundance. 

To this we reply that by the word ' anna ' we have to 
understand earth as being produced from water. — Why ? — 
On account of the subject-matter, on account of the colour, 
and on account of other passages. — The subject-matter, in 
the first place, is clearly connected with the elements, as we 
see from the preceding passages, ' it sent forth fire, it sent 
forth water.' It would therefore be improper to pass over 
a further element, viz. earth, when its turn has come, and 
to assume without reason that rice and the like are meant 
by the word ' anna.' — In the second place, we find that in a 
complementary passage there is mentioned a colour which 
agrees with earth, ' the black colour (of fire) is the colour 
of anna.' Eatable things on the other hand, such as cooked 
dishes, and rice, barley and the like, are not necessarily 
black. — But earth too is not necessarily black ; for the soil 
of some fields has a whitish colour like milk, and that of 
others looks red like glowing coals ! — True, but that does 
not affect our argument, since what we have to look to is 
the predominant colour. Now the predominant colour of 
earth is black, not either white or red. The Pauramkas also 
designate the colour of the earth by the term 'night' 
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(jarvar!) ; now the night is black, and we therefore conclude 
that black is the colour of earth also. — In the third 
place other scriptural passages also, which refer to the same 
subject, declare that ' from water (sprang) earth ' (Taitt. Up. 
II, i), and that ' what was there as the froth of the water, 
that was hardened and became the earth ' (Br*. Up. 1, 2, 2). 
On the other hand the text declares that rice and the like 
were produced from the earth, ' From earth sprang herbs, 
from herbs food ' (Taitt. Up. II, 1). — As, thus, the general 
subject-matter as well as other arguments clearly proves 
that the word ' anna ' here denotes earth, we can in no way 
accept the view that rice and the like are referred to. The 
common use of language to which the purvapakshin appeals 
is of no avail against the arguments favouring our interpre- 
tation. The complementary passage also (' whenever it 
rains,' &c.) is to be viewed as pointing out that, owing to 
the earthy nature of food (rice, &c), earth itself mediately 
springs from water. — For all these reasons the word ' anna ' 
denotes this earth. 

1 3. But on account of the indicatory mark supplied 
by their reflecting (i.e. by the reflection attributed 
to the elements), he (i.e. the Lord is the creative 
principle abiding within the elements). 

A doubt here arises whether ether and the other elements 
do themselves send forth their effects, or if the highest 
Lord abiding within certain Selfs produces, after reflection, 
certain effects. 

Here the purvapakshin maintains that the elements them- 
selves send forth, because the texts speak of them as acting 
independently; compare, for instance, ' from ether sprang air, 
from air fire,' &c. The objection that non-intelligent beings 
cannot enter on independent activity is invalidated by the 
fact that the elements also are spoken of in the sacred texts 
as endowed with intelligence, cf. for instance, * fire thought,' 
« water thought ' (KA. Up. VI, 2, 3 ; 4). 

To this we reply that the highest Lord himself abiding 
within certain Selfs sends forth, after reflection, certain 
effects. — Why ? — On account of the indicatory marks. For 
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texts such as ' he who dwells in the earth, and within the 
earth, whom the earth does not know, whose body the earth 
is and who rules the earth within ' show that the elements 
enter on their activity only if presided over by an intelligent 
principle. Texts such as ' He became sat and tyat ' (which 
occurs in the passage, ' he wished may I be many, may I 
grow forth,' Taitt. Up. II, 6) and ' It made itself its Self (i. e. 
the Self of everything which exists ; II, 7) show that he 
(the highest Lord) is the Self of everything. The thinking 
and hearing which the texts attribute to water and fire must 
be viewed as due to the fact of the highest Lord having 
entered them ; for the passage, ' there is no other seer but 
he,' denies there being any other seer (thinker), and that 
which is (i. e. Brahman), in the character of seer (or thinker), 
constitutes the subject-matter of the whole chapter ; as we 
conclude from the introductory passage, ' It thought, may I 
be many, may I grow forth ' {Kh. Up. VI, a, 3). 

14. The order (in which the elements are retracted 
into Brahman) is the reverse of that (i.e. the order 
in which they are created); this is proved (by its 
agreement with observation). 

Having considered the order of the creation of the 
elements we now proceed to consider the order of their 
retractation. — The question here is whether their retracta- 
tion takes place in an indefinite order, or in the order of 
the creation, or in the inverse order. That the origin, the 
subsistence and the retractation of the elements all depend 
on Brahman, scripture declares ' That from whence these 
beings are born, that by which when born they live, that 
into which they enter at their death.' 

The purvapakshin maintains that the retractation of the 
elements is not bound to any definite order, because scrip- 
ture contains no specific information on the point. Or else, 
he says, let him who wishes to know the order of the re- 
tractation accept the order of creation, since the latter is 
expressly mentioned in the texts. 

To this we reply that the order of retractation must be 
viewed as the reverse of the order of creation. For we see 
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in ordinary life that a man who has ascended a stair has, in 
descending, to take the steps in the reverse order. More- 
over we observe that things made of clay, such as jars, 
dishes, &c, on being destroyed pass back into clay, and that 
things which have originated from water, such as snow and 
hailstones, again dissolve into water. Hence we rightly 
assume that earth which has (according to scripture) sprung 
from water passes back into water when the period of its 
subsistence comes to an end, and that water which has 
sprung from fire passes back into fire. In this way each 
particular effect passes back into its immediately antece- 
dent cause — each cause being of a subtler nature than its 
effect — until in the end the last cause is refunded into 
Brahman, the ultimate and most subtle of all causes. It 
certainly would be irrational to assume that an effect, pass- 
ing over its immediate cause, should at once refund itself 
into the cause of the cause. Sriviti also declares that the 
order of retractation is the order of origination inverted, 
' The earth, the basis of the world, is dissolved into water, 
O divine Rishi, the water into fire, the fire into air.' The 
order of creation is indeed stated in the sacred texts, but 
that statement refers to creation only, and can therefore 
not be extended to retractation. We, moreover, cannot 
even desire to apply the order in which the elements are 
created to their retractation also since it is clearly unsuit- 
able in the latter case. For, as long as an effect subsists, it 
is impossible to assume the dissolution of the cause, since 
on the dissolution of the latter the effect also cannot exist. 
On the other hand, we may assume a continued existence 
of the cause although the effect be destroyed ; for that is 
actually observed in the case of clay (and the things made 
of it). 

15. If it be said that between (Brahman and the 
elements) the intellect and mind (are mentioned ; 
and that therefore their origination and retractation 
are to be placed) somewhere in the series, on 
account of there being inferential signs (whereby the 
order of the creation of the elements is broken) ; we 
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deny that, on account of the non-difference (of the 
organs and the elements). 

In what precedes we have said that the creation and the 
retractation of the elements take place in direct and reverse 
order; further that the creation proceeds from the Self, 
and that the retractation terminates in the Self. — Now 
•S'ruti as well as Smrrti enlightens us concerning the exist- 
ence of the mind (manas) together with the senses, and of 
the intellect (buddhi) ; compare, for instance, the indicatory 
marks contained in the passage, Ka. Up. 1,3, 3.4, ' Know the 
intellect to be the charioteer and the mind the reins ; the 
senses they call the horses,' &c. And as the whole aggre- 
gate of beings avowedly springs from Brahman, we must 
assume that the mind, the intellect and the senses also 
originate from it and are again merged in it in due order, 
occupying a definite place among the things created and 
retracted. Moreover the Atharvawa (Muwrfaka), in the 
chapter treating of the creation, mentions the organs 
between the Self and the elements, « From him is born 
breath, mind and all organs of sense, ether, air, light, 
water and the earth the support of all ' (II, 1, 3). And 
from this there results a break in the previously stated 
order of the creation and the retractation of the elements. 

This we deny, on account of the non-difference (of the 
organs from the elements). If the organs themselves are of 
the nature of the elements, their origination and retracta- 
tion are the same as those of the elements, and we therefore 
have not to look out in their case for a different order. 
And that the organs are of the nature of the elements, for 
that we have inferential marks, in passages such as the 
following, ' for mind, my child, consists of earth, breath of 
water, speech of fire ' (KA. Up. VI, 6, 5). That the organs 
(although in reality belonging to the elements) are some- 
times mentioned separately from them, is to be understood 
in the same way as when the Parivra^akas (mendicant 
Brahmanas) are spoken of separately from the Brahmawas. 
And supposing even that the organs are not of the nature 
of the elements, still the order of the origin of the elements 
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would not be interfered with by the organs ; for we might 
assume either that the organs are produced first and the 
elements last ; or else that the elements are produced first 
and the organs last. In the Atharva/ta-upanishad quoted 
above we have merely a serial enumeration of the organs 
and the elements, not a statement as to the order of their 
origination. Similarly in other places also the series of the 
organs is recorded apart from the series of the elements ; so, 
for instance, in the following passage, ' Pra^lpati indeed was 
all this in the beginning, he reflected on himself; he sent 
forth mind ; there was mind only ; mind reflected on itself ; it 
sent forth speech,' &c. — Hence the origination of the organs 
does not cause a break in the order of the origination of the 
elements. 

1 6. But the designation (as being born and dying) 
abides in the (bodies of beings) moving and non- 
moving ; it is secondary (metaphorical) if applied to 
the soul, as the existence (of those terms) depends 
on the existence of that (i. e. the body). 

On account of certain popular modes of expression such 
as ' Devadatta is born,' ' Devadatta has died,' and the like, 
and on account of certain ceremonies such as the Gataka- 
karman, some people might fall into the error of thinking 
that the individual soul has a beginning, and in the end 
undergoes destruction. This error we are going to dispel. 
— The individual soul has no beginning and is not subject 
to dissolution, since thus only it can be connected with the 
results of actions, as the 6'astra teaches. If the individual 
soul perished after the body, there would be no sense 
in the religious injunctions and prohibitions referring to 
the enjoyment and avoidance of pleasant and unpleasant 
things in another body (another birth). And scripture says, 
' This body indeed dies when the living soul has left it, the 
living soul does not die' (Kh. Up. VI, n, 3). — But it has 
been pointed out above that ordinary language speaks of 
the birth and the death of the individual soul ! — True ; but 
the terms ' birth ' and * death,' if applied to the soul, have to 
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be taken in a secondary sense. — What then is that thing to 
which those words apply in their primary sense, and with 
reference to which we can speak of a secondary sense ? — 
They apply, we answer, to whatever moves and whatever 
does not move. The words ' birth ' and ' death ' have refer- 
ence to the bodies of moving and non-moving beings ; for 
such beings are born (produced) and die. To them the 
terms ' birth ' and ' death ' apply in their primary sense ; 
while they are used metaphorically only with reference to 
the soul dwelling in them. For their existence (i. e. their 
being used) depends on the existence of the body ; i. e. 
the words ' birth ' and ' death ' are used where there take 
place the manifestation and disappearance of bodies, not 
where they are absent. For nobody ever observes a soul 
being born or dying, apart from its connexion with a body. 
That the words ' birth ' and ' death ' have reference to the 
conjunction with — and separation from — a body merely, is 
also shown by the following passage : ' On being born that 
person assuming his body, &c. ; when he passes out (of the 
body) and dies,' &c. (Br*. Up. IV, 3, 8). The ^ata-ceremony 
also is to be viewed as having reference to the manifestation 
of the body only ; for the soul is not manifested. — Whether 
the individual soul is produced from the highest Self like 
ether, &c. or not, will be discussed in the next Sutra ; the 
present Sfltra merely states that the gross origination and 
dissolution which belong to the body do not affect the 
soul. 

1 7. The (living) Self is not (produced) as there is 
no scriptural statement, and as it is eternal according 
to them (i. e. scriptural passages). 

There is a Self called the living one (the individual soul), 
which rules the body and the senses, and is connected with 
the fruits of actions. With regard to that Self the con- 
flict of scriptural passages suggests the doubt, whether it is 
produced from Brahman like ether and the other elements, 
or if, like Brahman itself, it is unproduced. Some scrip- 
tural passages, by comparing it to sparks proceeding from 
a Are and so on, intimate that the living soul is produced 
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from Brahman; from others again we learn that the 
highest Brahman, without undergoing any modification, 
passes, by entering into its effects (the elements), into the 
condition of the individual soul. These latter passages do 
not thus record an origination of the individual soul. 

The purvapakshin maintains that the individual soul is 
produced, because on that view the general promissory 
statement is not contradicted. For the general assertion 
that ' by one thing being known all this is known ' is not 
contradicted, only if the entire aggregate of things springs 
from Brahman ; while it would be contradicted by the 
assumption of the individual soul being a thing of a dif- 
ferent kind. Nor can the individual soul be conceived as 
mere unmodified highest Self, on account of the difference 
of their respective characteristics. For the highest Self is 
characterised by freedom from sin and so on, while the 
individual soul possesses the opposite attributes. That it 
is an effect, follows moreover from its being divided. For 
ether and all other things, in so far as divided, are effects, 
and we have concluded therefrom that they have an origin. 
Hence the soul also, which is distributed through all the 
bodies, doing good and evil and experiencing pleasure and 
pain, must be considered to originate at the time when 
the entire world is produced. We have moreover the fol- 
lowing scriptural passage, 'As small sparks come forth 
from fire, thus from that Self all vital airs,' &c. (Br*. Up. 
II, i, ao). This text teaches first the creation of the 
aggregate of objects of fruition, beginning with the vital 
airs, and then (in the words, 'all the Selfs') separately 
teaches the creation of all the enjoying souls. Again we 
have the passage, 'As from a blazing fire sparks, being of 
the same nature as fire, fly forth a thousandfold, thus are 
various beings brought forth from the Imperishable, my 
friend, and return hither also ' (Mu. Up. II, i, 1) ; a passage 
descriptive of the origin and the retractation of the souls, as 
we infer from the statement about the sameness of nature 1 . 

1 That the word bhdvaA ' beings ' here means ' individual souls,' 
we conclude from their being said to have the same nature as the 
Imperishable. 
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For the individual souls are of the same nature as Brahman, 
because they are endowed with intelligence. Nor can the 
fact that in some places (as, for instance, in the accounts of 
the creation of the elements) the creation of the soul is 
not mentioned, invalidate what is stated about it in other 
places ; it being a general principle of interpretation that 
whatever new, and at the same time non-contradictory, 
matter is taught in some scriptural passage has to be com- 
bined with the teaching of all other passages. Hence that 
passage also which speaks of the Self entering (into its 
effects and thus becoming giv&) must be explained as 
stating the Self's passing over into an effect (viz. the soul), 
analogously to such passages as ' that made itself its Self,' 
&c. (Taitt. Up. II, 7). — From all which it follows that the 
individual soul is a product. 

To all this we reply, that the individual soul is not a 
product. — Why ? — On account of the absence of scriptural 
statement. For in the chapters which treat of the creation, 
the production of the soul is, in most cases, not mentioned, 
— But, it was admitted above that the circumstance of some- 
thing not being stated in some places does not invalidate 
the statements made about it elsewhere. — True, that was 
admitted ; but we now declare that the production of the 
soul is not possible. — Why ? — ' On account of the eternity, 
&c, resulting from them' (i.e. the scriptural passages). 
The word '&c.' implies non-originatedness and similar 
attributes. For we know from scriptural passages that the 
soul is eternal, that it has no origin, that it is unchanging, 
that what constitutes the soul is the unmodified Brahman, 
and that the soul has its Self in Brahman. A being of 
such a nature cannot be a product. The scriptural 
passages to which we are alluding are the following : — 
'The living Self dies not' (KA. Up. VI, ij, 3); 'This great 
unborn Self undecaying, undying, immortal, fearless is 
indeed Brahman ' (Br*. Up. IV, 4, 25) ; ' The knowing Self 
is not born, it dies not' (Ka. Up. I, 2, 18) ; 'The Ancient 
is unborn, eternal, everlasting' (Ka. Up. I, a, 18) ; ' Having 
sent forth that he entered into it ' (Taitt. Up. II, 6) ; ' Let 
me now enter those with this living Self and let me then 
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evolve names and forms ' (Kh. Up. VI, 3, a) ; ' He entered 
thither to the very tips of the finger-nails ' (Br*. Up. 1, 4, 7) ; 
' Thou art that ' (Kh. Up. VI, 8, 7) ; ' I am Brahman ' (Bri. 
Up.I,4,io); 'This Self is Brahman knowing all' (Bri.Up. 
II, 5, 19). — All these texts declare the eternity of the soul, 
and thus militate against the view of its having been pro- 
duced. — But it has been argued above that the soul must 
be a modification because it is divided, and must have an 
origin because it is a modification ! — It is not, we reply, in 
itself divided ; for scripture declares that ' there is one God 
hidden in all beings, all-pervading, the Self within all 
beings ' (Sve. Up. VI, 11); it only appears divided owing 
to its limiting adjuncts, such as the mind and so on, just 
as the ether appears divided by its connexion with jars 
and the like. Scripture (viz. Bri. Up. IV, 4, 5, 'that Self 
is indeed Brahman, made up of knowledge, mind, life, sight, 
hearing,' &c.) also declares that the one unmodified Brah- 
man is made up of a plurality of intellects (buddhi), &c. By 
Brahman being made up of mind and so on is meant, that its 
nature is coloured thereby, while the fact of its being entirely 
separate from it is non-apparent. Analogously we say that 
a mean, cowardly fellow is made up of womanishness. — 
The casual passages which speak of the soul's production 
and dissolution must therefore be interpreted on the ground 
of the soul's connexion with its limiting adjuncts ; when the 
adjunct is produced or dissolved, the soul also is said to be 
produced or dissolved. Thus scripture also declares, ' Being 
altogether a mass of knowledge, having risen from out of 
these elements it again perishes after them. When he has 
departed there is no more knowledge' (Bri. Up. IV, 5, 13). 
What is meant there, is only the dissolution of the limiting 
adjuncts of the Self, not the dissolution of the Self itself 1 . 
The text itself explains this, in reply to Maitreyt's ques- 



1 Hence the phrase, ' there is no more knowledge,' — which seems 
to contradict the term ' a mass of knowledge,'— only means that, 
on the limiting adjuncts being dissolved, there is no longer any 
knowledge of distinctions. 



Digitized by 



Google 



ii adhyAya, 3 pAda, i 8. 33 

tion ('Here, Sir, thou hast landed me in utter bewilder- 
ment. Indeed I do not understand him, that when he has 
departed there is no more knowledge'), in the words, ' I say 
nothing that is bewildering. Verily, beloved, that Self is 
imperishable and of an indestructible nature. But it enters 
into contact with the sense organs.' — Non-contradiction 
moreover of the general assertion (about everything being 
known through one) results only from the acknowledgment 
that Brahman is the individual soul. The difference of the 
attributes of both is also owing to the limiting adjuncts 
only. Moreover the words ' Speak on for the sake of final 
deliverance ' (uttered by Canaka with reference to the in^ 
struction he receives from Yi^wavalkya about the vj^wana- 
niaya atman) implicitly deny that the Self consisting of 
knowledge (i.e. the individual soul) possesses any of the 
attributes of transitory existence, and thus show it to be 
one with the highest Self. — From all this it follows that 
the individual soul does not either originate or undergo 
destruction. 

18. For this very reason (the individual soul is) 
intelligent 

Owing to the conflicting views of the philosophical 
schools there arises a doubt whether, as the followers 
of Ka»ada think, the soul is in itself non-intelligent, so 
that its intelligence is merely adventitious; or if, as the 
Sankhyas think, eternal intelligence constitutes its very 
nature. 

The purvapakshin maintains that the intelligence of the 
Self is adventitious, and is produced by the conjunction of the 
Self with the mind (manas), just as, for instance, the quality' 
of redness is produced in a jar by the conjunction of the jar 
with Are. For if the soul were of eternal (essential) intel- 
ligence, it would remain intelligent in the states of deep 
sleep, swoon, and possession, while as a matter of fact, men 
when waking from sleep and so on declare in reply to 
questions addressed to them that they were not conscious 
of anything. Men in their ordinary state, on the other hand, 
are seen to be (actively) intelligent. Hence, as intelli- 

[38] r> 
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gence is clearly intermittent, we conclude that the Self's 
intelligence is adventitious only. 

To this we reply that the soul is of eternal intelligence, 
for that very reason that it is not a product but nothing 
else but the unmodified highest Brahman which, owing to 
the contact with its limiting adjuncts, appears as individual 
soul. That intelligence constitutes the essential nature of 
the highest Brahman, we know from scriptural passages 
such as 'Brahman is knowledge and bliss' (Bri. Up. Ill, 
9, 28, 7) ; ' Brahman is true, knowledge, infinite ' (Taitt. 
Up. II, i); 'Having neither inside nor outside, but being 
altogether a mass of knowledge' (Br/. Up. IV, 5, 13). 
Now, if the individual soul is nothing but that highest 
Brahman, then eternal intelligence constitutes the soul's 
essential nature also, just as light and heat constitute the 
nature of fire. In the chapter treating of that which con- 
sists of knowledge, there are, moreover, passages (directly 
declaring that the individual soul is of the nature of self- 
luminous intelligence), ' He not asleep himself looks down 
upon the sleeping (senses)' {Bri. Up. IV, 3, 11); 'That 
person is self-illuminated ' (Bri. Up. IV, 3, 14) ; ' For there 
is no intermission of the knowing of the knower ' {Bri. Up. 
IV, 3, 30). That the soul's nature is intelligence, follows 
moreover from the passage {Kh. Up. VIII, 12, 4) where 
it is represented as connected with knowledge through all 
sense-organs, ' He who knows, let me smell this, he is the 
Self/ &c. &c. — From the soul's essential nature being 
intelligence it does not follow that the senses are useless ; 
for they serve the purpose of determining the special object 
of each sense, such as smell and so on. This is expressly 
declared by scripture, 'Smell is for the purpose of per- 
ceiving odour' {Kh. Up. VIII, 12, 4). — The objection that 
sleeping persons are not conscious of anything is refuted 
by scripture, where we read concerning a man lying in 
deep sleep, 'And when there he does not see, yet he is 
seeing though he does not see. For there is no inter- 
mission of the seeing of the seer, because it cannot perish. 
But there is then no second, nothing else different from 
him that he could see ' (Bri. Up. IV, 3, 23). That means : 
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The absence of actual intelligising is due to the absence of 
objects, not to the absence of intelligence ; just as the light 
pervading space is not apparent owing to the absence of 
things to be illuminated, not to the absence of its own nature. 
— The reasoning of the Vaueshikas and others is, as contra- 
dicting scripture, merely fallacious, and we therefore decide 
that eternal intelligence is the essential nature of the soul. 

19. (On account of the scriptural declarations) of 
(the soul's) passing out, going and returning, (the 
soul is of atomic size). 

We now have to consider of what size the soul is, 
whether of atomic size or of a medium size, or of great 
(infinite) size. — But, it has been shown above that the soul 
is not a product and that eternal intelligence constitutes 
its nature, whence it follows that it is identical with the 
highest Self. Now the infinity of the highest Self is clearly 
stated in scripture ; what need then is there of a discussion 
of the soul's size ? — True, we reply ; but certain scriptural 
passages which speak of the soul's passing out, going and 
returning, establish the prima facie view that the soul is 
of limited size, and moreover in some places scripture 
expressly declares it to be of atomic size. The present 
discussion is therefore begun for the purpose of clearing up 
this doubtful point. 

The purvapakshin maintains that, on account of its being 
said to pass out, go and return, the soul must be held to 
be of limited, atomic size. Its passing out is mentioned 
(Kau. Up. Ill, 3), * And when he passes out of this body 
he passes out together with all these;' its going (Kau, 
Up. I, a), 'All who depart from this world go to the 
moon ;' its returning (Br*. Up. IV, 4, 6), ' From that world 
he returns again to this world of action.' From these 
statements as to the soul's passing out, going and re- 
turning it follows that it is of limited size. For motion 
is impossible in the case of an all-pervading being. And 
a limited size being once admitted, we have to conclude 
more especially that the size is atomic, since the hypothesis 

D 2 



Digitized by 



Google 



36 vedAnta-sOtras. 



of the soul being of the same size as the body has already 
been refuted in our examination of the Arhata-system. 

20. And on account of the two latter (i.e. going 
and returning) being connected with their Self (i. e. 
the agent), (the soul is of atomic size). 

We admit that 'passing out' might possibly be at- 
tributed to the soul even if it does not move, viz. if that 
expression be taken to mean the soul's ceasing to be the"; 
ruler of the body, in consequence of the results of its/ 
former actions having become exhausted ; just as some- 
body when ceasing to be the ruler of a village may be said 
to ' go out.' But the two latter activities, viz. going and 
returning, are not possible in the case of something which 
does not move ; for they are both connected with the own 
Self (of the agent), going (and coming back) being activi- 
ties abiding in the agent 1 . Now going and coming are 
possible for a being that is not of medium size, only if it 
is of atomic size. And as going and coming must be taken 
in their literal sense, we conclude that the passing out also 
means nothing but the soul's actual moving out of the. 
body. For the soul cannot go and return without first 
having moved out of the body. Moreover certain parts 
of the body are mentioned as the points from which the 
soul starts in passing out, viz. in the following passage, 
'Either from the eye or from the skull or from other 
places of the body (the Self passes out) ' (Br*. Up. IV, 4, a). 
Other passages mention that the embodied soul goes and 
comes within the body also ; so, for instance, ' He taking 
with him those elements of light descends into the heart ' 
(Bri. Up. IV, 4, 1); ' Having assumed light he again goes to 
his place' (Br?. Up. IV, 3, 11). — Thereby the atomic size/ 
of the soul is established as well. 

21. If it be said that (the soul is) not atomic, on 
account of scriptural statements about what is not 
that (i.e. what is opposed to atomic size); we deny 

1 Going is known to be an activity inherent in the agent, from 
the fact of its producing effects inherent in him, such as his con- 
junction with— or disjunction from — other things. 
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that, on account of the other one (the highest Self) 
being the subject-matter (of those passages). 

Nevertheless, it may be objected, the soul cannot be of 
atomic size, because there are scriptural statements of what 
is not that, i.e. because there are scriptural statements of 
its size being the opposite of atomic size. So that by 
accepting the alternative of atomic size we should place 
ourselves in opposition to scriptural passages such as the 
following, * He is that great unborn Self who consists of 
knowledge, is surrounded by the Pra«as, the ether within 
the heart ' (Br*. Up. IV, 4, aa) ; ' Like the ether he is omni- 
present, eternal ; ' ' Truth, knowledge, infinite is Brahman ' 
(Taitt. Up. II. 1). 

This objection, the purvapakshin replies, is not valid 
' on account of the other one forming the subject of dis- 
cussion.' For those statements about a size different (from 
the atomic one) occur under the heading of the highest 
Self which on account of its pre-eminence constitutes ( the 
general object of knowledge in all Vedanta-texts ; and 
moreover the passage, ' It is spotless, beyond the ether ' 
(Br*. Up. IV, 4, ao), specially proves that the highest 
Self constitutes the subject-matter (in the passage quoted 
above from the Br*. Up.). "Thus with regard to the other 
passages also. — But from the expressions, 'consisting of 
knowledge, surrounded by the prawas,' it appears that 
the embodied Self only (not the highest Self) is designated 
as connected with greatness. — That designation, the purva- 
pakshin replies, is founded on an intuition, vouched for by 
scripture, as in the case of Vamadeva l . — As therefore the,' 
statements of a different size refer to the highest Self\ 
(pr&£-«a), they do not militate against the view of the in- 
dividual soul being of atomic size. 

22. And also on account of direct statement, and 
of inference. 

The soul is of atomic size for that reason also that 
scripture contains a direct statement to that effect, ' By 

1 Who ' param&rthadr/sh/va '• identifies himself with everything 
in the universe. (i?tg-veda Sawhita IV, 36. 1 ff.). 
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thought is to be known that atomic Self into which 
breath has entered fivefold' (Mu. Up. Ill, i, 9). That the 
Self spoken of there as atomic is the living Self, i.e. the 
I individual soul, we see from its connexion with breath. — 
Inference also favours the conclusion that the soul is of 
atomic size ; i.e. we infer that from such passages as 'That 
living soul is to be known as part of the hundredth part 
of the point of a hair divided a hundred times ' (Sve. Up, 
V, 9), and, ' That lower one also is seen small even like the 
point of a goad.' — But, an objection may here be raised, 
if the soul is assumed to be of atomic size, and therefore 
to occupy one point of the body only, the fact of sensation 
extending over the whole body would appear contrary to 
reason. And yet it is a matter of experience that men 
bathing in the Ganges or in a pond experience the sen- 
sation of cold over their whole bodies, and again that in 
summer people feel hot all over the body. — To this ob- 
jection the following Sutra replies. 

23. There is no contradiction, as in the case of 
sandal-ointment. 

Just as a drop of sandal-ointment, although in actual 
contact with one spot of the body only, yet produces a 
refreshing sensation extending over the whole body ; so the 
soul, although abiding in one point of the body only, may 
be the cause of a perception extending over the entire body. 
And as the soul is connected with the skin (which is the seat 
of feeling), the assumption that the soul's sensations should 
extend over the whole body is by no means contrary to 
reason. For the connexion of the soul and the skin abides 
in the entire skin, and the skin extends over the whole 
body. 

24. If it be said (that the two cases are not 
parallel), on account of the specialisation of abode 
(present in the case of the sandal-ointment, absent in 
the case of the soul); we deny that, on account of 
the acknowledgment (by scripture, of a special place 
of the soul), viz. within the heart. 
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Here it may be objected that the argumentation relied 
upon in the last Sutra is not admissible, because the two 
cases compared are not parallel. If it were a settled 
matter that the soul dwells in one point of the body, the 
drop of sandal-ointment might be adduced as a parallel 
instance. But, as a matter of fact, we know from per- 
ception that the drop of sandal-ointment is in contact with 
one spot of the body only, just as we know that it refreshes 
the whole body ; while in the case of the soul observation 
tells us only that it is percipient all over the body, but 
not that it abides in one spot. — Should it be said that the 
latter point must be settled by inference, we reply that 
inference is here of no use, because it is not capable of 
removing the doubt whether the perception extending over 
the whole body belongs to a soul which extends over the 
whole body like the skin and the sense of touch inhering 
in it, or to a soul which is all-pervading like ether, or to 
a soul which, like a drop of ointment, is minute and abides 
in one spot only 1 . 

This objection, the purvapakshin replies, is unfounded *on 
account of the acknowledgment of a speciality of abode,' 
an abiding in one spot of the body being admitted in the 
case of the soul no less than in the case of a drop of 
ointment. For we read in the Vedanta-texts that the soul 
abides within the heart; cp. for instance, the information 
given (in Pr. Up. Ill, 6), ' The Self is in the heart ;' (Kh. Up. 
VIII, 3, 3), 'That Self abides in the heart ; ' (Bri. Up. IV, 
3, 7), 'Who is that Self? — He who is within the heart, 
surrounded by the Prawas, the person of light, consisting 
of knowledge.' — As therefore the two cases compared are 
not devoid of parallelism, the argumentation resorted to 
in Sutra 23 is unobjectionable. 

25. Or on account of (its) quality (viz. intelligence), 
as in cases of ordinary experience. 

1 We cannot reason as follows, ' The soul is atomic because it 
produces effects extending (over the whole body), like a drop of 
sandal-ointment ; ' for that reasoning would apply to the sense of 
touch (the skin) also, which we know not to be of atomic size. 
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That the soul although atomic produces effects extend- 
ing over the whole body, is not contrary to reason, on 
account of the pervadingness of intellect which is its 
quality. From ordinary experience we know that luminous 
things, such as lamps or gems, although occupying only 
one spot of a chamber, produce, by means of their light 
which fills the chamber, an effect in every part of the 
chamber. — This Sutra has the purpose of removing the 
doubts of those who might object that sandal-ointment, 
because consisting of parts, may perhaps refresh the entire 
body by the diffusion of imperceptible particles; that, 
however, the soul as a mere atom does not possess any 
parts by means of which it could diffuse itself through the 
whole body. — But how can a quality extend beyond that 
in which it inheres, and abide elsewhere? We certainly 
do not see that the whiteness which is the quality of a 
piece of cloth extends beyond that piece of cloth to other 
places. Nor must you say that the case of the soul is 
analogous to that of the light diffused from a lamp ; for 
that light itself is admitted to be (not a quality but) a sub- 
stance. The flame of a lamp is substantial light with its 
particles crowded close to one another; the light diffused 
from that flame is substantial light whose particles are thin 
and scattered. — The reply to this objection is given in the 
next Sutra. 

26. The extending beyond is as in the case of 
odour. 

Just as odour, although a quality, extends beyond the 
odorous substance — as appears from the fact of our per- 
ceiving odour even without actually grasping flowers which 
are the seat of odour — so the quality of intelligence also 
may extend beyond the soul although the latter be atomic. 
It therefore is an undue stretch of inference to maintain 
that a quality, such as colour and the like, cannot separate 
itself from the substratum in which it inheres, because it 
is a quality ; for we see that odour although a mere 
quality does separate itself from its substratum. — The ob- 
jection that odour also separates itself from its substance 
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only with the substance (i. e. parts of the substance) we do 
not admit, because that would involve the dwindling away 
of the fundamental substance from which the separation of 
parts takes place. But that it does not so dwindle away, 
we conclude from its remaining in its former condition ; 
otherwise it would lose the heaviness and other qualities 
belonging to it in its former state. — Well, but perhaps the 
separation of the particles in which odour resides is not 
noticed on account of their minuteness. Nevertheless the 
fact may be that minute odorous atoms spreading in all 
directions enter the cavity of the nose and there produce 
the sensation of smell. — This we cannot admit, because the 
atoms are suprasensible, and because in some cases, as, for 
instance, from the blossoms of the nagake^ara-tree, a very 
strong odour is perceived \ According to the generally pre- 
vailing idea, moreover, it is not the odorous substance which 
is smelled, but ordinary people rather think that they smell 
the odour only. — The objection that, because we do not 
perceive colour and so on to extend beyond their sub- 
stratum, we have no right to assume that odour does 
so, we cannot admit, because there is no room for that 
conclusion 2 , on account of the (actually existing) per- 
ception (of the smell apart from the odorous substance). 
Logicians .must shape their inferences in such a way as to 
make them agree with ordinary observation, not in any 
other way. For, to quote another instance, the circum- 
stance that one of the qualities, viz. taste, is perceived by 
the tongue, certainly does not entitle us to draw the general 
inference that colour and the other qualities alsq are per- 
ceived by means of the tongue. 

27. And thus (scripture also) declares. 
Scripture also, after having signified the soul's abiding 
in the heart and its atomic size, declares by means of such 

1 Single atoms could 'not produce any sensations; trasarewus, 
i.e. combinations of three atoms even could not produce lively 
sensations. 

1 Viz. that smell cannot exist apart from the odorous substance, 
because it is a quality like colour. 
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passages as' Up to the hairs, up to the tips of the nails' 
(Kau. Up. IV, ao ; Br*. Up. I. 4, 7), that the soul pervades 
the entire body by means of intelligence which is its 
quality. 

28. On account of the separate statement (of soul 
and intelligence). 

From the passage ' Having by knowledge taken possession 
of the body ' which represents the soul and intelligence as 
separate, viz. as respectively the agent and the instrument 
of action, we understand that the soul pervades the body 
only by means of intelligence, its quality. Again the pas- 
sage 'Then (the intelligent person) having through the 
intelligence of the senses absorbed within himself all 
intelligence' (Br*. Up. II, 1, 17) shows intelligence to be 
different from the agent, i.e. the embodied soul, and so 
likewise confirms our view. — The reply to all this is as 
follows. 

29. But it is designated thus (i.e. as atomic), on 
account of its having for its essence the qualities of 
that (i.e. the buddhi); as in the case of the intelli- 
gent Self (i.e. Brahman). 

The word ' but ' is meant to set aside the opinion main- 
tained hitherto. — The soul is not of atomic size, since 
scripture does not declare it to have had an origin. On 
the contrary, as scripture speaks of the highest Brahman 
entering into the elements and teaches that it is their Self, 
the soul is nothing else but the highest Brahman. And if 
the soul is the highest Brahman, it must be of the same 
extent as Brahman. Now scripture states Brahman to be 
all-pervading. Therefore the soul also is all-pervading. — 
On that view all the statements about the all-pervadingness 
of the soul made in Sruti and Smr*'ti are justified, so, for in- 
stance, the passage, ' He is that great unborn Self who consists 
of knowledge, is surrounded by the pr$»as &c.' (Br/. Up. IV, 
4, 23). Nor again could the soul, if it were of atomic size, 
experience sensations extending over the whole body. If 
it be said that that is possible owing to the soul's connexion 
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with the sense of touch (the skin), we deny that assertion. 
For from that it would follow that, when we tread on a 
thorn, the sensation extends over the whole body, since the 
connexion of the thorn and the skin abides in the entire 
skin, and the skin extends over the whole body. While 
as a matter of fact, when treading on a thorn we experience 
a sensation in the sole of the foot only. — Nor again is it 
possible that a quality of an atom should diffuse itself beyond 
the atom. For qualities occupy the same place with the} 
substances of which they are qualities, and a quality not 
abiding in its substance would no longer be a quality. 
Concerning the light emitted from a lamp we have already 
shown that it is, not a quality, but rather a different kind 
of substance. Hence odour also, being avowedly a quality, 
can exist in so far only as it inheres in its substance ; other- 
wise it would cease to be odour. Thus the reverend Dvai- 
payana also says, ' Having perceived odour in water some 
unthinking people ascribe it to the latter ; but know that it 
is in the earth only, and (merely) passes over into air and 
water.' If the intelligence of the soul pervades the whole 
body, the soul cannot be atomic ; for intelligence consti- 
tutes the soul's proper nature, just as heat and light con- 
stitute that of fire. A separation of the two as quality 
and that which is qualified does not exist. Now it has 
already been shown (II, 2, 34) that the soul is not 
of the same size as the body ; the only remaining alternative 
therefore is that it is all-pervading (infinite). But why 
then, our opponent asks, is the soul designated (in some 
scriptural passages) as being of atomic size, &c? — It is 
designated as such ' on account of being of the nature of 
the essence of that (i. e. the buddhi).' — The Self is here said 
to be of the nature of the essence of the mind's (buddhi) 
qualities, because those qualities, such as desire, aversion, 
pleasure, pain and so on, constitute the essence, i.e. the 
principal characteristics of the Self as long as it is impli- 
cated in transmigratory existence. Apart from the quali- 
ties of the mind the mere Self does not exist in the samsara 
state ; for the latter, owing to which the Self appears as an 
agent and enjoyer, is altogether due to the circumstance of 
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the qualities of the buddhi and the other limiting adjuncts 
being wrongly superimposed upon the Self. That the 
non-transmigrating eternally free Self which neither acts nor 
enjoys is declared to be of the same size as the buddhi, is] 
thus due only to its having the qualities of the buddhi fori 
its essence (viz. as long as it is in fictitious connexion with 1 
the buddhi). Moreover we have the scriptural passage, 
' That living soul is to be known as part of the hundredth 
part of the point of a hair, divided a hundred times, and 
yet.it is to be infinite ' («Sve. Up. V, 9), which at first states! 
the soul to be atomic and then teaches it to be infinite.' 
Now this is appropriate only in the case of the atomicity of 
the soul being metaphorical while its infinity is real ; for 
both statements cannot be taken in their primary sense at 
the same time. And the infinity certainly cannot be under- 
stood in a metaphorical sense, since all the Upanishads aim 
at showing that Brahman constitutes the Self of the soul. 
— The other passage also (Sve. Up. V, 8) which treats of 
the measure of the soul, ' The lower one, endowed with the 
quality of mind and the quality of body, is seen small even 
like the point of a goad,' teaches the soul's small size to 
depend on its connexion with the qualities of the buddhi, 
not upon its own Self. The following passage again, ' That 
small (a«u) Self is to be known by thought ' (Mu. Up. Ill* 
1, 9), does not teach that the soul is of atomic size, since the 
subject of the chapter is Brahman in so far as not to be 
fathomed by the eye, &c, but to be apprehended by the 
serene light of knowledge, and since moreover the soul 
cannot be of atomic size in the primary sense of the word. 
Hence the statement about a«utva (smallness, subtlety) has 
to be understood as referring either to the difficulty of 
knowing the soul, or else to its limiting adjuncts. Similarly 
such passages as ' Having by knowledge taken possession 
of the whole body ' (Kau. Up. Ill, 6), which mention a 
difference (between the soul and knowledge), must be under- 
stood to mean that the soul takes possession of the whole 
body through the buddhi, its limiting adjunct ; or el se they 
must be considered as mere modes of expression, as when 
we speak of the body of a stone statue. For we have 
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already shown that the distinction of quality and thing] 
qualified does not exist in the case of the soul — The state-, 
ments as to the soul abiding in the heart are likewise to 
be explained on the ground of the buddhi abiding there. — ' 
That also the soul's passing out and so on depend on! 
the limiting adjuncts, is shown by the passage, 'What 
is it by whose passing out I shall pass out, and by whose 
staying I shall stay ? He sent forth prawa,' &c. (Pr. Up. VI, 
3, 4). For where there is no passing out, no going and 
returning are known ; for what has not left the body cannot 
go and return \ — As thus the soul (as long as involved in 
the samsara) has for its essence the qualities of its limiting 
adjuncts, it is spoken of as minute. The case is analogous 
to that of Brahman (pra^na). Just as in those chapters 
whose topic is the meditation on the qualified Brahman, the 
highest Self is spoken of as possessing relative minuteness 
and so on, because it has the qualities of its limiting adjuncts 
for its essence (cp. ' Smaller than a grain of rice or barley ;' 
' He who consists of mind, whose body is prawa,' &c, Kh. 
Up. HI, 14, a ; 3) ; so it is also with the individual soul — 
Very well, let us then assume that the transmigratory con-* 
dition of the soul is due to the qualities of the buddhi form-) 
ing its essence. From this, however, it will follow that, as 
the conjunction of buddhi and soul — which are different 
entities — must necessarily come to an end, the soul when; 
disjoined from the buddhi will be altogether undefinable and 
thence non-existing or rather non-existing in the sawzsara 
state 8 . — To this objection the next Sutra replies. 

30. The objection (raised above) is not valid, since ' 
(the connexion of the soul with the buddhi) exists as 
long as the soul ; it being thus observed (in scripture). 

We need not fear that the objection formulated above 
can be proved. — Why ? — ' On account of the existence of 
the connexion of the soul with the buddhi, as long as the 

1 So that the distinction insisted on in Sutra 20 is not valid. 
* Katham asattvam svarupena sattvad ity asankhyaha samsaritvam 
veti. An. Gi. 
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soul exists.' That means : as long as this Self is in the 
samsara-state, as long as the samsara-state is not brought 
to an end by means of perfect knowledge, so long the con-\ 
nexion of the soul with the buddhi does not cease. And 
as long as its connexion with the buddhi, its limiting 
adjunct, lasts, so long the individual soul remains indi- 
vidual soul, implicated in transmigratory existence. In 
reality, however, there is no individual soul but in so far 
as it is fictitiously hypostatized by the buddhi, its limiting 
adjunct. For in attempting to determine the object of the 
Vedanta-texts we meet with no other intelligent substance 
but the one omniscient Lord whose nature is eternal .free- 
dom. This appears from innumerable texts, such as the 
following: — 'There is no other seer but he, there is no 
other hearer but he, there is no other perceiver but he, 
there is no other knower but he' (Bri. Up. Ill, 7, atf); 
(' There is nothing that sees, hears, perceives, knows but it ' 
(Br*. Up. Ill, 8, 1 1) ; « Thou art that * {Kk. Up. VI, 8, 7) ; 
•I am Brahman' (Bri. Up. I, 4, 10). — How again is it 
known that the soul is connected with the buddhi as long 
as it exists? — We reply: because that is seen (viz. in 
scripture). For scripture makes the following declaration : 
• He who is within the heart, consisting qf knowledge, sur- 
rounded by the prawas, the person of light, he remaining 
the same wanders along the two worlds as if thinking, as 
if moving' (Br*. Up. IV, 3, 7). Here the term 'consisting 
of knowledge ' means ' consisting of buddhi,' as we infer 
from another passage, viz. ' The Self consisting of know- 
ledge, mind, life, sight, hearing' (Br*. Up. IV, 4, 5), where 
knowledge is enumerated among mind and so on 1 . By 
'being made up of buddhi' is meant 'having for one's 
essence the qualities of buddhi.' Similarly a phrase like 
' Devadatta is made up of womanishness,' which may be 
made use of in ordinary language, means that in Devadatta 
feminine attributes such as softness of voice and the like 
prevail. Moreover, the passage, ' He remaining the same 
wanders along the two worlds,' declares that the Self, even 

1 And therefore has to be understood in the sense of buddhi. 
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when going to another world, is not separated from the 
buddhi, &c For if we ask whereby it does remain the 
same, the answer, based on proximity 1 , is 'by means of 
the buddhi* — Further, such modes of expression, * as if 
thinking,' ' as if moving,' lead us to the same conclusion ; 
for they mean that the Self does not think and move on its 
own account, but thinks as it were and moves as it were, 
because the buddhi to which it is joined really moves and 
thinks. — Moreover, the connexion of the Self with the 
buddhi, its limiting adjunct, depends on wrong knowledge, 
and wrong knowledge cannot cease except through perfect 
knowledge ; hence as long as there does not rise the cog- 
nition of Brahman being the universal Self, so long the 
connexion of the soul with the buddhi and its other limit- 
ing adjuncts does not come to an end. Thus scripture 
also says, 'I know that great person of sunlike lustre 
beyond the darkness. A man who knows him passes over 
death ; there is no other path to go' (Sve. Up. Ill, 8). 

But, an objection is raised, in the states of deep sleep 
and retractation (pralaya) no connexion of the Self with 
the buddhi can be acknowledged, since scripture declares 
that ' then he becomes united with the True, he is gone to 
his own ' (Kh. Up. VI, 8, 1), and as then all modifications 
have avowedly passed away. How then can it be said 
that the connexion with the buddhi exists as long as the 
Self? — To this objection the following Sutra replies. 

31. On account of the appropriateness of the 
manifestation of that (connexion) which exists 
(potentially); like virile power. 

As in ordinary life virile power and so on, existing 
potentially only in young children, and being then looked 
upon as non-existing, become manifest at the time of 
puberty — and do not originate at that time from previous 
non-existence, because in that case they might originate in 
eunuchs also — ; so the connexion of the soul with the 

1 Le. on the proximity of terms clearly indicating the buddhi, viz. 
vjg8ana-mayaA prSweshu. 
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buddhi exists potentially merely during deep sleep and 
the period of general retractation, and again becomes 
manifest at the time of waking and the time of creation. — 
This explanation is appropriate, because nothing can be 
assumed to spring up unless from something else ; other- 
wise we should have to suppose that effects spring up 
without causes. That the rising from deep sleep is due to 
the existence of potential avidya, scripture also declares, 
' Having become merged m tne True they know not that 
they are merged in the True. Whatever these creatures 
are here, whether a lion or a wolf/ &c. {Kh. Up. VI, 9, 2 ; 
3). — It is therefore a proved matter that the connexion of 
the soul with the buddhi and the other adjuncts lasts as 
long as the soul (in its sawsara-state). 

32. Otherwise (if no manas existed) there would 
result either constant perception or constant non- 
perception, or else a limitation of either of the two 
(i.e. of the soul or of the senses). 

The internal organ which constitutes the limiting ad- 
junct of the soul is called in different places by different 
names, such as manas (mind), buddhi (intelligence), vignkna. 
(knowledge), £itta (thought). This difference of nomen- 
clature is sometimes made dependent on the difference of 
the modifications of the internal organ which is called 
manas when it is in the state of doubt, &c, buddhi when it 
is in the state of determination and the like. — Now we must 
necessarily acknowledge the existence of such an internal 
organ ; because otherwise there would result either per- 
petual perception or perpetual non-perception. There 
would result perpetual perception whenever there is a con- 
junction of the soul, the senses and the objects of sense — the 
three together constituting the instruments of perception ; 
or else, if on the conjunction of the three causes the effect 
did not follow, there would take place perpetual non- 
perception. But neither of these two alternatives is actually 
observed. — Or else we should have to assume that there 
are obstacles in the way of the energy either of the Self or 
the sense-organs. But the former is not possible, as the. 
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Self is not capable of any modification ; nor the latter, as 
we cannot assume that the energy of the sense-organ which 
is non-obstructed in the preceding and the following mo- 
ment should, without any cause, be obstructed (in the 
intervening moment). Hence we have to acknowledge > 
the existence of an internal organ through whose attention! 
and non-attention perception and non-perception take! 
place. Thus scripture declares, ' My mind was elsewhere, 
I did not see ; my mind was elsewhere, I did not hear ; for 
a man sees with his mind and hears with his mind ' (Br*. 
Up. I, 5, 3). Scripture moreover shows that desire and 
similar states are modifications of the mind, ' Desire, repre- 
sentation, doubt, faith, want of faith, memory, forgetfulness, 
shame, reflection, fear, all this is mind.' The explanation 
given in Sutra 29 is therefore an appropriate one. 

33. (The soul is) an agent, on account of scripture 
having a purport (thereby). 

In connexion with the doctrine that the soul possesses / 
for its essence the qualities of the buddhi, another attributej 
of the soul is set forth. — The individual soul is an agent, 
because thus scripture has a purport. For only on that 
assumption scriptural injunctions (such as ' He is to sacrifice,' 
' He is to make an oblation into the fire,' ' He is to give,' 
&c.) acquire a purport ; otherwise they would be purport- 
less. For they all teach special acts to be done by agents ; 
which would not be possible if the soul did not possess the 
quality of being an agent. — On that supposition a meaning 
belongs to the following passage also, ' For it is he who 
sees, hears, perceives, conceives, acts, he the person whose 
Self is knowledge ' (Pr. Up. IV, 9). 

34. And on account of (the text) teaching its 
wandering about 

The quality of being an agent has to be attributed to the 

soul for that reason also, that, in a chapter treating of the 

soul, the text declares it to wander about in the state of 

sleep, ' The immortal one goes wherever he likes ' (Br*. Up. 

[38] F. 
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IV, 3, 12); and again, ' He moves about, according to his 
pleasure, within his own body' (Br/. Up. II, 1, 18). 

35. On account of its taking. 

The quality of being an agent has to be attributed to the 
soul for that reason also that in the same chapter treating 
of the soul the text speaks of the soul taking its instru- 
ments, ' Having taken, through the intelligence of the 
senses, intelligence,' and ' having taken the senses ' (Br/. Up. 
II,i,i8; 17). 

36. (The soul is an agent) also because it is 
designated as such with regard to actions ; if it were 
not such, there would be a change of designation. 

The quality of being an agent belongs to the soul for 
that reason also that the sacred texts speak of its agency 
in sacred and secular actions, ' Understanding performs 
the sacrifice, it performs all acts ' (Taitt. Up. II, 5). — But, 
an objection may here be raised, we have seen that the 
word ' understanding ' applies to the buddhi ; how then 
can it indicate the circumstance of the soul being an agent? 
— The soul only, we reply, is designated there, not the 
buddhi. If the soul were not meant to be designated, 
there would be a change in the designation, i. e. the passage 
would run, ' through understanding it performs,' &c. For 
we see that in another passage where the buddhi is meant 
the word ' understanding ' is exhibited in the instrumental 
form, ' Having through the understanding (intelligence) of 
these senses taken all understanding' (Br;. Up. II, 1, 17). 
In the passage under discussion, on the other hand, the 
word ' understanding ' is given in the case characteristic of 
the agent (viz. the nominative), and therefore indicates the 
Self which is distinct from the buddhi. Hence your ob- 
jection is not valid. — Another objection is raised. If the 
soul in so far as distinct from the buddhi were the agent, 
it would, because it is independent, bring about exclusively 
what is pleasant and useful to itself, not the opposite. We, 
however, observe that it does bring about the opposite 
also. But such an unrestricted proceeding does not become 
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the independent Self. — To this objection the following 
Sutra replies. 

37. The absence of restriction is as in the case of 
perception. 

Just as this Self, although free with regard to perception, 
yet perceives unrestrictedly what is unpleasant as well as 
what is pleasant, so we assume that it also brings about 
what is unpleasant as well as what is pleasant. — The 
objection that in the act of perception also the soul is hot 
free because it depends on the employment of the causes 
of perception (i. e. the sense-organs), we invalidate by the 
remark that the use of the causes of perception is merely 
to present the objects of perception, that however in the 
act of perception the soul because endowed with intelli- 
gence does not depend on anything else 1 . — Moreover in 
actions also the soul is not absolutely free, as it depends 
on differences of place, time, and efficient causes. But an 
agent does not cease to be so because he requires assistance. 
A cook remains the agent in the action of cooking although 
he requires fuel, water, and so on. The presence of a 
plurality of co-operating factors is therefore not opposed 
to the activity of the soul unrestrictedly extending to 
actions productive of pleasant as well as unpleasant 
results. 

38. On account of the reversal of power. 

The soul distinct from * understanding ' has to be viewed 
as an agent for the following reason also. If the buddhi 
which is denoted by the term 'understanding' were the 
agent, there would take place a reversal of power, L e. the 
instrumental power which appertains to the buddhi would 
have to be set aside, and to be replaced by the power of an 
agent. But if the buddhi has the power of an agent, it 
must be admitted that it is also the object of self-conscious- 



1 A r akshurSdfnS« vishayopanayakatvat tadupalabdhau £atmanaj 
tetanatvena svatantryad udaharanasiddhir ity aha neti. An. Gi. 
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ness (ahampratyaya) 1 , since we see that everywhere activity 
is preceded by self-consciousness,' /go, /come, /eat, /drink,' 
&c. But if the buddhi is endowed with the power of an 
agent and effects all things, we have to assume for it 
another instrument by means of which it effects everything. 
For we see that agents although themselves capable of 
acting yet become really active only through making use 
of instruments. — Hence the whole dispute is about a name 
only, and there is no real difference, since in either case that 
which is different from the instrument of action is admitted 
to be the agent. 

39. And on account of the impossibility of medi- 
tation (samadhi). 

Moreover the meditation taught in the Vedanta-texts, 
whose aim is the realisation of the Self as represented by 
the Upanishads, is possible only if the Self is the agent *. 
Compare the following passages, ' Verily, the Self is to be 
seen, to be heard, to be perceived, to be marked ' (Br*. Up. 
II, 4, 5) ; ' The Self we must seek out, we must try to 
understand' (Kk. Up. VIII, 7, 1); 'Meditate on the Self 
as Om' (Mu. Up. II, 2, 6). — Therefrom also it follows that 
the Self is an agent. 

40. And as the carpenter, in double fashion. 

That the embodied Self is an agent, has been proved by 
the reasons set forth in Sutra 33, &c. We now have to 
consider whether this agency depends on the fundamental 
nature of the Self, or is due to its limiting adjuncts. — If here 
it be maintained that for the same reasons which were 
employed to prove the Self's being an agent its agency 
must be held to be natural, there being no reasons to the 
contrary, we reply as follows. 

1 And that would virtually identify the buddhi wiih the givz, the 
individual soul. 

* The Self which enjoys the fruit of final release must be the 
agent in the meditation which is instrumental in bringing about 
final release. 
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The Self's being an agent cannot be founded on its real 
nature, because (if it were so) the impossibility of final 
release would follow. For if being an agent belongs to 
the soul's nature, it can never free itself from it — no more 
than fire can divest itself of heat, — and as long as man has 
not freed himself from activity he cannot obtain his highest 
end, since activity is essentially painful. — But, an objection 
will be raised, the end of man may be obtained, even as long 
as the potentiality of activity remains, viz. by man avoiding 
the effects of activity, and this he may accomplish by avoid- 
ing its occasions, just as fire, for instance, although endowed 
with the potentiality of burning, does, if fuel is withheld 
from it, not produce its natural effect, i. e. burning. — This 
objection we invalidate by the remark that the occasions, 
because connected (with the soul) by means of the peculiar 
connexion called ' potentiality ' (power), cannot be avoided 
absolutely 1 . — Nor can it be said that release will be 
obtained through the means effecting it being employed, 
because whatever depends on means to be employed is 
non-eternal. Scripture moreover declares that release 
results from the instruction about the eternally pure, intel- 
ligent, free Self. Now instruction of this nature would not 
be possible, if the agentship of the Self formed part of its 
nature. The agentship of the Self is therefore due to the 
attributes of its adjuncts being ascribed to it, and does not 
form part of its nature. Hence scripture says of the Self, ' As 
if thinking, as if moving ' (Br*. Up. IV, 3, 7), and ' He (the 
Self) when in union with the body, the senses, and the 
mind, is called the enjoyer by wise people* (Ka. Up. I, 
3, 4) ; which passages show that the Self passes into the 
special condition of being an enjoyer, &c, only through its 



1 Kartrrtvasya dharmadini nimittani teshaw £#ananivartyatve 
muktav api sambhavat kartrrtvaw syat gti&nena. tannivnttau tesham 
a££anakaryatvat kritam kartrztvam api tatha sy&t, saktcs in jakta- 
jakyasapekshataya sanimittakriyalakshanaxakyipekshakatvad anir- 
mokshas tasman nimittapariharasya duranushManatvan na xaktivade 
muktir iti. An. Gi. 

•Sakt&fakyirraya sakliA svasattay&vaxyam rakyam akshipati. Bha. 
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connexion with the limiting adjuncts. For to the discern- 
ing there is no Self called the living Self and being either 
agent or enjoyer, apart from the highest Self ; according to 
the scriptural passage ' There is no other seer but he,' &c. 
(Br*. Up. III. 7, 23). Nor must we suppose that, if there 
were no intelligent individual Soul, different from the 
highest Self and distinct from the aggregate consisting of 
buddhi, &c, it would follow that the highest Self is involved 
in the sawsara-state as agent and enjoyer. For the condi- 
tions of being agent and enjoyer are presented by Nescience 
merely. Scripture also, after having declared (in the passage, 
' For where there is duality, as it were, there one sees the 
other,' &c, Br*. Up. IV, 5, 15) that the conditions of being 
an agent and an enj oyer belong to the state of Nescience only, 
excludes them from the state of knowledge, ' But where the 
Self only is all this, how should he see another?' And again, 
after having declared that the Self, in the states of waking 
and of dreaming, suffers weariness owing to the contact with 
its limiting adjuncts, like a falcon flying about in the air, 
scripture teaches that that fatigue ceases in deep sleep when 
the soul is embraced by the intelligent (highest) Self. ' This 
indeed is his true form in which his wishes are fulfilled, in 
which the Self only is his wish, in which no wish is left, — 
free from any sorrow ' — up to ' This is his highest goal, this 
is his highest success, this is his highest world, this is his 
highest bliss' (Bri. Up. IV, 3, ai-32). — This the teacher 
intimates in the Sutra, ' and as the carpenter in both ways.' 
' And ' is here used in the sense of ' but.' It is not to be 
supposed that the agentship of the Self belongs to its true 
nature, as heat belongs to the nature of Are. But just as in 
ordinary life a carpenter as long as working with his axe and 
other tools undergoes pain, while on the other hand he enjoys 
ease and leisure after having finished his work, laid his tools 
aside and returned to his home ; so the Self also, as long as 
it is joined with duality presented by Nescience and is an 
agent in the states of waking and dreaming, undergoes pain ; 
but as soon as, for the purpose of shaking off its weariness, 
it enters into its own highest Self, it frees itself from the 
complex of effects and instruments, and enjoys full ease in 
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the state of deep sleep. And in the state of final release 
also, the Self, having dispelled the darkness of ignorance 
by the light of knowledge, and having reached the state 
of absolute isolation and rest, enjoys full ease. — The case 
of the carpenter must be considered as being parallel to 
the following extent. The carpenter is, in certain kinds 
of work, such as cutting wood, &c, an agent with regard to 
certain definite tools, such as the axe and so on, but a non- 
agent with his mere body ; so this Self also is an agent in 
all its functions with regard to its instruments, such as the 
mind, &c, but is a non-agent by its own Self. On the 
other hand, the Self has no parts corresponding to the 
hands and other limbs of the carpenter, by means of which 
it could take up or put aside its instruments, as the car- 
penter takes up and puts aside his tools. 

In reply to the reasons brought forward in favour of the 
soul's agentship being natural, as, for instance, the reason 
based on scripture having a purport, we remark that the 
scriptural injunctions in prescribing certain acts presuppose 
an agentship established somehow, but do not themselves 
aim at establishing the (direct) agentship of the Self. Now 
we have shown that the agentship of the Self does not consti- 
tute part of its real nature because scripture teaches that its 
true Self is Brahman ; we therefore conclude that the 
Vedic injunctions are operative with reference to that agent- 
ship of the soul which is due to Nescience. Such scrip- 
tural passages also as ' The agent, the person whose Self is 
understanding ' (Pr. Up. IV, 9), must be assumed, because 
being of the nature of anuvadas l , to refer to an agentship 
already established elsewhere, and being the product of 
Nescience. 

The preceding remarks refute also the reasons founded 
on ' the wandering about ' and the ' taking ' (Sutras 34, 35), as 
the statements about them also are mere anuvadas. — But, 
an objection may be raised, the passage which teaches that 
the soul while its instruments are asleep, 'moves about, 

1 I.e. being only incidental remarks about matters established or 
taught elsewhere. 
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according to its pleasure, within its own body* (Br*. Up. II. 
i, 1 8), clearly implies that the pure Self is an agent. And 
in the passage relative to the taking (' (the purusha) having 
through the intelligence of the senses absorbed all intel- 
ligence'), the fact of the instruments appearing in the 
objective and instrumental cases likewise intimates that 
the pure Self is the agent — To this we reply that even in 
the state of dream the instruments of the Self are not 
altogether at rest ; for scripture states that even then it is 
connected with the buddhi, 'Having become a dream, 
together with buddhi it passes beyond this world.' Smrrti 
also says, 'When, the senses being at rest, the mind not 
being at rest is occupied with the objects, that state know 
to be a dream.' And scripture says that desire, &c, are 
modifications of the mind (cp. Br*. Up. 1, 5, 3). Now these 
are observed in dreams ; therefore the Self wanders about 
in dreams together with the mind only. That wandering 
about moreover is founded on the mental impressions 
(vasana) only, is not real. Thus scripture also in describ- 
ing our doings in dreams qualifies them by an 'as it were:' 
' As it were rejoicing together with women, or laughing as 
it were, or seeing terrible sights' (Br*. Up. IV, 3, 13). 
Ordinary people also describe their dreams in the same 
manner, 'I ascended as it were the summit of a moun- 
tain,' 'I saw a tree as it were.' — And although it is true 
that, in the statement about the taking, the instruments are 
exhibited in the objective and instrumental cases, still the 
agentship of the Self must be considered as connected 
with those instruments, since we have shown that the pure 
Self cannot be an agent. 

In ordinary language also we meet with similar variations 
of expression ; the two sentences, for instance, ' the warriors 
fight ' and ' the king fights by means of his warriors,' really 
have the same meaning. Moreover, the statement about 
the taking means to express only the cessation of activity 
on the part of the instruments, not the independent activity 
of any one. — The passage referred to above, ' understanding 
performs the sacrifice,' establishes the agentship of the 
buddhi merely, as the word 'understanding' is known to 
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have that sense, and as the mind is mentioned close by, 
and as in the passage, ' Faith is its head,' &c, faith and so 
on are declared to be the members of the Self which con- 
sists of understanding, and as faith, &c, are known to be 
attributes of the buddhi. Another reason is furnished by 
the complementary sentence, 'AH gods worship under- 
standing as the oldest, as Brahman' (Taitt. Up. II, 5), for 
buddhi is known to be the oldest, i. e. the first produced 1 . 
Another scriptural passage also avers that that sacrifice is 
accomplished by means of speech and buddhi, 'The 
sacrifice is what results from speech and mind.' Nor can 
it rightly be maintained (cp. Sutra 38) that to view the 
instruments as agents would lead to an exchange of power 
on the part of the buddhi ; for all instruments must neces- 
sarily be considered as agents in regard of their special 
functions*. But with reference to perception (upalabdhi) 
those instruments are (not agents, but) mere instruments, 
and perception belongs to the Self. Nor can agentship 
be ascribed to the Self on account of perception, since 
permanent perception constitutes its nature (and hence can- 
not be viewed as a mere transitory activity). Nor can the 
agentship which has self-consciousness for its antecedent 
belong to the perceiving principle (upalabdhr*) ; for self- 
consciousness itself is an object of perception (on the part 
of the upalabdhrt, i. e. the pure, isolated, intelligent Self). 
And on this doctrine there is no occasion for assuming a 
further instrument, as we maintain the buddhi itself to be 
the instrument. 

The objection founded on the impossibility of meditation 
(Sutra 39) is already refuted by the fact, pointed out above, 
of scripture having a purport, meditation being enjoined by 
scripture with reference to such agentship as is already 
established by other passages. — The result of all this is 

' According to the jruti : mahad yaksham prathamaga/a veda yo 
ha vai gytshthzm k& sxtshlh&m £a veda. 

1 Wood, for instance, is an ' agent ' in regard of the function of 
burning, while it is a mere instrument with reference to the 
action of cooking. 
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that the agentship of the Self is due to its limiting adjuncts 
only. 

41. But from the highest (Lord there result 
sawsara and moksha), because scripture teaches 
that. 

We now enter on the discussion whether the agentship, 
characterising the individual soul in the state of Nescience 
and founded on its limiting adjuncts, is independent of the 
Lord or dependent on him. 

The purvapakshin maintains that the soul as far as it 
is an agent does not depend on the Lord, because the 
assumption of such a dependence would serve no purpose. 
For as the individual soul has motives in its own im- 
perfections, such as passion, aversion, and so on, and is 
furnished with the whole apparatus of the other con- 
stituents of action 1 , it is able to occupy on its own account 
the position of an agent ; and what then should the Lord 
do for it? Nor does ordinary experience show that in 
addition to the oxen which are required for such actions 
as ploughing and the like the Lord also is to be depended 
upon. Moreover (if all activity depended on the Lord) it 
would follow that the Lord is cruel because imposing on 
his creatures activity which is essentially painful, and at 
the same time unjust because allotting to their activities 
unequal results. — But it has already been shown (II, 1, 
34) that the Lord cannot be taxed with cruelty and in- 
justice, on account of his dependence. — True, that has 
been shown, but only on the condition of the dependence 
on the Lord being possible. Now such dependence is 
possible only if there exist religious merit and demerit on 
the part of the creatures, and these again exist if the 
soul is an agent ; if then the agentship of the soul 
again depends on the Lord, whereupon will the Lord's 
dependence depend ? And (if we should assume the Lord 
to determine the souls without reference to their merits and 
demerits) it would follow that the souls have to undergo 

1 I.e. the constituents of action such as instrument, object, &c, 
exclusive of the agent. 
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consequences not due to their actions. — Hence the soul's 
activity is independent. 

Setting aside this prima facie view by means of the word 
'but,' the Sutrakara asserts 'from the highest.' For the 
soul which in the state of Nescience is blinded by the 
darkness of ignorance and hence unable to distinguish 
itself from the complex of effects and instruments, the 
sawsara-state in which it appears as agent and enjoyer is 
brought about through the permission of the Lord who 
is the highest Self, the superintendent of all actions, the 
witness residing in all beings, the cause of all intelligence ; 
and we must therefore assume that final release also is 
effected through knowledge caused by the grace of the 
Lord. 

Why so ? — ' Because scripture teaches that.' For al- 
though the soul has its own imperfections, such as passion 
and so on, for motives, and is furnished with the whole 
apparatus of action, and although ordinary experience does 
not show that the Lord is a cause in occupations such as 
ploughing and the like, yet we ascertain . from scripture 
that the Lord is a causal agent in all activity. For scrip- 
ture says, ' He makes him whom he wishes to lead up 
from these worlds do a good deed ; and the same makes 
him whom he wishes to lead down from these worlds, do 
a bad deed' (Kau. Up. Ill, 8); and again, 'He who 
dwelling within the Self pulls the Self within ' (6at. Br. 
XIV, 6, 7 , 30). 

But if causal agency thus belongs to the Lord, it follows 
that he must be cruel and unjust, and that the soul has 
to undergo consequences of what it has not done. — This 
objection the following Sutra refutes. 

42. But with a view to the efforts made (by the 
soul) (the Lord makes it act), on account of the 
(otherwise resulting) purportlessness of the injunc- 
tions and prohibitions, &c. 

The word 'but' removes the objections started. — The 
Lord makes the soul act, having regard to the efforts made 
by it, whether meritorious or non-meritorious. Hence 
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there is no room for the objections raised. Having regard 
to the inequality of the virtuous and vicious actions of the 
souls, the Lord, acting as a mere occasional cause, allots 
to them corresponding unequal results. An analogous case 
is furnished by rain. As rain constitutes the common 
occasional cause for shrubs, bushes, corn, and so on, which 
belong to different species and spring each from its par- 
ticular seed — for the inequality of their sap, flowers, fruits, 
and leaves results neither when rain is absent nor when 
the special seeds are absent — ; so we also must assume 
that the Lord arranges favourable or unfavourable circum- 
stances for the souls with a view to their former efforts. — 
But if the activity of the soul is dependent on something 
else, this having regard (on the part of the Lord) to 
former effort is inappropriate. — By no means, we reply; 
for although the activity of the soul is not independent, 
yet the soul does act. The Lord indeed causes it to act, 
but it acts itself. Moreover, the Lord in causing it to act 
now has regard to its former efforts, and he caused it to 
act in a former existence, having regard to its efforts 
previous to that existence ; a regressus against which, con- 
sidering the eternity of the sawsara, no objections can be 
raised. — But how is it known that the Lord has regard 
to the efforts made (in former existences)? — The Sutra 
replies: from the purportlessness, &c, of injunctions and 
prohibitions. For thus (i. e. if the Lord has regard to 
former actions) injunctions such as ' he who is desirous of 
the heavenly world is to sacrifice,' and prohibitions such as 
' a Brahmana must not be killed,' are not devoid of purport. 
On the other alternative they would be without purport, 
and the Lord would in fact be enjoined in the place of 
injunctions and prohibitions 1 , since the soul would be 
absolutely dependent. And then the Lord might requite 
with good those who act according to the injunctions, and 
with evil men doing what is forbidden; which would 

1 Irvara eva vidhinishedhayoA sthane niyujyeta yad vidhinishedha- 
yoh phalam tad favarewa tatpratipaditadharmadharmanirapekshewa 
kn'tam iti. Bhl 
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subvert the authoritativeness of the Veda. Moreover, if 
the Lord were absolutely without any regard, it would 
follow that also the ordinary efforts of men are without 
any purport; and so likewise the special conditions of 
place, time, and cause. And also the difficulty mentioned 
above 1 would present itself.— All these latter difficulties the 
Sutrakara comprises in his ' &c.' 

43. (The soul is) a part of the Lord, on account of 
the declarations of difference, and (because) in a 
different way also some record that (Brahman) is of 
the nature of slaves, fishers, and so on. 

We have shown that the individual soul and the Lord 
stand to each other in the relation of what is being acted 
upon and what is acting upon. This relation is observed in 
ordinary life to exist only between things connected, such 
as a master and a servant, or a fire and its sparks. Now 
as the soul and the Lord also are acknowledged to stand 
in the relation of what is acted upon and what is acting, 
a doubt arises whether their connexion is analogous to 
that of a master and a servant, or to that of a fire and 
its sparks. 

The purvapakshin maintains that either the matter is 
to be considered as undetermined, or that the connexion 
is like that of master and servant, because that connexion 
only is well known to be the relation of ruler (Lord) and 
subject ruled. 

To this the Sutra replies that the soul must be con- 
sidered a part of the Lord, just as a spark is a part of 
the fire. By 'part' we mean 'a part as it were,' since a 
being not composed of parts cannot have parts in the 
literal sense. — Why, then, do we not view the Lord, who 
is not composed of parts, as identical with the soul ? — ' On 
account of the declarations of difference.' For such scrip- 
tural passages as * That (self) it is which we must search 
out, that it is which we must try to understand ' (Kh. Up. 

1 I.e. the objectionable assumption that men have to undergo 
consequences not resulting from their own former actions. 
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VIII, 7) ; 'He who knows him becomes a muni ' (Br*. Up. 
IV, 4, 22) ; ' He who dwelling within the Self pulls the 
Self within ' (Bri. Up. Ill, 7, 23) ; which all of them refer 
to a difference (between the highest and the individual 
Self) would be inappropriate, if there were no difference. — 
But, it may be said, these statements of difference would 
agree better with a relation similar to that of master 
and servant. — Hence the sutrakara adds, 'and otherwise 
also.' That the soul is a part (of the Lord) we learn not 
only from the passages declaring their difference, but there 
are other statements also which teach their non-difference. 
The members of a certain .rakha of the Atharva-veda 
record in a Brahma-sukta that 'Brahman are the fisher- 
men, Brahman the slaves, Brahman these gamblers,' &c. 
Here low creatures such as fishermen, and slaves de- 
pending on their masters, and gamblers are called Brah- 
man ; whence it appears that all individual souls which 
have entered into aggregates of effects and instruments 
(i.e. bodies) depending on name and form are Brah- 
man. The same view is set forth in other passages such 
as ' Thou art woman, thou art man ; thou art youth, thou 
art maiden ; thou as an old man totterest along on thy 
staff, thou art bora with thy face turned everywhere' 
(5Ve. Up. IV, 3), and ' The wise one who, having produced 
all forms and made all names, sits calling (the things by 
their names)' (Taitt. Ar. Ill, 1 2, 7). Passages such as ' There 
is no other seer but he ' and other similar ones establish 
the same truth. — Non-differenced intelligence belongs to 
the soul and the Lord alike, as heat belongs to the sparks 
as well as the fire. — From these two views of difference 
and non-difference there results the comprehensive view 
of the soul being a part of the Lord. — The following Sutra 
supplies a further reason. 

44. And on account of the mantra, 

A mantra also intimates the same view. ' Such is the 
greatness of it ; greater than it is the Person. One foot 
of it are all beings, three feet of it are the Immortal in 
heaven* (Kk. Up. Ill, 12, 6). Here the word 'beings' 
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denotes all moving and non-moving things, among which 
the souls occupy the first place ; in accordance with the 
use of the word in the following passage, ' Not giving pain to 
any being (bhuta) except at the tirthas' {Kk. Up. VIII, 
15). Herefrom also we conclude that the individual soul 
is a part of the Lord. — And again from the following 
reason. 

45. Moreover it is so stated in Smn'ti. 

In the l-rvaragftas (Bhagavad-gita) also it is said that the 
soul is a part of the Lord, ' an eternal part of me becomes 
the individual soul in the world of life ' (Bha. Gi. XV, 7). 
With regard to the assertion made above, viz. that in ordi- 
nary life the relation of ruler and ruled is known to hold 
good in the case of master and servant &c. only, we remark 
that, although that may be the case in ordinary life, we 
ascertain from scripture that the relation of part and whole 
and that of ruler and ruled may go together. Nor is there 
anything contradictory in assuming that the Lord who is 
provided with superexcellent limiting adjuncts rules the 
souls which are connected with inferior adjuncts only. 

Here the purvapakshin raises another objection. If we 
admit that the souls are parts of the Lord, it follows that 
the Lord also, whose part the soul is, will be afflicted by the 
pain caused to the soul by its experience of the sawsara- 
state ; as we see in ordinary life that the entire Devadatta 
suffers from the pain affecting his hand or foot or some 
other limb. Herefrom it would follow that they who obtain 
Brahman obtain a greater pain * ; so that the former sa#z- 
sara-condition would be preferable, and complete knowledge 
be devoid of purpose. — To this the following Sutra replies. 

46. (As the soul is affected by pleasure and pain) 
not so the highest (Lord) ; as in the case of light and 
so on. 

We maintain that the highest Lord does not feel the pain 
of the sa/«sara-state in the same way as the soul does. The 
soul being engrossed by Nescience identifies itself as it were 

1 Viz. by participating in all pain. 
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with the body and so on, and imagines itself to be affected 
by the experience of pain which is due to Nescience, ' I am 
afflicted by the pain due to the body ; ' the highest Lord, on 
the other hand, neither identifies himself with a body, nor 
imagines himself to be afflicted by pain. The pain of the 
individual soul also is not real, but imaginary only, caused 
by the error consisting in the non-discrimination of (the 
Self from) the body.senses, and other limiting adjuncts which 
are due to name and form, the effects of Nescience. And as 
a person feels the pain of a burn or cut which affects his 
body by erroneously identifying himself with the latter, so 
he feels also the pain affecting others, such as sons or friends, 
by erroneously identifying himself with them, entering as it 
were into them through love, and imagining ' I am the son, 
I am the friend.' Wherefrom we infer with certainty that 
the feeling of pain is due merely to the error of false imagi- 
nation. At the same conclusion we arrive on the ground of 
negative instances. Let us consider the case of many men, 
each of whom possesses sons, friends, &c, sitting together, 
some of them erroneously imagining that they are connected 
with their sons, friends, &c, while others do not. If then 
somebody calls out ' the son has died,' ' the friend has died,' 
grief is produced in the minds of those who are under the 
imagination of Being connected with sons and friends, but 
not in the minds of religious mendicants who have freed 
themselves from that imagination. From this it appears 
that perfect knowledge is of use even to an ordinary man ; 
of how much greater use then will it be to him (i.e. the 
Lord) whose nature is eternal pure intelligence, who sees 
nothing beside the Self for which there are no objects. 
Hence it follows that perfect knowledge is not purposeless. 
— To illustrate this view the Sutra introduces a comparison 
' like light,' &c Just as the light of the sun or the moon 
which pervades the entire space becomes straight or bent 
as it were when the limiting adjuncts with which it is in 
contact,such as a finger, for instance, are straight or bent, but 
does not really become so; and just as the ether, although 
imagined to move as it were when jars are being moved, 
does not really move; and as the sun does not tremble, 
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although its image trembles when you shake the cup filled 
with water in which the sun's light is reflected ; thus the 
Lord also is not affected by pain, although pain be felt 
by that part of him which is called the individual soul, 
is presented by Nescience, and limited by the buddhi and 
other adjuncts. That also the soul's undergoing pain is 
due to Nescience only, we have already explained. Accord- 
ingly the Vedanta-texts teach that, when the soul's individual 
state, due to Nescience, is sublated, it becomes Brahman, 
' Thou art that &c* — Thus there is no occasion to conclude 
that the highest Self is affected by the pain of the individual 
soul. 

47. And the Smrztis state (that). 

Vyasa and others state in their smrrtis that the highest 
Self is not afflicted by the pain of the individual soul, 'That 
highest Self is said to be eternal, devoid of qualities, nor is 
it stained by the fruits of actions any more than a lotus 
leaf by water. But that other Self whose essence is action 
is connected with bondage and release ; again and again 
it is joined with the seventeenfold aggregate 1 .' — On the 
ground of the particle 'and' (in the Stitra) we have to supply 
' and scripture also records that' So, for instance, ' One of 
them eats the sweet fruit, the other looks on without eating ' 
(Mu. Up. Ill, 1, 1), and 'The one Self within all things is 
never contaminated by the misery of the world, being him- 
self without ' (Ka. Up. II, 5, 11). 

Here the purvapakshin raises a new objection. — If there 
is only one internal Self of all beings, what room is there 
for permissions and prohibitions, worldly as well as Vedic ? 
You must not reject this objection on the ground of your 
having proved that the individual soul is a part of the Lord, 
and that thus injunctions and prohibitions may, without any 
mutual interference, apply to the soul which is different from 
the Lord. For there are other scriptural passages which teach 
that the soul is not different from the Lord, and therefore 
not a part of him, as, for instance, the following ones : 

1 I. e. the subde body consisting of the ten sense-organs, the five 
prawas, manas, and buddhi. 

[38] F 
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' Having sent forth that he entered into it ' (Taitt. Up. 11,6) ; 
' There is no other seer but he ' (Br*. Up. Ill, 7, 23) ; ' From 
death to death goes he who perceives therein any diversity ' 
(Br i. Up. IV, 4, 19) ; « Thou art that ' (Kk. Up. VI, 8, 7) ; 
' I am Brahman ' (Br/. Up. I, 4, 10). Should you say that 
just from this concurrence of intimations of difference on the 
one hand and non-difference on the other hand it follows 
that the soul is a part of the Lord, we reply that such might 
be the case if the intention of the texts were to teach differ- 
ence as well as non-difference. But the fact is that the texts 
aim solely at teaching non-difference, because through the 
knowledge of Brahman being the universal Self the highest 
end of man is obtained. About difference on the other 
hand mere occasional statements (anuvada) are made as 
about something already established naturally (i.e. apart 
from scripture). Moreover, we have already maintained 
that Brahman as not composed of parts can have no parts. 
Hence it follows that the one highest Self which is within 
all beings appears as individual soul, and it therefore remains 
to show how injunctions and prohibitions are possible. 

48. (The possibility of) injunctions and prohibi- 
tions (results) from the connexion (of the Self) with 
bodies ; as in the case of light and so on. 

Passages such as ' He is to approach his wife at the 
proper time,' and ' he is not to approach the wife of his 
guru,' are examples of permissions (or injunctions) and 
prohibitions ; or again passages such as ' He is to kill the 
animal devoted to Agnishomau,' and ' He is not to hurt any 
being.' Corresponding examples from ordinary life are : 
' A friend is to be served,' and ' Enemies are to be shunned.' 
Permissions and prohibitions of this kind are possible, be- 
cause the Self although one only is connected with various 
bodies. — Of what kind then is that connexion ? — It consists 
in the origination in the Self of the erroneous notion that 
the Self is the aggregate consisting of the body and so on. 
This erroneous notion is seen to prevail in all living beings, 
and finds its expression in thoughts such as the following : 
; / go,' ' / come,' ' / am blind,' ' / am not blind,' '/ am con- 
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fused,' ' / am not confused.' That erroneous notion cannot 
be removed by anything but perfect knowledge, and before 
the latter supervenes, it remains spread among all living 
beings. And thus, although the Self must be admitted to 
be one only, injunctions and prohibitions are possible owing 
to the difference effected by its connexion with bodies and 
other limiting adjuncts, the products of Nescience. — It then 
follows that for him who has obtained perfect knowledge, 
injunctions and prohibitions are purportless. — No, we reply, 
(they are not purportless for him, but they do not refer to 
him), since to him who has obtained the highest aim no 
obligation can apply. For obligations are imposed with 
reference to things to be avoided or desired ; how then 
should he, who sees nothing, either to be wished or avoided, 
beyond the universal Self, stand under any obligation? 
The Self certainly cannot be enjoined on the Self. — Should 
it be said that injunctions and prohibitions apply to all 
those who discern that the soul is something different from 
the body (and therefore also to him who possesses perfect 
knowledge), we reply that (such an assertion is too wide, 
since) obligation depends on a man's imagining his Self to 
be (actually) connected with the body. It is true that 
obligation exists for him only who views the soul as some- 
thing different from the body ; but fundamentally all obli- 
gation is an erroneous imagination existing in the case of 
him only who does not see that his Self is no more con- 
nected with a body than the ether is with jars and the 
like. For him, on the other hand, who does not see that 
connexion no obligation exists, much less, therefore, for him 
who discerns the unity of the Self. — Nor does it result from 
the absence of obligation, that he who has arrived at perfect 
knowledge can act as he likes ; for in all cases it is only the 
wrong imagination (as to the Self's connexion with a body) 
that impels to action, and that imagination is absent in the 
case of him who has reached perfect knowledge. — From all 
this it follows that injunctions and prohibitions are based on 
the Self s connexion with the body ; ' as in the case of 
light.' The case under discussion is analogous to cases 
such as the following : Light is one only, and yet we shun 

F 2 
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a fire which has consumed dead bodies, not any other fire. 
The sun is one only ; yet we shun only that part of his 
light which shines on unholy places, not that part which 
falls on pure ground. Some things consisting of earth are 
desired, e.g. diamonds and beryls; other things likewise 
consisting of earth are shunned, e.g. dead bodies. The 
urine and dung of cows are considered pure and used as 
such ; those of other animals are shunned. And many 
similar cases. 

49. And on account of the non-extension (of the 
individual soul), there is no confusion (of the results 
of actions). 

Well, let it be granted that injunctions and prohibitions 
are valid, because the Self although one is joined with 
particular bodies. — From the admission, however, of the 
unity of the Self it follows that there must be a con- 
fusion of the fruits of actions, there being only one master 
(i.e. one soul to enjoy the fruits of action). — This is not so, 
we reply, because there is no extension of the acting and 
enjoying Self, i.e. no connexion on its part with all bodies. 
For, as we have shown, the individual soul depends on its 
adjuncts, and owing to the non-extension of those adjuncts 
there is also non-extension of the soul. Hence there is no 
confusion of actions or fruits of actions. 

50. And (the individual soul is) an appearance 
(reflection) only. 

And that individual soul is to be considered a mere 
appearance of the highest Self, like the reflection of the 
sun in the water ; it is neither directly that (i. e. the highest 
Self), nor a different thing. Hence just as, when one re- 
flected image of the sun trembles, another reflected image 
does not on that account tremble also ; so, when one soul 
is connected with actions and results of actions, another 
soul is not on that account connected likewise. There is 
therefore no confusion of actions and results. And as that 
' appearance ' is the effect of Nescience, it follows that the 
sawsara which is based on it (the appearance) is also the 
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effect of Nescience, so that from the removal of the latter 
there results the cognition of the soul being in reality 
nothing but Brahman. 

For those, on the other hand, who maintain that there 
are many Selfs and all of them all-pervading, it follows 
that there must be a confusion of actions and results. — In 
what way? — According to the opinion of the Sankhyas 
there exist many all-pervading Selfs, whose nature is pure 
intelligence, devoid of qualities and of unsurpassable ex- 
cellence. For the common purpose of all of them there 
exists the pradhana, through which the souls obtain enjoy- 
ment and release. — According to the followers of Ka«ada 
there exist many all-pervading Selfs, but they are, like so 
many jars or stools, mere substances and unintelligent in 
themselves. With those Selfs there co-operate the internal 
organs (manas), atomic and also unintelligent. From the 
conjunction of these two classes of substances, viz. the 
Selfs and the internal organs, there spring the nine special 
qualities of the Selfs, viz. desire, &C 1 These qualities 
inhere in the individual Selfs separately, without any 
confusion, and that constitutes the sawzsara-state. Final 
release, on the other hand, consists in the absolute non- 
origination of those nine qualities. 

With regard to these opinions we remark that, as far as 
the Sankhyas are concerned, their doctrine that all Selfs 
are of the nature of intelligence, and that there is no 
difference between them in the point of proximity (to the 
pradhana), &c. 2 , implies that, if one Self is connected with 
pleasure and pain, all Selfs will be so connected. — Well but, 
the Sankhya might reply, a difference (in the connexion 
of the individual Selfs with pleasure and pain) may result 
from the circumstance that the activity of the pradhana 
aims at the isolation (emancipation) of the Selfs 3 . Other- 



1 Cognition, pleasure, pain, desire, aversion, endeavour, merit, 
demerit, and bh&vanS. 

' The &c. implies the non-activity (audasinya) of the Selfs. 

9 And therefore proceeds in a special definite direction capable 
of effecting in the end the emancipation of some particular Self. 
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wise the activity of the pradhana would serve no other 
end but to manifest the pradhana's power, in consequence 
whereof no final release would ever take place. — This argu- 
mentation, we reply, is not sound. For we have no right 
to assume a difference which has for its only motive the 
accomplishment of an end desirable (to us, viz. the emanci- 
pation of the Selfs), but we must rather bring forward 
some proof for that difference. If no such proof can be 
brought forward, the desired end, i.e. the emancipation 
of the soul, must be supposed not to take place ; while 
at the same time the absence of any cause of difference 
establishes the confusion of actions and their results. — 
Against the Ka«adas we urge that if, on their theory, the 
internal organ is connected with one soul, it must in the 
same way be connected with all other souls as well, as 
there is no difference in the point of proximity, &0 1 
Hence, there being no difference of cause and consequently 
no difference of effect, it follows that, when one soul is 
connected with pleasure and pain, all souls are thus con- 
nected. — But may not the limitation (of actions and their 
results) be caused by the unseen principle (adrj'sh/a) ? By 
no means, the following Sutra replies. 

51. On account of the unseen principle being non- 
limitative. 

While there are many souls, all-pervading like ether, 
and in equal proximity to all bodies from within as well 
as without, the so-called unseen principle (adrah/a), which 
is of the nature of religious merit or demerit, is acquired 
through mind, speech, and body (i. e. thoughts, words, and 
actions). — Now, according to the Sankhyas, that principle 
inheres not in the Self, but abides in the pradhana and 
cannot, on account of the pradhana being the same (for 
all souls), be the limitative cause of the enjoyment of 
pleasure and pain for each individual Self. — And according 
to the Kawadas also the unseen principle is due to the 
non-particular conjunction of the Selfs with the internal 

1 The ' &c.' implies substantiality and so on. 
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organs, and as thus there is no limitative reason for any 
particular adrrsh/a belonging to any particular soul, the 
doctrine is open to the same objection. — Well, but there 
are at work in every particular Self resolutions, &c, such 
as, ' I wish to obtain that result,' ' I wish to avoid that 
other result,' ' I am striving for that purpose,' ' I wish to 
act in that way,' &c. &c, and these may, we assume, 
define the relation of ownership in which particular Selfs 
stand to particular adr/sh/as. — This objection is negatived 
in the following Sutra. 

52. And this is also the case in resolutions, &c. 

The objection pointed out before applies also to resolu- 
tions, &c, for they also are made through the non- 
particular conjunction of the internal organ and the Self, 
in proximity to all Selfs. Hence they also cannot furnish 
a reason for limitation. 

53. (Should it be said that distinction of pleasure, 
pain, &c, results) from (difference of) place ; we say 
no, on account of the (Selfs) being within (all 
things). 

Here it might be objected that, although all Selfs are 
all-pervading, yet their conjunction with the internal organ 
which is seated in the body must take place in that part 
of each Self which is limited by the body ; and that thus 
there may result from difference of locality a limitative 
distinction of resolutions, &c, of the adrtsh/a, and of 
pleasure and pain. — This also, we reply, is not possible 
' on account of the being within.' For, as being equally 
infinite, all Selfs are within all bodies. Thus the VaLre- 
shikas have no right whatever to assume any part of the 
Self to be limited by the body. And if they do assume 
such a part of the Self which in reality is without any 
parts, that part because merely assumptive will be in- 
capable of limiting a real effect. Moreover, it is impossible 
to limit the body which originates in proximity to all 
(omnipresent) Selfs to one particular Self to the exclusion 
of all others. Moreover, on the doctrine of limitation due 
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to difference of place, it would follow that sometimes two 
Selfs enjoying the same pleasure or pain might effect their 
fruition by one and the same body, since it may happen 
that the unseen principle of two Selfs occupies the same 
place. For we may observe, e. g. that after Devadatta's 
body has moved away from a certain spot in which Deva- 
datta had enjoyed a certain amount of pleasure or pain, 
and the body of Ya^tfadatta has moved into that very same 
place, Ya£-»adatta enjoys an equal amount of pleasure or 
pain ; a thing which (on the theory discussed) could not 
happen if the unseen principles of the two men did not 
occupy the same place. From the doctrine that the unseen 
principles occupy fixed places it would, moreover, follow 
that no enjoyment of the heavenly world, &c. can take 
place ; for the adrtsh/a is effected in definite places such 
as e. g. the body of a Brahmawa, and the enjoyment of the 
heavenly world is bound to a definite different place. — It 
further 1 is impossible to maintain that there exist many 
all-pervading Selfs 2 , as there are no parallel instances. 
Mention if you can a plurality of other things occupying 
the same place! — You will perhaps bring forward colour 
and so on 3 . But we refuse to accept that instance as 
parallel, because colour, &c, although non-different in so 
far as they are attributes of one substance, yet differ 
through their essential characteristics. On the other hand 
there is no difference of characteristics between your 
(alleged) many Selfs. If you say that a difference of 
characteristics can be established on the ground of the 
ultimate special differences (of all substances), we point 
out that you implicate yourself in a logical circle as the 
assumption of difference of characteristics and the as- 
sumption of ultimate differences presuppose each other. 



1 And this is an attack on the basis of the position of the Sankhyas 
as well as of the Vaueshikas. 

9 Which being equally omnipresent would all occupy the same 
space. 

* Many attributes such as colour, smell, touch, &c. reside in one 
place as belonging to one material object. 
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Should you adduce as parallel instances the all-pervading- 
ness of ether, &c. (the ' &c.' implying place and time), we 
reply that their all-pervadingness is not proved for him 
who holds the doctrine of Brahman and looks upon ether 
and so on as mere effects. 

All which establishes the conclusion that the only doc- 
trine not open to any objections is the doctrine of the unity 
of the Self. 
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FOURTH PADA. 
Reverence to the highest Self! 

i. Thus the vital airs. 

In the third pada it has been shown that a conflict of 
Vedic passages as to ether, &c, does not exist. The same 
is now done in this fourth pada with regard to the vital 
airs. On the one hand the chapters treating of the origin of 
things do not record an origin of the vital airs ; so e.g. 
(Kh. Up. VI, 2, 3) ' It sent forth fire,' &c. ; and (Taitt. Up. 
II, 1) 'From that Self sprang ether,' &c. On the other 
hand it is said expressly in some places that the vital airs 
were not produced. The following passage, e.g. 'Non- 
being indeed was this in the beginning ; they say : what 
was that non-being? those rishis indeed were the non-being 
in the beginning ; they say : who are those r*'shis ? the 
vital airs indeed are the mhis ' (Sat. Br. VI, 1, 1, 1), states 
that the vital airs existed before the origin of things. — In 
other passages again we read of the origin of the vital 
airs also, so e.g. 'As small sparks come forth from fire, 
thus do all vital airs come forth from that Self (Br*'. Up. 
II, 1, 20); 'From that is born the vital air, mind, and all 
organs of sense' (Mu. Up. II, 1, 3) ; 'The seven vital airs 
also spring from him ' (Mu. Up. II, 1, 8) ; ' He sent forth 
the vital air ; from the vital air jraddha, ether, air, light, 
water, earth, sense, mind, food ' (Pr. Up. VI, 4). Hence 
as there is a conflict of scriptural passages, and as no 
reason can be made out for deciding in favour of either 
alternative, the purvapakshin thinks that either no opinion 
can be formed, or that the passages relative to the origin 
of the vital airs must be taken in a metaphorical sense, since 
scripture expressly states the prawas to have existed before 
the creation. 

In reply to this the author of the Sutras says, ' thus the 
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pra«as.' — What then, it will be asked, is the fitness of the 
word ' thus,' as there is no point of comparison with the 
matter under discussion ? The matter under discussion at 
the conclusion of the preceding pada was the refutation 
of those who maintain a plurality of omnipresent Selfs, and 
with this no comparison can be instituted because there is 
no similarity. For a comparison is possible only where 
there is similarity ; as when we say, e.g. ' as a lion so is Bala- 
varman.' Possibly it might be said that the comparison is 
meant to intimate similarity with the admh/a ; the meaning 
being that as the adr/sh/a is not limited because it is pro- 
duced in proximity to all Selfs, so the prawas also are not 
limited with regard to all the different Selfs. But, on that 
explanation, the Sutra would be an idle repetition, as it has 
already been explained that that absence of limitation is due 
to the non-limitation of bodies. — Nor can the pra«as be com- 
pared with the individual soul, because that would be con- 
trary to the conclusion about to be established. For it has 
been shown that the individual soul is without an origin, 
while the intention is to declare that the pranas have an 
origin. Hence it appears that the word ' so ' is devoid of 
connexion. — Not so, we reply. A connexion may be 
established by means of a comparison based on the exem- 
plifying passages. Under that category fall those passages 
which state the origin of the priwas, as e. g. ' From that 
Self come forth all prawas, all worlds, all gods, all beings' 
(Br*. Up. II, i, 20) ; which passage means that as the worlds 
and so on are produced from the highest Brahman so the 
pranas also. Such passages also as (Mu. Up. II, 1, 3) 
' From him are born pra«a, mind and all organs of sense, 
ether, air, light, water, and the earth the support of all/ are 
to be considered as intimating that the origin of the pra»as 
is analogous to that of the ether, &c. — Or else, as a con- 
nexion with a somewhat remote object of comparison is 
resorted to in such cases as the one treated of in Pu. Mi. 
Su. Ill, 4, 32 (' and the accident in drinking Soma, in the 
same manner') 1 , we may construe our Sutra in the following 

1 The ' tadvat ' in the quoted Sutra refers not to the immediately 
preceding adhikarawa but to Sutra III, 4, 28. 
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way : in the same way as ether and so on, which are men- 
tioned in the beginning of the preceding pada, are under- 
stood to be effects of the highest Brahman, so the prawas 
also are effects of the highest Brahman. And if it be 
asked what reason we have for assuming the prawas to be 
so, we reply : the fact of this being stated by scripture. — 
But it has been shown above that in some places the 
origin of the prawas is not mentioned. — That is of no 
weight, we reply, as it is mentioned in other places. For 
the circumstance of a thing not being stated in some 
places has no power to invalidate what is stated about it 
in other places. Hence, on account of equality of scrip- 
tural statement, it is proper to maintain that the prawas 
also are produced in the same way as ether and so on. 

2. On account of the impossibility of a secondary 
(origin of the pra#as). 

Against the objection that the origin of the pra«as must 
be understood in a secondary sense because the text states 
that they existed before the origin of the world, the Sutra- 
kara declares ' on account of the impossibility of a 
secondary origin.' The statement as to the origin of the 
prawas cannot be taken in a secondary sense because 
therefrom would result the abandonment of a general 
assertion. For after the text has asserted that the know- 
ledge of everything depends on the knowledge of one 
(' What is that through which when it is known everything 
else becomes known? ' Mu. Up. I, i, 3), it goes on to say, 
in order to prove that assertion, that ' From him is born 
pra«a,' &c. (Mu. Up. II, 1, 3). Now the assertion is made 
good only if the whole world including the prawas is an 
effect of Brahman, because then there is no effect in- 
dependent of the material cause ; if on the other hand the 
statement as to the origin of the prawas were taken in a 
secondary sense, the assertion would thereby be stultified. 
The text, moreover, makes some concluding statements 
about the matter asserted, • The Person is all this, sacrifice, 
penance, Brahman, the highest Immortal' (II, 1, 10), and 
' Brahman alone is all this ; it is the Best.' — That same 
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assertion is to be connected with such passages as the 
following, ' When we see, hear, perceive, and know the Self, 
then all this is known' (Br*. Up. II, 4, 5). — How then 
have we to account for the statement that the pra«as 
existed before the creation ? — That statement, we reply, 
does not refer to the fundamental causal substance ; for we 
ascertain from scriptural passages, such as Mu. Up. II, 1, 2 
(' That heavenly Person is without breath and without mind, 
pure, higher than the high Imperishable'), that the funda- 
mental causal substance is devoid of all distinctions such 
as breath and the like. We must rather view the statement 
about the existence of the prawas before the creation as 
having for its object a subordinate causal substance l , and 
being made with reference to the effects of the latter only. 
For it is known from .Sruti and Smrrti that even in the 
universe of evolved things many states of being may stand 
to each other in the relation of causal substance and effect. 
— In the adhikarawa treating of the ether there occurred a 
Sutra (composed of the same syllables) ' gauwyasambhavat,' 
which as being the purvapaksha-sutra had to be explained 
as ' gaunt asambhavat,' ' the statement about the origin 
of ether must be taken in a secondary sense on account of 
the impossibility (of the primary sense).' There the final 
conclusion was established by means of the abandonment 
of the general assertion. Here on the other hand the Sutra 
is the Siddh&nta Sutra and we have therefore explained 
it as meaning ' on account of the impossibility of a secondary 
meaning.' — Those who explain the present Sutra in the 
same way as the previous Sutra overlook the fact of the 
general assertion being abandoned (viz. if the passages 
referring to the origin of the pri«as were taken in a 
secondary sense). 

3. On account of that (word which indicates origin) 
being enunciated at first (in connexion with the 
pra»as). 

That the scriptural statement about the origin of the 
1 Such as Hira»yagarbha. 
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pra»as is to be taken in its literal sense just as the state- 
ments about the ether, &c, appears from that circumstance 
also that the one word which (in the passage from the Mu. 
Up.) indicates origination, viz. ' is born ' (g&yate), is in the 
first place connected with the prawas and has afterwards to 
be joined with ether, &c, also (' from him is born breath, 
mind, and all organs of sense, ether, air,' &c). Now as it is 
a settled matter that the phrase ' is born ' must be taken in 
its primary sense with reference to ether and so on, it 
follows that the origin of the pra#as also to which the same 
word is applied must be understood as a real origin. For 
it would be impossible to decide that a word enunciated 
once only in one chapter and one sentence, and connected 
with many other words, has in some cases to be taken in its 
primary sense, and in others in a secondary sense ; for such 
a decision would imply want of uniformity. — So likewise in 
the passage, ' He sent forth prawa, from prawa .rraddha,' &c. 
(Pr. Up. VI, 4), the phrase 'he sent forth' which the text 
exhibits in conjunction with the prlwas has to be carried 
on to .rraddha and the other things which have an origin. — 
The same reasoning holds good in those cases where the 
word expressing origination occurs at the end and has to be 
connected with the preceding words ; as e.g. in the passage 
ending 'all beings come forth from the Self,' where the 
word ' come forth ' must be connected with the pra»as, &c, 
mentioned in the earlier part of the sentence. 

4. Because speech is preceded by that (viz. fire 
and the other elements). 

Although in the chapter, ' That sent forth fire/ &c, the 
origin of the prawas is not mentioned, the origin of the 
three elements, fire, water, and earth only being stated, 
nevertheless, the fact of the text declaring that speech, 
prana, and mind presuppose fire, water, and earth — which in 
their turn have Brahman for their causal substance — proves 
that they — and, by parity of reasoning, all pra«as — have 
sprung from Brahman. That speech, pra«a, and mind 
presuppose fire, water, and earth is told in the same chapter, 
* For truly, my child, mind consists of earth, breath of water, 
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speech of fire ' (Kh. Up. VI, 5, 4). If their consisting of 
earth and so on is taken literally, it follows at once that 
they have sprung from Brahman. And if it be taken in a 
metaphorical sense only, yet, as the sentence forms part of 
the chapter which treats of the evolution of names and 
forms effected by Brahman ; and as the introductory phrase 
runs, • That by which we hear what is not heard ' (Kh. Up. 
VI, 1,3); and as the concluding passage is ' In it all that 
exists has its Self (Kh. Up. VI, 8, 7); and as the matter is 
moreover known from other scriptural passages ; we under- 
stand that also the statement about mind and so on 
consisting of earth, &c, is meant to teach that they are 
products of Brahman. — It is therefore an established con- 
clusion that the pranas also are effects of Brahman. 

5. (The pra#as are) seven, on account of this 
being understood (from scriptural passages) and of 
the specification (of those seven). 

So far we have shown that there is in reality no conflict 
of scriptural passages regarding the origin of the pra«as. 
It will now be shown that there is also no conflict regarding 
their number. The chief vital air (mukhya pra«a) will be 
discussed later on. For the present the SAtrakara defines 
the number of the other prawas. A doubt arises here 
owing to the conflicting nature of the scriptural passages. 
In one place seven pra«as are mentioned, ' The seven pra«as 
spring from him' (Mu. Up. II, J, 8). In another place 
eight prawas are mentioned as being grahas, ' Eight grahas 
there are and eight atigrahas' (Br*. Up. Ill, 2, 1). In 
another place nine, ' Seven are the pra«as of the head, two 
the lower ones ' (Taitt. Samh. V, 3, a, 5). Sometimes ten, 
'Nine pra«as indeed are in men, the navel is the tenth' 
(Taitt. Samh. V, 3, 2, 3). Sometimes eleven, ' Ten are these 
praxtas in man, and Atman is the eleventh' (Br*. Up. Ill, 
9, 4). Sometimes twelve, ' All touches have their centre in 
the skin,' &c. (Br*. Up. II, 4, 11). Sometimes thirteen, 
• The eye and what can be seen,' &c. (Pr. Up. IV, 8). — Thus 
the scriptural passages disagree about the number of the 
prawas. 
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Here the purvapakshin maintains that the pra«as are in 
reality seven in number, on account of understanding, i. e. 
because they are understood to be so many, from passages 
such as ' The seven pra«as spring from him,' &c. These 
seven prawas are moreover specified in the other passage 
quoted above, ' Seven indeed are the pr£«as of the head.' 
— But in the same passage we meet with the following 
reiteration, ' Resting in the cave they are placed there seven 
and seven,' which intimates that there are pra«as in addition 
to the seven. — No matter, we reply ; that reiteration is 
made with reference to the plurality of men, and means 
that each man has seven pra«as ; it does not mean that 
there are two sets of seven pra«as each of different nature. 
— But, another objection will be raised, other scriptural 
passages speak of the prawas as eight in number ; how then 
should they be seven ? — True, we reply, the number of eight 
also is stated ; but on account of the contradictory nature 
of the statements we have to decide in favour of either of 
the two numbers ; hence we decide in favour of the number 
seven, in deference to the (simpler) assumption of a low 
number, and consider the statements of other numbers to 
refer to the difference of modifications (of the fundamental 
seven priwas). — To this argumentation the next Sutra replies. 

6. But (there are also, in addition to the seven 
pra»as mentioned,) the hands and so on. This being 
a settled matter, therefore (we must) not (conclude) 
thus (viz. that there are seven pra«as only). 

In addition to the seven pra»as scripture mentions other 
pra«as also, such as the hands, &c, ' The hand is one graha 
and that is seized by work as the atigraha ; for with the 
hands one does work ' (Bri. Up. Ill, 2, 8), and similar pas- 
sages. And as it is settled that there are more than seven, 
the number seven may be explained as being contained 
within the greater number. For wherever there is a conflict 
between a higher and a lower number, the higher number 
has to be accepted because the lower one is contained within 
it ; while the higher is not contained within the lower. We 
therefore must not conclude that, in deference to the lower 
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number, seven pra«as have to be assumed, but rather that 
there are eleven prawas, in deference to the higher number. 
This conclusion is confirmed by one of the passages quoted, 
* Ten are these prawas in man, and Atman is the eleventh.' 
By the word Atman we have to understand the internal 
organ, on account of its ruling over the organs. Should it 
be objected that scripture also mentions numbers higher 
than eleven, viz. twelve and thirteen, we admit that, but 
remark that there are no objective effects in addition to the 
eleven (well-known) objective effects on account of which 
additional organs would have to be assumed. There are five 
distinctions of buddhi having for their respective objects 
sound, touch, colour, taste, and smell, and on their account 
there are the five intellectual organs ; again there are five 
classes of action, viz. speaking, taking, going, evacuation, 
and begetting, and on their account there are the five organs 
of action ; finally there is the manas which has all things 
for its objects and extends to the past, the present, and the 
future ; it is one only but has various functions. On account 
of the plurality of its functions we find it designated by 
different terms ii\ different places, as manas or buddhi or 
ahamkara or £itta. Thus scripture also after having enu- 
merated the various functions such as desire, &c, says at 
the end, 'All this is manas only.' — That passage again which 
speaks of the prawas of the head as seven means four prawas 
only, which on account of the plurality of their places may 
be counted as seven ; viz. the two ears, the two eyes, the 
two nostrils, and speech. — Nor can it be maintained that 
there are in reality only so many (i.e. seven), the other 
prawas being mere functions of the seven ; for the functions 
of the hands and so on are absolutely different (from the 
functions of the seven senses admitted by the purvapakshin). 
— Again, in the passage ' Nine pranas indeed are in man, the 
navel is the tenth,' the expression ' ten pra«as ' is used to 
denote the different openings of the human body, not the 
difference of nature of the pranas, as we conclude from the 
navel being mentioned as the eleventh. For no pra«a is 
known that bears the name of navel ; but the navel as being 
one of the special abodes of the chief pra«a is here enu- 
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merated as a tenth prawa. — In some places so and so many 
are counted for the purpose of meditation ; in other places 
so and so many for the purpose of illustration l . As the 
statements concerning the number of the pra«as are of so 
varying a nature we must therefore distinguish in each case 
what the object of the statement is. Meanwhile it remains 
a settled conclusion that that statement which makes the 
pra«as to be eleven is authoritative, on account of the 
objective effects (being eleven also). 

The two Sutras (referring to the number of the pranas) 

may be construed in the following manner also. The 

prawas are seven because scripture mentions the going 

(gati) of seven only, ' When he thus departs life departs 

after him, and when life thus departs all the other pra»as 8 

depart after it ' (Br/. Up. IV, 4, 2). — But, it may be objected, 

this passage says 'all the other prawas ; ' how then does it 

declare the going of seven only ? — The Sutra replies, ' on 

account of their being specified.' Seven senses only, from 

seeing up to feeling, are specified there because so many 

only are under discussion ; as we see from the enumeration 

given in the passage, ' When that person in the eye turns 

away then he ceases to know any forms. He has become 

one they say, he does not see ' &c. The word ' all ' refers 

here only to what is under discussion, i.e. only to the seven 

prawas mentioned before, not to any other. Analogously 

when we say ' all the Brahmawas have been fed,' we mean 

only those Brahmawas who have been invited and concern 

us at the time, not any other. — If it be objected that the 

passage quoted mentions understanding (v^wana) as the 

eighth thing departing, and that we therefore have no right 

to speak of the departing of seven only, we reply that 

manas and understanding differ not in essential nature but 

only in function, and that on this account we are entitled 

to speak of seven pra»as only. — The answer to this 

1 Sapta prini/t prabhavantfty ader gatitn aha kvatid iti, ash/au 
graha ityader gatiw su/tayati gatim iti. An. Gi. 

* I.e. seeing, smelling, tasting, speaking, hearing, feeling, and 
the manas. 
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purvapaksha is as follows. — In addition to the seven 
senses, other pra«as also, such as the hands, are known 
to exist, as we see from such passages as ' The hands are 
one graha,' &c. (Bri. Up. Ill, a, 8). By their being a graha 
(seizer) is meant that they are bonds by which the indivi- 
dual soul (kshetra£-£a) is tied. Now the individual soul is 
tied not in one body only, but is equally tied in other bodies 
also. Hence it follows that that bond called graha (i.e. 
among other things the hands) moves over into other bodies 
also. Smr/ti also (' He — the Self— is joined with the aggre- 
gate of eight, comprising breath, &c. 1 , as his mark ; his 
bondage consists in being bound by it, his release in being 
freed from it') shows that the Self is, previous to final 
release, not freed from the bonds called grahas. And also 
in the enumeration of the senses and their objects given 
by the Atharvawa Upanishad (' The eye and what can be 
seen,' &c, Pr. Up. IV, 8), the organs of action such as the 
hands and so on, together with their objects, are specified 
as well, 'the hands and what can be grasped ; the member and 
what can be delighted ; the anus and what can be evacuated ; 
the feet and what can be walked.' Moreover the passage, 
' These ten vital breaths and atman as the eleventh ; when 
they depart from this mortal body they make us cry' (Bri. 
Up. Ill, 9,4), shows that eleven prawas depart from the body. 
— Moreover the word ' all ' (which occurs in the passage, Bri. 
Up. IV, 4, 2) must, because connected with the word 'pra«as,' 
denote all prawas, and cannot, on the ground of general sub- 
ject-matter, be limited to the seven prawas ; for a direct state- 
ment has greater force than the subject-matter. Even in the 
analogous sentence, 'all Brahmawas have been fed,' we have, 
on the ground of the words, to understand all Brahmawas 
living on the earth ; but because it is impossible to feed all 
Brahma«as in the latter sense, we accept that meaning of 

1 The eightfold aggregate of which the Self is freed in final 
release only comprises the five prawas (vital airs), the pentad of the 
five subtle elements, the pentad of the organs of intellect, the pentad 
of the organs of action, the tetrad of internal organs (manas, &c), 
avidvi, desire (kama), and karman. 
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' all,' according to which it denotes all invited Brahmawas. 
In our case on the other hand there is no reason whatever 
for narrowing the meaning of ' all.' — Hence the word 'all ' 
includes all prawas without exception. Nothing on the 
other hand prevents the enumeration of seven pra«as being 
taken as illustrative only. It is therefore an established 
conclusion, resting on the number of the effects as well 
as on Vedic statement, that there are eleven pra«as. 

7. And (they are) minute. 

The author of the Sutras adds another characteristic 
quality of the pranas. The prawas under discussion must 
be viewed as minute. By their minuteness we have to 
understand subtilty and limited size ; but not atomic size, 
as otherwise they would be incapable of producing effects 
which extend over the whole body. They must be subtle ; 
for if they were big the persons surrounding a dying man 
would see them coming out from the body at the moment 
of death, as a snake comes out of its hole. They must be 
limited ; for if they were all-pervading the scriptural 
statements as to their passing out of the body, going and 
coming, would be contradicted thereby, and it could not 
be established that the individual soul is ' the essence of 
the qualities of that ' (i. e. the manas ; cp. II, 3, 29). 
Should it be said that they may be all-pervading, but at 
the same time appear as functions (vritti) in the body only, 
we rejoin that only a function can constitute an instru- 
ment. Whatever effects perception, may it be a function 
or something else, just that is an instrument for us. The 
disagreement is therefore about a name only, and the 
assumption of the instruments (prawas) being all-pervading 
is thus purposeless. — Hence we decide that the prawas are 
subtle and of limited size. 

8. And the best (i.e. the chief vital air). 

" The Sutra extends to the chief vital air (mukhya pra«a) 
a quality already asserted of the other pranas, viz. being an 
effect of Brahman. — But, an objection may be raised, it has 
already been stated of all pra»as without difference that 
they are effects of Brahman ; e.g. the passage, ' From him 
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is born breath, mind, and all organs of sense* (Mu. Up. II, 
1, 3), states the origin of pra«a separately from the senses 
and the manas; and there are other passages also such 
as « He sent forth pra«a ' (Pr. Up. VI, 4). Why then the 
formal extension? — We reply: For the purpose of re- 
moving further doubt. For in the Nasadiya-sukta whose 
subject is Brahman there occurs the following mantra : 
' There was neither death nor the Immortal ; nor mani- 
festation of either night or day. By its own law the One 
was breathing without wind ; there was nothing differ- 
ent from that or higher than it ' (J?i. Sa«th. X, 1 29, 2). 
Here the words, 'was breathing,' which denote the 
proper function of breath, intimate that breath existed as 
it were before the creation. And therefrom it might be 
concluded that prana is not produced ; an idea which the 
Sutrakara discards by the formal extension (to pra«a of 
the quality of having originated from Brahman). — Moreover 
the word ' breathed ' does not intimate that pra«a existed 
before the creation ; for in the first place it is qualified by 
the addition 'without wind,' and in the second place 
scriptural passages — such as ' He is without breath, without 
mind, pure ' (Mu. Up. II, 1, 2) — declare expressly that the 
causal substance is without any qualifications such as 
prawa and so on. Hence the word ' breathed ' has merely 
the purpose of setting forth the existence of the cause. — 
The term 'the best' (employed in the Sutra) denotes the 
chief vital air, according to the declaration of scripture, 
' Breath indeed is the oldest and the best ' (Kh. Up. V, 1, 1). 
The breath is the oldest because it begins its function from 
the moment when the child is conceived ; the senses of 
hearing, &c, on the other hand, begin to act only when 
their special seats, viz. the ears, &c, are formed, and they 
are thus not 'the oldest' The designation 'the best' 
belongs to the pra«a on account of its superior qualities 
and on account of the passage, ' We shall not be able to 
live without thee' (Br/. Up. VI, 1, 13). 

9. (The chief pri#a is) neither air nor function, 
on account of its being mentioned separately. 
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An inquiry is now started concerning the nature of that 
chief pra«a. — The purvapakshin maintains that the pra«a 
is, according to StuVi, nothing but air. For .Sruti says, 
' Breath is air ; that air assuming five forms is pra«a, 
apana, vyana, udana, samana.' — Or else the purvapaksha 
may be formulated according to the view of another 
philosophical doctrine, and pra«a may be considered as 
the combined function of all organs. For so the followers 
of another doctrine (viz. the Sankhyas) teach, 'The five 
airs, pra«a,&c, are the common function of the instruments 1 .' 

To this we reply that the pra«a is neither air nor the 
function of an organ ; for it is mentioned separately. 
From air prawa is distinguished in the following passage, 
' Breath indeed is the fourth foot of Brahman. That foot 
shines as Agni with its light and warms.' If prawa were 
mere air, it would not be mentioned separately from air. — 
Thus it is also mentioned separately from the functions of 
the organs ; for the texts enumerate speech and the other 
organs and mention pra»a separately from them, and the 
function and that to which the function belongs (the organ) 
are identical. If it were a mere function of an organ, it 
would not be mentioned separately from the organs. 
Other passages also in which the pra«a is mentioned 
separately from air and the organs are here to be con- 
sidered so, e. g. ' From him is born breath, mind, and all 
organs of sense, ether, air,' &c. (Mu. Up. II, i, 3). Nor is 
it possible that all the organs together should have one func- 
tion (and that that function should be the prana) ; for each 
organ has its own special function and the aggregate of 
them has no active power of its own. — But— an objection 
may be raised — the thing may take place in the manner of 
the moving bird-cage. Just as eleven birds shut up in one 
cage may, although each makes a separate effort, move the 
cage by the combination of their efforts ; so the eleven 

1 Sankhya Sfl. II, 31 ; where, however, the reading is 'samanya- 
karanavr/'ttiA,' explained by the Comm.as sadHrani karawasya antaA- 
karawatrayasya vrtluA parinamabheda id. .Sankara, on the other 
hand, understands by karana the eleven prawas discussed previously. 
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pra»as which abide in one body may, although each has 
its own special function, by the combination of these 
functions, produce one common function called prana. — 
This objection, we reply, is without force. The birds 
indeed may, by means of their separate subordinate efforts, 
which all favour the movement of the cage, move the 
cage by combination ; that is a matter of observation. 
But we have no right to assume that the different prawas 
with their subordinate functions such as hearing &c. can, 
by combination, produce the function of vital breath ; for 
there is no means to prove this, and the vital breath is in 
kind absolutely different from hearing and so on. — More- 
over, if the vital breath were the mere function of an organ 
(or the organs) it could not be glorified as the ' best,' and 
speech and so on could not be represented as subordinate 
to it. Hence the vital breath is different from air and the 
functions (of the organs). — How then have we to under- 
stand the scriptural passage, 'The pra»a is air/ &c? — 
The air, we reply, passing into the adhyat ma-state, dividing 
itself fivefold and thus abiding in a specialized condition is 
called pra«a. It therefore is neither a different being nor 
is it mere air. Hence there is room for those passages as 
well which identify it with air as those which do not. — 
Well, let this be granted. The prawa then also must be 
considered to be independent in this body like the 
individual soul, as scripture declares it to be the 'best' 
and the organs such as speech, &c, to be subordinate to it. 
For various powers are ascribed to it in scriptural passages. 
It is said, for instance, that when speech and the other 
(organs) are asleep the prawa alone is awake; that the 
pra«a alone is not reached by death ; that the prana is the 
absorber, it absorbs speech, &c. ; that the prawa guards 
the other senses (prawas) as a mother her sons \ Hence 
it follows that the pra«a is independent in the same way 
as the individual soul. — This view is impugned in the next 
Sutra. 

» Cp. Ka. Up. II, 5, 8; Br*. Up. I, 5, 21 ; Kh. Up. IV, 3, 3 ; Pr. 
Up. II, 13- 
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10. But (the pra»a is subordinate to the soul) like 
the eye, &c, on account of being taught with them 
(the eye, &c), and for other reasons. 

The word ' but ' sets aside the independence of the prawa. 
As the eye and so on stand, like the subjects of a king, in 
mere subordinate relation to the acting and enjoying of the 
soul and are not independent, so the chief vital air also, 
occupying a position analogous to that of a king's minister, 
stands in an entirely subordinate relation to the soul and 
is not independent. — Why ? — Because it is taught (spoken 
of) together with them, i. e. the eye and the other organs, 
in such passages as the colloquy of the prawas, &c. For 
to be mentioned together is appropriate only in the case 
of things with the same attributes, as e. g. the Brmat- 
saman and the Rathantara-saman 1 . The words 'and so 
on' (in the Sutra) indicate other reasons refuting the 
independence of the pra«a, such as its being composed of 
parts, its being of a non-intelligent nature and the like. — 
Well, but if it be admitted that the pra«a stands to the 
soul in the relation of an instrument as the eye and so on, 
it will follow that we must assume another sense-object 
analogous to colour and so on. For the eyes, &c, occupy 
their specific subordinate position with regard to the soul 
through their functions which consist in the seeing of 
colour and so on. Now we can enumerate only eleven 
classes of functions, viz. the seeing of colour and so on, 
on whose account we assume eleven different pra«as, and 
there is no twelfth class of effects on account of which a 
twelfth prawa could be assumed. — To this objection the 
following Sutra replies. 

ii. And on account of (its) not being an instru- 
ment the objection is not (valid) ; for thus (scripture) 
declares. 

The objection urged, viz. that there would result another 
sense-object, is not valid ; because the prav»a is not an 

1 Which go together because they are both samans. 
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instrument. For we do not assume that the prawa is, like 
the eye, an organ because it determines a special sense- 
object. Nor is it on that account devoid of an effect; 
since scripture declares that the chief vital air has a specific 
effect which cannot belong to the other pranas. For in 
the so-called colloquies of the prawas we read in the be- 
ginning, 'The prawas quarrelled together who was best;' 
after that we read, ' He by whose departure the body seems 
worse than worst, he is the best of you ; ' thereupon the 
text, after showing how, on the successive departure of 
speech and so on, the life of the body, although deprived 
of one particular function, went on as before, finally relates 
that as soon as the chief pra«a was about to depart all 
other pranas became loosened and the body was about to 
perish ; which shows that the body and all the senses sub- 
sist by means of the chief pra»a. The same thing is de- 
clared by another passage, ' Then prawa as the best said to 
them : Be not deceived ; I alone dividing myself fivefold 
support this body and keep it' (Pr. Up. II, 3). Another 
passage, viz. ' With pra«a guarding the lower nest ' (Br*. Up. 
IV, 3, 1 2), shows that the guarding of the body depends on 
pra«a. Again, two other passages show that the nourish- 
ing of the body depends on pra«a, ' From whatever limb 
prawa goes away that limb withers ' (Bri. Up. I, 3, 1 9), and 
' What we eat and drink with it supports the other vital 
breaths.' And another passage declares that the soul's 
departing and staying depend on prawa, ' What is it by 
whose departure I shall depart, and by whose staying 
I shall stay ?— The created pra«a ' (Pr. Up. VI, 3 ; 4). 

12. It is designated as having five functions like 
mind. 

The chief vital air has its specific effect for that reason 
also that in scripture it is designated as having five 
functions, pra«a, apana, vyana, udana, samana. This dis- 
tinction of functions is based on a distinction of effects. 
Pra«a is the forward-function whose work is aspiration, &c; 
apana is the backward-function whose work is inspiration, 
&c; vyana is that which, abiding in the junction of the two, 
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is the cause of works of strength 1 ; udana is the ascending 
function and is the cause of the passing out (of the soul) ; 
samana is the function which conveys the juices of the 
food equally through all the limbs of the body. Thus the 
pra«a has five functions just as the mind (manas) has. 
The five functions of the mind are the five well-known 
ones caused by the ear, &c, and having sound and so on 
for their objects. By the functions of the mind we cannot 
here understand those enumerated (in Bri. Up. I, 5, 3), 
'desire, representation,' &c, because those are more than 
five. — But on the former explanation also there exists yet 
another function of the mind which does not depend on 
the ear, &c, but has for its object the past, the future, and 
so on ; so that on that explanation also the number five 
is exceeded. — Well, let us then follow the principle that 
the opinions of other (systems) if unobjectionable may be 
adopted, and let us assume that the five functions of the 
manas are those five which are known from the Yogarastra, 
viz. right knowledge, error, imagination, slumber, and re- 
membrance. Or else let us assume that the Sutra quotes 
the manas as an analogous instance merely with reference 
to the plurality (not the fivefoldness) of its functions. — 
In any case the Sutra must be construed to mean that the 
prawa's subordinate position with regard to the soul follows 
from its having five functions like the manas. 

13. And it is minute. 

And the chief vital air is to be considered as minute like 
the other pra«as. — Here also we have to understand by 
minuteness that the chief vital air is subtle and of limited 
size, not that is of atomic size ; for by means of its five 
functions it pervades the entire body. It must be viewed 
as subtle because when passing out of the body it is not 
perceived by a bystander, and as limited because scripture 
speaks of its passing out, going and coming. — But, it may 
be said, scripture speaks also of its all-pervadingness ; so, 



Viz. the holding in of the breath ; cp. Kh. Up. I, 3, 3-5. 
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e. g. ' He is equal to a grub, equal to a gnat, equal to an 
elephant, equal to these three worlds, equal to this 
Universe' (Br*. Up. I, 3, 32). — To this we reply that the 
all-pervadingness of which this text speaks belongs to the 
Self of the prawa in its adhidaivata relation, according to 
which it appears as Hiranyagarbha in his double — universal 
and individual — form, not in its adhyatma relation. More- 
over the statements of equality 'equal to a grub,' &c, 
just declare the limited size of the pra»a which abides 
within every living being. — Thus there remains no difficulty. 

14. But there is guidance (of the pra»as) by fire, 
&c, on account of that being declared by scripture. 

Here there arises a discussion whether the pra«as of 
which we have been treating are able to produce their 
effects by their own power or only in so far as guided by 
divinities. — The purvapakshin maintains that the prawas 
being endowed with the capacity of producing their effects 
act from their own power. If we, moreover, admitted that 
the pranas act only in so far as guided by divinities, it 
would follow that those guiding divinities are the enjoyers 
(of the fruits of the actions), and the individual soul would 
thus cease to be an enjoyer. Hence the pra«as act from 
their own power. — To this we reply as follows. ' But there 
takes place guidance by fire,' &c. — The word ' but ' excludes 
the purvapaksha. The different classes of organs, speech, 
&c, the Sutra says, enter on their peculiar activities, guided 
by the divinities animating fire, and so on. The words, 
' on account of that being declared by scripture,' state the 
reason. For different passages declare this, cp. Ait. Ar. II, 
4, a, 4, ' Agni having become speech entered the mouth.' 
This statement about Agni (fire) becoming speech and 
entering the mouth is made on the assumption of Agni 
acting as a ruler with his divine Self (not as a mere 
element). For if we abstract from the connexion with the 
divinity we do not see that there is any special con- 
nexion of fire either with speech or the mouth. The sub- 
sequent passages, 'Vayu having become breath entered 
into the nostrils,' &c, are to be explained in the same way. 



Digitized by 



Google 



92 vedAnta-sOtras. 



— This conclusion is confirmed by other passages also, such 
as ' Speech is indeed the fourth foot of Brahman ; that foot 
shines with Agni as its light and warms' (KA. Up. IV, 
J 8, 3), which passage declares that speech is made of the 
light of Agni. Other passages intimate the same thing by 
declaring that speech, &c, pass over into Agni, &c, cp. 
Bri. Up. I, 3, 12, 'He carried speech across first ; when 
speech had become freed from death it became Agni.' 
Everywhere the enumeration of speech and so on on the 
one side and Agni and so on on the other side — wherein is 
implied a distinction of the personal and the divine element 
— proceeds on the ground of the same relation (viz. of that 
which is guided and that which guides). Smrzti-passages 
also declare at length that speech, &c, are guided by 
Agni and the other divinities, cp. for instance, ' Brahmawas 
knowing the truth call speech the personal element, that 
which is spoken the natural element and fire (Agni) the 
divine element.' — The assertion that the prawas being 
endowed with the capability of producing their effects act 
from their own power is unfounded, as we see that some 
things which possess the capability of motion, e. g. cars, 
actually move only if dragged by bulls and the like. 
Hence, as both alternatives are possible l , we decide on the 
ground of scripture that the prawas act under the guidance 
of the divinities. — The next Sutra refutes the assertion that 
from the fact of the divinities guiding the prawas it would 
follow that they — and not the embodied soul — are the 
enjoyers. 

15. (It is not so) (because the pra»as are con- 
nected) with that to which the pra«as belong (i.e. 
the individual soul), (a thing we know) from scrip- 
ture. 

Although there are divinities guiding the prawas, yet we 
learn from scripture that those prawas are connected with 
the embodied soul which is the Lord of the aggregate of 

1 Viz. that something should act by itself, and that it should act 
under guidance only. 
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instruments of action. The following passage, e.g. 'where 
the sight has entered into the void there is the person of 
the eye ; the eye itself is the instrument of seeing. He 
who knows, let me smell this, he is the Self ; the nose is 
the instrument of smelling,' declares that the prawas are 
connected with the embodied soul only. Moreover the 
plurality of the divinities guiding the organs renders it 
impossible that they should be the enjoyers in this body. 
For that there is in this body only one embodied enjoyer 
is understood from the possibility of the recognition of 
identity and so on '. 

16. And on account of the permanence of this 
(viz. the embodied soul). 

This embodied soul abides permanently in this body as 
the enjoyer, since it can be affected by good and evil 
and can experience pleasure and pain. Not so the gods ; 
for they exist in the state of highest power and glory and 
cannot possibly enter, in this wretched body, into the con- 
dition of enjoyers. So scripture also says, * Only what is 
good approaches him ; verily evil does not approach the 
devas ' (Br*. Up. 1, 5, ao). — And only with the embodied 
soul the prattas are permanently connected, as it is seen 
that when the soul passes out &c. the pra«as follow it. 
This we see from passages such as the following : ' When 
it passes out the pra«a passes out after it, and when the 
pra«a thus passes out all the other pra«as pass after it' 
(Br». Up. IV, 4, 2). Hence although there are ruling divi- 
nities of the organs, the embodied soul does not cease to be 
the enjoyer ; for the divinities are connected with the organs 
only, not with the state of the soul as enjoyer. 

17. They (the prawas) are senses, on account of 
being so designated, with the exception of the best 
(the mukhya pra#a). 

We have treated of the mukhya prawa and the other 

1 Yo*ha/R rflpam adraksham so* ham srinotatty ekasyaiva praty- 
abhi£#anam pratisamdhanam. Go. An. 
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eleven priwas in due order. — Now there arises another 
doubt, viz. whether the other prawas are functions of the 
mukhya prawa or different beings. — The ptirvapakshin main- 
tains that they are mere functions, on account of scriptural 
statement. For scripture, after having spoken of the chief 
prawa and the other prawas in proximity, declares that those 
other prawas have their Self in the chief prawa, ' Well, let us 
all assume his form. Thereupon they all assumed his form ' 
(Bri. Up. I, 5, ai). — Their unity is moreover ascertained 
from the unity of the term applied to them, viz. prawa. 
Otherwise there either would result the objectionable cir- 
cumstance of one word having different senses, or else the 
word would in some places have to be taken in its primary 
sense, in others in a derived sense. Hence, as prawa, apana, 
&c. are the five functions of the one chief prawa, so the eleven 
prawas also which begin with speech are mere functions of 
the chief prawa. — To this we reply as follows. Speech and 
so on are beings different from the chief prawa, on account 
of the difference of designation. — Which is that difference 
of designation ? — The eleven prawas remaining if we abstract 
from the best one, i.e. the chief prawa, are called the sense- 
organs (indriya), as we see them designated in .Sruti, ' from 
him is born breath, mind, and all organs of sense ' (Mu. 
Up. II, I, 3). In this and other passages prawa and the 
sense-organs are mentioned separately. — But in that case 
the mind also would have to be excluded from the class of 
sense-organs, like the prawa ; as we see that like the latter 
it is separately mentioned in the passage, ' The mind and all 
organs of sense.' True ; but in Smriti eleven sense-organs 
are mentioned, and on that account the mind must, like the 
ear, and so on, be comprised in the sense-organs. That the 
prawa on the other hand is a sense-organ is known neither 
from Smn'ti nor .Sruti. — Now this difference of designation 
is appropriate only if there is difference of being. If there 
were unity of being it would be contradictory that the prima 
although one should sometimes be designated as sense- 
organ and sometimes not Consequently the other prawas 
are different in being from the chief prawa. — For this con- 
clusion the following Sutra states an additional reason, 
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18. On account of the scriptural statement of 
difference. 

The prawa is everywhere spoken of as different from 
speech, &c. The passage, e.g. beginning with ' They said 
to speech ' (Br*. Up. I, 3, a), enumerates speech, &c.,. which 
were overwhelmed by the evil of the Asuras, concludes 
thereupon the section treating of speech, &c, and then 
specially mentions the mukhya prawa as overcoming the 
Asuras, in the paragraph beginning ' Then they said to the 
breath in the mouth.' — Other passages also referring to that 
difference maybe quoted, so, for instance, ' He made mind, 
speech, and breath for himself (Bri. Up. I, 5, 3). — For this 
reason also the other prawas are different in being from the 
chief prawa. — Another reason follows. 

19. And on account of the difference of character- 
istics. 

There is moreover a difference of characteristics between 
the chief prawa and the other prawas. When speech &c. are 
asleep, the chief prawa alone is awake. The chief prawa 
alone is not reached by death, while the other prawas are. 
The staying and departing of the chief prawa — not that of 
the sense-organs — is the cause of the maintenance and the 
destruction of the body. The sense-organs, on the other 
hand, are the cause of the perception of the sense-objects, 
not the chief prawa. Thus there are manifold differences 
distinguishing the prawa from the senses, and this also shows 
the latter to be different in being from the prawa. — To infer 
from the passage, ' thereupon they all assumed his form,' 
that the sense-organs are nothing but prawa is wrong, 
because there also an examination of the context makes us 
understand their difference. For there the sense-organs are 
enumerated first ('Voice held, I shall speak/ &c); after 
that it is said that speech, &c. were seized by death in the 
form of weariness (' Death having become weariness held 
them back ; therefore speech grows weary ') ; finally prawa 
is mentioned separately as not having been overcome by 
death (' but death did not seize the central breath '), and is 
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asserted to be the best (' he is the best of us '). The assum- 
ing of the form of pra«a has therefore, in accordance with 
the quoted passages, to be understood to mean that 
the energizing of speech and so on depends on the 
prawa, but not that they are identical with it. — Hence it 
follows that the word 'prawa' is applied to the sense-organs 
in a secondary sense. Thus .Sruti also says, ' Thereupon 
they all assumed his form, and therefore they are called 
after him pra«as;' a passage declaring that the word prawa, 
which properly refers to the chief prd«a, is secondarily 
applied to the sense-organs also. Speech and the other 
sense-organs are therefore different in being from the prawa. 

20. But the fashioning of names and forms belongs 
to him who renders tripartite, on account of the 
teaching (of scripture). 

In the chapter treating of the Being (sat), subsequently 
to the account of the creation of fire, water, and food (earth), 
the following statement is made, ' That divinity thought, 
let me now enter those three beings with this living Self 
(g iva atma), and let me then evolve names and forms ' ; — 
let me make each of these three tripartite ' {Kh. Up. VI, 
3, 2 ; 3). — Here the doubt arises whether the agent in that 
evolution of names and forms is the^iva (the living, i.e. the 
individual Self or soul) or the highest Lord. — The purva- 
pakshin maintains the former alternative, on account of the 
qualification contained in the words ' with this living Self.' 
The use of ordinary language does, in such phrases as 
' Having entered the army of the enemy by means of a spy 
I count it,' attribute the counting of the army in which the 
spy is the real agent to the Self of the king who is the 
causal agent; which attribution is effected by means of the 
use of the first person, • I count.' So here the sacred text 
attributes the evolving of names and forms — in which the 
giva. is the real agent — to the Self of the divinity which is 
the causal agent ; the attribution being effected by means 

1 Literally, with this living Self having entered let me evolve, &c. 
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of the use of the first person, ' let me evolve.' — Moreover 
we see in the case of names such as Z>ittha, Z?avittha, &c, 
and in the case of forms such as jars, dishes and the like 
that the individual soul only is the evolving agent *. Hence 
the evolution of names and forms is the work of the^lva. 

To this the Sutra replies : ' But the fashioning of names and 
forms belongs to him who renders tripartite.' The particle 
' but ' discards the purvapaksha. Fashioning means evolv- 
ing. The term 'he who renders tripartite' denotes the 
highest Lord, his agency being designated as beyond con- 
tradiction in the case of the rendering tripartite (of fire, &c). 
The entire evolution of names and forms which is seen, e.g. 
in fire, sun, moon, lightning, or in different plants such as 
kma-grass, kaja-grass, pallra-trees, or in various living 
beings such as cattle, deer, men, all this manifold evolution 
according to species and individuals can surely be the 
work of the highest Lord only, who fashioned fire, water, 
and earth. — Why? — On account of the teaching of the 
sacred text. — For the text says at first ' that divinity,' &c, 
and then goes on in the first person ' let me evolve ; ' which 
implies the statement that the highest Brahman only is the 
evolving agent — But we ascertain from the qualification 
contained in the words ' with this living Self,' that the agent 
in the evolution is the living Self! — No, we reply. The 
words 'with this living Self are connected with the words 
* having entered,' in proximity to which they stand ; not 
with the clause ' let me evolve.' If they were connected 
with the former words, we should have to assume that the 
first person, which refers to the divinity — viz. 'let me 
evolve ' — is used in a metaphorical sense. And with regard 
to all the manifold names and forms such as mountains, 
rivers, oceans, &c, no soul, apart from the Lord, possesses 
the power of evolution ; and if any have such power, it is 
dependent on the highest Lord. Nor is the so-called 
' living Self absolutely different from the highest Lord, as 
the spy is from the king ; as we see from its being qualified 

1 Names being given and vessels being shaped by a class of 
jtvas, viz. men. 

[38] H 
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as the living Self, and as its being the^iva (i. e. an individual 
soul apparently differing from the universal Self) is due to 
the limiting adjuncts only. Hence the evolution of names 
and forms which is effected by it is in reality effected by 
the highest Lord. And that the highest Lord i s he who 
evolves the names and forms is a principle acknowledged 
by all the Upanishads ; as we see from such passages as 'He 
who is called ether is the evolver of all forms and names ' 
(Kh. Up. VIII, 14). The evolution of names and forms, 
therefore, is exclusively the work of the highest Lord, who 
is also the author of the tripartite arrangement. — The 
meaning of the text is that the evolution of names and 
forms was preceded by the tripartition, the evolution of 
each particular name and form being already explained by 
the account of the origin of fire, water, and earth. The act 
of tripartition is expressly described by .Sruti in the cases 
of fire, sun, moon, and lightning, ' The red colour of burning 
fire is the colour of fire, the white colour of fire is the colour 
of water, the black colour of fire the colour of earth,' &c. 
In this way there is evolved the distinctive form of fire, and 
in connexion therewith the distinctive name ' fire,' the name 
depending on the thing. The same remarks apply to the 
cases of the sun, the moon, and lightning. The instance 
(given by the text) of the tripartition of fire implies the 
statement that the three substances, viz. earth, water, fire, 
were rendered tripartite in the same manner ; as the begin- 
ning as well as the concluding clause of the passage equally 
refers to all three. For the beginning clause says, ' These 
three beings became each of them tripartite ; ' and the con- 
cluding clause says, 'Whatever they thought looked red 
they knew was the colour of fire,' &c. &c, up to ' Whatever 
they thought was altogether unknown they knew was some 
combination of these three beings.' Having thus described 
the external tripartition of the three elements the text goes 
on to describe another tripartition with reference to man, 
' those three beings when they reach man become each of 
them tripartite.' This tripartition in man the teacher sets 
forth (in the following Sutra) according to scripture, with a 
view to the refutation of some foreseen objection. 
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21. The flesh, &c, originates from earth, accord- 
ing to the scriptural statement ; and (so also) in the 
case of the two other (elements). 

From tripartite earth when assimilated by man there are 
produced as its effects flesh, &c, according to scripture. 
For the text says, ' Food (earth) when eaten becomes three- 
fold ; its grossest portion becomes feces, its middle portion 
flesh, its subtlest portion mind.' The meaning is that the 
tripartite earth is eaten in the shape of food such as rice, 
barley, &c. ; that its grossest parts are discharged in the 
form of feces, that its middle parts nourish the flesh of the 
body, and its subtlest parts feed the mind. Analogously 
we have to learn from the text the effects of the two other 
elements, viz. fire and water ; viz. that urine, blood, and 
breath are the effects of water ; bone, marrow, and speech 
those of fire. — Here now an objection is raised. If all 
material things are tripartite (i.e. contain parts of the three 
elements alike) — according to the indifferent statement, ' He 
made each of these tripartite' — for what reason then has 
there been made the distinction of names, ' this is fire, this 
is water, this is earth?' And again, why is it said that 
among the elements of the human body, flesh, &c, is the 
effect of the eaten earth only ; blood, &c, the effect of the 
water drunk ; bone, &c, the effect of the fire eaten ? — To 
this objection the next Sutra replies. 

22. But on account of their distinctive nature 
there is a (distinctive) designation of them. 

The word 'but' repels the objection raised. By 'dis- 
tinctive nature' we have to understand preponderance. 
Although all things are tripartite, yet we observe in 
different places a preponderance of different elements ; 
heat preponderates in fire, water in all that is liquid, food 
in earth. This special tripartition aims at rendering possible 
the distinctions and terms of ordinary life. For if the 
tripartition resulted in sameness, comparable to that of the 
three strands of a tripartite rope, we could not distinguish — 
and speak of as distinguished— the three elements. — Hence, 

H 2 
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although there is a tripartition, we are enabled • on account 
of distinctive nature* to give special designations to the 
three elements, viz. fire, water, and earth and their pro- 
ducts. — The repetition (of ' designation of them ') indicates 
the termination of the adhyaya. 
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THIRD ADHYAYA. 

FIRST PADA. 

Reverence to the highest Self! 

i. In obtaining a different (body) (the soul) goes 
enveloped (by subtle parts of the elements), (as 
appears from) question and explanation. 

In the second adhyaya we have refuted the objections 
raised against the Vedantic view of Brahman on the ground 
of SnWti and reasoning ; we have shown that all other 
opinions are devoid of foundation, and that the alleged 
mutual contradictions of Vedic texts do not exist Further 
we have demonstrated that the entities different from — but 
subordinate to — the individual soul (such as pra«a, &c.) 
spring from Brahman. — Now in the third adhyaya we shall 
discuss the following subjects: the manner in which the 
soul together with its subordinate adjuncts passes through 
the sawsara (III, i); the different states of the soul and 
the nature of Brahman (III, a) ; the separateness or non- 
scparateness of the vidyas and the question whether the 
qualities (of Brahman) have to be cumulated or not (III, 3); 
the accomplishment of man's highest end by means of per- 
fect knowledge (sawyagdanrana), the different injunctions 
as to the means of perfect knowledge and the absence of 
certain rules as to release which is the fruit (of perfect 
knowledge *) (III, 4). As occasion leads some other matters 
also will be explained. — Thefirst padaexplains,on the ground 
of the so-called vidya of the five fires {Kh. Up. V, 3-10), the 
different modes of the soul's passing through the samsara ; 
the reason of that doctrine being (the inculcation of) absence 

1 I.e. the absence of a rule laying down that release consequent 
on knowledge takes place in the same existence in which the means 
of reaching perfect knowledge are employed. 
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of all desire (vairagya), in accordance with the scriptural 
remark at the end (of the vidya), ' hence let a man take care 
to himself.' — The soul accompanied by the chief vital air, 
the sense-organs and the mind, and taking with itself 
nescience (avidya), moral good or ill-desert (karman), and 
the impressions left by its previous existences \ leaves its 
former body and obtains a new body ; this is known from 
the scriptural passage extending from Bri. Up. IV, 4, 1 
(' Then those prawas gather around him ') up to IV, 4, 4 
('It makes to itself another newer and more beautiful 
shape'); which passage forms part of a chapter treating of 
the sa*«sara-state. And it moreover follows from the pos- 
sibility (thus resulting) of the soul enjoying the fruits of 
good and evil actions. — Here the question arises whether 
the soul when going to the new body is enveloped or not by 
subtle parts of the elements constituting the seeds of the 
body. — It is not so enveloped, the purvapakshin says. — 
Why? — Because scripture, while stating that the soul takes 
the organs with itself, does not state the same with regard 
to the elements. For the expression ' those parts of light ' 
(tqg-omatraA) which occurs in the passage ' He taking with 
him those parts of light,' &c, intimates that the organs only 
are taken (and not the elements), since in the complement- 
ary portion of the passage the eye, &c, are spoken of, and 
not the subtle parts of the elements. The subtle parts of 
the elements can moreover easily be procured anywhere ; 
for wherever a new body is to be originated they are pre- 
sent, and the soul's taking them with itself would, therefore, 
be useless. Hence we conclude that the soul when going 
is not enveloped by them. 

To this the teacher replies, ' in obtaining another it goes 
enveloped.' That means : we must understand that the soul 
when passing from one body to another is enveloped by the 
subtle parts of the elements which are the seeds of the new 

1 I read avidya with the commentators (Go. An., however, mentions 
the reading ' vidya ' also) ; although vidyS appears preferable. Cp. 
Max Muller's note 2, p. 175, Upan. II; Deussen, p. 405. — Purva- 
pragHi fanmintariya-sawskaraA. An. Gi. 
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body. — How do we know this ? — ' From the question and 
the explanation.' The question is, ' Do you know why in 
the fifth libation water is called man?' (V, 3, 3.) The 
explanation, i.e. answer, is given in the entire passage which, 
after having explained how the five libations in the form of 
jraddha. Soma, rain, food, seed are offered in the five fires, 
viz. the heavenly world, Paiganya, the earth, man and 
woman, concludes, ' For this reason is water in the fifth obla- 
tion called man.' Hence we understand that the soul goes 
enveloped by water. — But — an objection will be raised — 
another scriptural passage declares that like a caterpillar 
the soul does not abandon the old body before it makes an 
approach to another body *. (Bri. Up. IV, 4, 3, ' And as a 
caterpillar.') — We reply that what there is compared to the 
(action of the) caterpillar is (not the non-abandonment of 
the old body but) merely the lengthening out of the crea- 
tive effort whose object is the new body to be obtained, 
which (new body) is presented by the karman of the soul 2 . 
Hence there is no contradiction. — As the mode of obtaining 
a new body is thus declared by .Sruti, all hypotheses 
which owe their origin to the mind of man only are to be 
set aside because they are contradicted by scripture. So 
e.g. the opinion (of the Sankhyas) that the Self and the 
organs are both all-pervading 8 , and when obtaining a new 
body only begin to function in it in consequence of the kar- 
man ; or the opinion (of the Bauddhas) that the Self alone 

1 Evara hi sukshmadehaparishvakto ra/nhet yady asya sthulam 
jartram ramhato na bhavet, asti tv asya vartamanasthul&rarirayogaA 
adehantarapriptes trtna^aldyukSnidaranena, tasman nidarsawa- 
mitivirodhan na sukshmadehaparishvakto ra/rchatiti. Bh&. 

1 PratipattavyaA priptavyo yo dehas tadvishaySyd bhSvanayi 
utpadanaya dfrghlbhSvamStraw ^alukayopamtyate. Bha\ — An. Gi. 
explains: priptavyo yo dehas tadvishayabhdvanaya devo«ham 
ityadikiya" dtrghibhivo vyavahitirthdlambanatvaw tavanmatram 
ityadi. 

* Kara»&nim ihamkankatv&t tasya vyipitvSt teshim apitadit- 
makiniw vySpitvam. Go. An. — The organs are, according to the 
Saftkhya, the immediate effects of the ahawMra, but why all- 
pervading on that account? 



Digitized by 



Google 



io4 vedAnta-sOtras. 



(without the organs) begins to function in a new body, and 
that as the body itself, so new sense-organs also are pro- 
duced in the new abode of fruition 1 ; or the opinion (of the 
Vaireshikas) that the mind only proceeds to the new abode 
of fruition 2 ; or the opinion (of the Digambara Cainas) that 
the individual soul only flying away from the old body 
alights in the new one as a parrot flies from one tree to 
another. — But — an objection will be raised — from the 
quoted question and answer it follows that the soul goes 
enveloped by water only, according to the meaning of the 
word made use of by scripture, viz. water. How then can 
the general statement be maintained that the soul goes 
enveloped by subtle parts of all elements ? — To this doubt 
the next Sutra replies. 

2. But on account of (water) consisting of three 
(elements) (the soul is enveloped not by water 
merely; the latter alone is, however, mentioned) 
on account of preponderance. 

The word • but ' disposes of the objection raised. — Water 
consists of three elements, as we know from the scriptural 
statement regarding tripartition. If, therefore, water is 
admitted to originate (the new body) the other two elements 
also have necessarily to be admitted (as taking part in the 
origination). The body moreover consists of three elements, 
as the effects of the three, i.e. fire, water, and earth, are 
observed in it, and further as it contains three materials, 
viz. wind, bile, and phlegm 3 . Being such it cannot originate 
from mere water, the other elements being left aside. 
Hence the term water made use of in the scriptural ques- 
tion and answer refers to the fact of water preponderating, 

1 Atma khalv alaya^dnasamtSnas tasya vrrttayaA jabdax%ffanani 
tallabhaA jartr&ntare bhavati,kevalarabdas tu kara»asahityam atmano 
varayati. Go. An. 

9 Kevalaw karawair atmana £a rahitam iti yivat, karanani nutan- 
any eva tatrarabhyante atma tu vibhutvad akriyo«pi tatra vrt'ttima- 
tram apnoti. An. Gi. 

3 The last of which only is of prevailingly watery character. 
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not to its being the only element. As a matter of fact we 
see that in all animated bodies liquid substances such as 
juices, blood, and the like preponderate. — But we likewise 
observe in bodies a large amount of earthy matter ! — True, 
but the amount of water is larger than that of any other 
matter. Moreover, liquid matter prevails in that which is 
the seed of the body. Further, we know that works (kar- 
man) constitute the efficient cause for the origination of a 
new body, and (sacrificial) works such as the agnihotra, &c, 
consist in the offering of liquid substances such as Soma, 
butter, milk and the like. Thereby also the preponder- 
ance of water is established. And on account of that 
preponderance the word ' water ' implies the subtle parts of 
all the elements which constitute the seed of the body. 

3. And on account of the going of the pra#as. 

Scripture states that, when a new body is obtained, the 
prawas also go (from the old body to the new one). Cp. 
' When he thus departs the (chief) pra«a departs after him, 
and when the pra»a thus departs all the other prawas 
depart after it ' (Br*. Up. IV, 4, a), and similar passages. 
Now this going of the prawas is not possible without a base ; 
hence we infer that water also — mixed with parts of the 
other elements — goes (from the old body to the new one), 
serving the purpose of supplying a base for the moving 
pra«as. For the pra/zas cannot, without such a base, either 
move or abide anywhere ; as we observe in living beings. 

4. If it be said (that the pra«as do not go) on 
account of the scriptural statement as to entering 
into Agni, &c, we deny this on account of the 
metaphorical nature (of those statements). 

Well, the purvapakshin resumes, we deny that at the 
time when a new body is obtained the pra»as go with the 
soul, because scripture speaks of their going to Agni, &c 
For that at the time of death speech and the other pra«as 
go to Agni and the other gods the following passage ex- 
pressly declares: 'When the speech of the dead person 
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enters into the fire, breath into the air,' &c. (Bri. Up. Ill, a, 
13). — To this we reply that the objection is of no force on 
account of the metaphorical character of those statements. 
The entering of speech, &c, into Agni is metaphorical, 
because we observe no such entering in the case of the 
hairs of the head and body. For although the text says 
that ' the hairs of the body enter into the shrubs and the 
hairs of the head into the trees ; ' still we cannot under- 
stand this to mean that the hairs actually fly away from the 
body and enter into trees and shrubs. On the other hand, 
the soul could not go at all if we denied to it the limiting 
adjunct formed by the prawas, and without the latter it 
could not, in the new body, enter into the state of fruition. 
Besides, other passages distinctly declare that the prawas 
go with the soul. — From all this we conclude that the 
passage about speech, &c. entering into Agni, metaphoric- 
ally expresses that Agni and the other divinities who act as 
guides of the pra«as and co-operate with them stop their 
co-operation at the time of death. 

5. If an objection be raised on the ground of 
(water) not being mentioned in the first fire, we 
refute it by remarking that just it (viz. water) (is 
meant), on the ground of fitness. 

Well, the purvapakshin resumes, but how can it be 
ascertained that ' in the fifth oblation water is called man,' 
considering that water is not mentioned by scripture with 
reference to the first fire (altar) ? For the text enumerates 
five fires — the first of which is the heavenly world — as the 
abodes of the five oblations. With reference to the first of 
those fires — introduced by the words 'The fire is that 
world, O Gautama,' it is stated that jraddha (faith) is the 
material constituting the oblation (' on that altar the devas 
offer .rraddha'); while nothing is said about water being 
the offered material. If, with reference to the four follow- 
ing fires, viz. Par^anya, &c, water is assumed to constitute 
the offering, we have no objection because in the substances 
stated there as forming the oblations, viz. Soma, and so on, 
water may preponderate. But to set aside, in the case of 
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the first fire, .rraddha (i.e. faith) which is directly mentioned 
in the text, and to substitute in its place the assumption of 
water, about which the text says nothing, is an arbitrary 
proceeding. In reality .rraddha must be explained, in con- 
formity with its ordinary meaning, as a kind of mental 
state, viz. faith. Hence it is objectionable to maintain that 
water, in the fifth oblation, becomes man. 

To this view of the purvapakshin we demur, because, in 
the case of the first fire, the word .rraddha is to be taken in 
the sense of 'water.' — On what ground ? — On the ground of 
fitness. For on that explanation only beginning, middle, 
and end of the passage harmonise so that the syntactical 
unity of the whole remains undisturbed. On the other 
explanation (i. e. .rraddha being taken in the sense of 
' faith '), if the question were asked how water, in the fifth 
oblation, can be called man, and if, in way of reply, the 
text could point only to faith, i.e. something which is not 
water, as constituting the material of the oblation ; then 
question and answer would not agree, and so the unity of 
the whole passage would be destroyed. The text, moreover, 
by concluding * For this reason is water in the fifth oblation 
called man,' indicates the same interpretation 1 . — Further, 
the text points out, as effects of .rraddha, substances in 
which water in its gross form preponderates, viz. Soma, 
rain, &c. And this again furnishes a reason for interpreting 
.rraddha as water, because the effect generally is cognate in 
nature to the cause. Nor again can the mental conception 
called faith be taken out from the mind or soul, whose 
attribute it is, and be employed as an offering, as the heart 
can be cut out of the sacrificial animal. For this reason 
also the word .rraddha must be taken to mean 'water.' 
Water can, moreover, be fitly called by that name, on the 
ground of Vedic usage, cp. ' .rraddha indeed is water ' (Taitt. 
Samh. I, 6, 8, 1). Moreover, water when forming the seed 
of the body enters into the state of thinness, subtilty, and 
herein again resembles faith, so that its being called .rraddha 

1 Upasamh&rllo&n&y&m api .rraddhirabdatvam apam evety iha 
tv iti. An. Gi. 
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is analogous to the case of a man who is as valiant as a lion 
being himself called a lion. — Again, the word jraddha may 
fitly be applied to water, because water is intimately con- 
nected with religious works (sacrifices, &c.) which depend 
on faith; just as the word 'platform' is applied to men 
(standing on the platform). And finally the waters may 
fitly be called .rraddha, on account of their being the cause 
of faith, according to the scriptural passage, ' Water indeed 
produces faith in him for holy works V 

6. (Should it be said that the souls are not en- 
veloped by water) on account of this not being 
stated by scripture, we refute the objection on the 
ground of those who perform ish/is, &c, being 
understood. 

Well, let it be granted that, on account of question and 
answer, water, passing through the forms of .rraddha, &c, 
may in the fifth oblation obtain the shape of man. But 
still we cannot allow that the souls when moving from one 
body into another are enveloped by water. For this is not 
directly stated by scripture, there being in the whole 
passage no word referring to the souls, while there are 
words referring to water. Hence the assertion that the 
soul goes enveloped by water is unfounded. — This objection 
is invalid, we reply, ' on account of those who perform ish/is, 
&c, being understood.' For in the passage beginning 'But 
they who living in a village practise sacrifices, works of 
public utility and alms, they go to the smoke ' (V, 3, 10), it 
is said that those who perform ish/is reach, on the road of 
the fathers leading through smoke, &c, the moon, ' From 
ether they go to the moon ; that is Soma, the king.' Now 
these same persons are meant in the passage about the five 
fires also, as we conclude from the equality of scriptural 
statement in the passage, ' In that fire the devas offer 



1 Apo hcti, asmai pu«se*dhikari«e sawnamante ^anayanti 
dar,ranamatre»a snanadipiwyakarmasiddhyarthaw jraddham ity 
arthaA. An. Gi. 
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.rraddha. From that oblation rises Soma the king 1 .' To 
those 2 (persons who have performed ishris, &c.) water is 
supplied in the shape of the materials employed to perform 
the agnihotra, the dattapurnamasa and other sacrifices, 
viz. sour milk, milk, &c, which substances, as consisting 
mostly of water, may directly be considered as water. Of 
these, when offered in the ahavanlya, the subtle parts 
assume the form of an apurva resulting from the oblation 8 , 
and attach themselves to the performer of the sacrifice. 
Then (when the sacrificer dies) the priests offer his body, 
with the funeral ceremonies 4 , into the crematory fire, with 
the mantra, '(may) he (go) to the heavenly world, svaha.' 
Then the water forming the oblation — which was connected 
with deeds resulting from faith 6 — having assumed the form 
of an apurva envelops the souls of those who had performed 
the sacrifices, and leads them up to the heavenly world to 
receive their reward. — In accordance with the preceding 
interpretation scripture says in the agnihotra chapter also — 
in the complementary passage constituting the reply to the 
six questions — that the two agnihotra-oblations go up to 
the other world in order to originate the fruit (of the work 
of the sacrificer), 'Those two oblations when offered go up, 
&c.' (Sat. Br. XI, 6, a, 6). — Hence we conclude that the 

1 Both passages speak of something reaching, i.e. becoming 
the moon. Now, as that something is, in the passage about the road 
of the fathers, the glvas of those who have performed ish/is, &c, we 
conclude that by the .rraddha also, from which in the other passage 
the moon is said to rise, those ^fvas are meant, or, properly speak- 
ing, the subde body of water which envelops those ^ivas. — Dhu m&di- 
vikye pawiagnivakye ka, somar4#atvaprapturava»avweshad ish/adi- 
HrimA jraddh&abditadbhir veshtfita dyulokaw yantiti bhittty 
arthaA. An. Gi. 

* An. Gi. introduces this clause by: nanu mahad iha jrutyor vaila- 
kshanyawi, jraddh&abditlnam apam kvaiid dyuloke houaA smtah 
kva/Kd ish/adikariwam dhum£dikrame»aka\rapriptir na 6a. teshim 
ipaA santi yena tadvesh/Aidnaw gatis tatraha teshim *eti. 

* I read, with a MS. of An. Gi., ihutyapurvarupaA. 
4 The so-called antyesh/i. 

* And is on that account properly called jraddhi. 
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souls, when going to the enjoyment of the fruits of their 
works, are enveloped by the water of which the oblations 
consist l . 

But how can it be maintained that those who perform 
sacrifices, &c, go to the enjoyment of the fruit of their 
works, considering that scripture declares them when having 
reached the moon — by the path leading through smoke, 
&c. — to become food, ' That is Soma the king ; that is the 
food of the gods; the gods do eat it' (K/i. Up. V, 10, 4); 
and the corresponding passage, ' Having reached the moon 
they become food, and then the Devas feed on them there 
as sacrificers feed on Soma as it increases and decreases' 
(Br*. Up. VI, 2, 1 6) ? If, in accordance with these passages, 
they are eaten by the gods as by tigers, &c, it is not 
possible that they should enjoy the fruit of their deeds. — 
To this the following Sutra replies. 

7. Or (the souls' being the food of the gods is) 
metaphorical, on account of their not knowing the 
Self. For thus (scripture) declares. 

The word ' or ' is meant to set aside the started objection. 
The souls' being food has to be understood in a metaphorical, 
not a literal, sense, as otherwise all scriptural statements of 
claims (adhikara) — such as ' He who is desirous of the 
heavenly world is to sacrifice' — would be contradicted. If 

1 Ankara's attempts to render plausible the interpretation of 
jraddha by ' water,' and to base thereon the doctrine of the souls 
when going to a new body being enveloped by a subtle involucrum 
of water (and the other elements contained therein) are, of course, 
altogether artificial. I do not, however, see that he can be taxed 
with inconsistency (as he is by Deussen, p. 408). Sraddha is to him 
in the first place the gross water which constitutes the chief material 
employed in the sacrifices ; in the second place the apurva which 
results from the sacrifice, and which is imagined to consist of the 
subtle parts of the water whose gross parts have been consumed by 
the sacrificial fire. These subtle parts attach themselves to the soul, 
accompany it as an involucrum when it goes to another world, and 
form the base of any new body which the soul may have to assume 
in accordance with its previous deeds. 
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the performers of sacrifices, &c, did not, in the sphere of 
the moon, enjoy the fruits of their works, why should they 
undertake works such as sacrifices, which are to him who 
performs them the cause of great trouble ? We see, more- 
over, that the word ' food,' as denoting in general whatever 
is the cause of enjoyment, is metaphorically used of that 
also which is not food (in the narrower sense), as, for in- 
stance, in such phrases as 'the Vairyas are the food of 
kings, the animals are the food of the Vauyas.' Hence 
what is meant there by the term ' eating ' is the rejoicing 
of the gods with the performers of sacrifices, &c, who 
stand in a subordinate (instrumental) relation to that rejoic- 
ing — a rejoicing analogous to that of an ordinary man with 
beloved persons such as wife, children, friends, and so on — 
not actual eating like the chewing and swallowing of sweet- 
meats. For that the gods eat in the ordinary way a 
scriptural passage expressly denies (Kh. Up. Ill, 6, i), 
' The gods do not eat or drink ; by seeing the nectar they 
are satisfied.' At the same time the performers of sacrifices, 
although standing in a subordinate relation to the gods, 
may themselves be in a state of enjoyment, like servants 
who (although subordinate to the king) themselves live on 
the king. — That the performers of sacrifices are objects of 
enjoyment for the gods follows, moreover, from their quality 
of not knowing the Self. For that those who do not know 
the Self are objects of enjoyment for the gods the following 
scriptural passage shows, ' Now, if a man worships another 
deity, thinking the deity is one and he is another, he does 
not know. He is like a beast for the Devas ' (Bri. Up. 1, 4, 
10). That means: he, in this life, propitiating the gods by 
means of oblations and other works, serves them like a beast, 
and does so in the other world also, depending on them like 
a beast and enjoying the fruits of his works as assigned by 
them. — The latter part of the Sutra can be explained in 
another manner also 1 . Those who do not know the Self 
are those who perform works only, such as sacrifices, &c, 

1 Anatmajrabdajruter mukhyarthatvanurodhena sfitrS»wasy4rtham 
uktva prakara«anurodhen&rthantaram aha. An. Gi. 
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and do not join knowledge to works. We then take the 
expression, ' the knowledge of the Self,' as indirectly denot- 
ing the knowledge of the five fires ; an explanation which 
rests on the general subject-matter. And on account of the 
performers of sacrifices being destitute of the knowledge of 
the five fires the circumstance of their serving as food is 
brought forward as a mere gu«av£da x for the purpose of 
glorifying the knowledge of the five fires. For the latter is 
what the text aims at enjoining, as we infer from the 
general purport of the passage. — ' For thus ' another scrip- 
tural passage ' declares,' viz. that enjoyment (on the part of 
the ^iva) takes place in the sphere of the moon, ' Having 
enjoyed greatness in the Soma world he returns again ' (Pr. 
Up. V, 4). Another scriptural passage also declares that 
the performers of sacrifices dwelling together with the gods 
obtain enjoyment, ' A hundred blessings of the fathers who 
have conquered this world make one blessing of the work- 
gods, who obtain their godhead by work ' (Br*. Up. IV, 3, 
33). — As thus the statement about the performers of sacri- 
fices becoming food is metaphorical only, we understand 
that it is their souls which go, and hence there is no longer 
any objection to the doctrine that they go enveloped by 
water. 

8. On the passing away of the works (the soul 
redescends) with a remainder, according to scripture 
and Smriti, as it went (i.e. passing through the same 
stations) and not thus (i. e. in the inverse order). 

Scripture states that the souls of those who perform 
sacrifices, and the like, rise on the road leading through 
smoke, and so on, to the sphere of the moon, and when 
they have done with the enjoyment (of the fruits of their 
works) again descend, 'Having dwelt there.yavatsampatam 2 , 
they return again that way as they came,' &c, up to ' Those 
whose conduct has been good obtain some good birth, the 



1 See part i, p. 221. 

* About which term see further on. 
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birth of a Brahmawa, &c. — Those whose conduct has been 
evil obtain the birth of a dog, &c.' (Kh. Up. V, 10, 5-7). 
Here it must be considered whether the souls, after having 
enjoyed the fruits of all their works, descend without a 
remainder (anuxaya, of their works), or with such a re- 
mainder (of unrequited works). — The purvapakshin says : 
without such a remainder. — Why? — On account of the 
specification 'yavat sampatam.' The word sampata here 
denotes the aggregate of works (karmlraya) 1 , which is so 
called because by it the souls pass from this world to that 
world for the purpose of enjoying the fruits of the works. 
So that the entire clause ' Having dwelt there as far as the 
aggregate of the works extends ' indicates their works being 
completely requited there. The same thing is indicated by 
another scriptural passage, 'But when in their case that 
(i.e. the effect of their works) ceases' {Bri. Up. VI, a, 16). — 
Well, but why should we not assume that these passages 
(do not mean that all works are requited there but) only 
indicate that the soul enjoys in the other world so long as 
there are works to be enjoyed there ? — It is impossible to 
assume this, because elsewhere a reference is made to the 
totality of works. For the passage, Bri. Up. IV, 4, 6, ' Having 
obtained the end of whatever deed he does here on earth, 
he again returns from that world to this world to action,' 
intimates, by means of the comprehensive term ' whatever,' 
that all works done here are exhausted there. — Moreover, 
death has the power of manifesting those works whose fruit 
has not yet begun * ; the manifestation of those works not 
being possible previously to death because then they are ob- 
structed by those works whose fruits have already begun. 
Now death must manifest alike all works whose fruits had 
not begun previously, because the cause being the same the 
effects cannot be different Analogously a lamp which is 
placed at the same distance from a jar and a piece of cloth 



1 The Comffi. on Kh. Up. V, 10, 5, explains it by ' sampatanti 
yeneti samp&taA karmawaA kshayaA, yavat sampatam yavat 
karmawaA kshayaA.' 

2 Abhivyaktu £a karmawaw phalad&nayonmukhatvam. An. Gi. 

[38] I 
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illuminates the latter as well as the former. — Hence it 
follows that the souls descend without a remainder of 
unrequited works. 

To this we reply as follows : ' On the passing away of the 
works with a remainder.' That means : when the aggregate 
of works with which the souls had risen to the moon for the 
purpose of the enjoyment of their fruits is, by such enjoy- 
ment, exhausted, then the body, consisting of water, which 
had originated in the moon for the purpose of such enjoy- 
ment, is dissolved by contact with the fire of the grief 
springing from the observation that the enjoyment comes to 
an end ; just as snow and hail are melted by contact with 
the rays of the sun, or the hardness of ghee by contact with 
the heat of fire. Then, at the passing away of the works, 
i.e. when the works performed, such as sacrifices, &c, are, 
by the enjoyment of their fruits, exhausted, the souls 
descend with a remainder yet left. — But on what grounds 
is that remainder assumed ? — On the ground of what is seen 
(.Sruti) and Smrfti. For scripture declares manifestly that 
the souls descend joined with such a remainder, 'Those 
whose conduct (Parana) has been good will quickly attain 
some good birth, the birth of a Brahmana, or a Kshattriya, 
or a VaLrya. But those whose conduct has been evil will 
quickly attain an evil birth, the birth of a dog, or a hog, or 
a K&nd&la..' That the word Tarawa here means the re- 
mainder (of the works) will be shown later on. Moreover, 
the different degrees of enjoyment which are implied in the 
difference of birth on the part of the living beings point, as 
they cannot be accidental, to the existence of such a 
remainder of works. For we know from scripture that 
good fortune as well as misfortune is caused by good and 
evil works. Smrfti also teaches that the members of the 
different castes and ajramas do, in accordance with their 
works, at first enjoy the fruit of their works and then enter 
into new existences, in which they are distinguished from 
each other by locality, caste, family, shape, length of life, 
knowledge, conduct, property, pleasure, and intelligence; 
which doctrine implies that they descend with a remainder 
,of their works. — Of what kind then is that so-called re- 
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mainder ? — Some say that thereby we have to understand 
a remainder of the works which had been performed (in the 
previous existence) for the sake of the heavenly world, and 
whose fruits have (for the greater part) been enjoyed. 
That remainder might then be compared to the remainder 
of oil which sticks to the inside of a vessel previously filled 
with oil even after it has been emptied. — But you have no 
right to assume a remainder in the case of works, the fruits 
of which have been enjoyed already, since the admh/a 
(which springs from works) is opposed to the works (so as 
to destroy them completely *). — This objection, we reply, is 
not valid, as we do not maintain that the works are com- 
pletely requited (previously to the new existence). — But the 
souls do ascend to the sphere of the moon for the express 
purpose of finding there a complete requital of their works ! 
—True ; but when only a little of the effects of their works 
is left, they can no longer stay there. For as some courtier 
who has joined the king's court with all the requisites 
which the king's service demands is unable to remain at 
court any longer, when in consequence of his long stay most 
of his things are worn out, so that he is perhaps left with a 
pair of shoes and an umbrella only; so the soul, when 
possessing only a small particle of the effects of its works, 
can no longer remain in the sphere of the moon. — But all 
this reasoning is in fact altogether unfounded 2 . For it has 
already been stated that, on account of (the admh/a) being 
opposed to the work, the continued existence of a remainder 
cannot be admitted in the case of works which had been 
performed with a view to the heavenly world, and which 
have been requited in the moon. — But has it not also been 
said above that not all the work whose fruit the heavenly 
world is meets with requital there ? — Yes, but that state- 
ment is not defensible. For works which are performed for 

1 BhaWanusarinaJi snehasyavirodhid yuktaA jeshaA, karma tu 
phalodayavirodhitvat phalaw teg g&lam nash/am eveti na tasya 
jeshasiddhir iti faftkate nanv iti. An. Gi. 

1 Ivakaro madhuroktyS prayukto vastutas tv evakaro vivakshitaA. 
An. Gi. 

1 2 
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the purpose of obtaining the heavenly world produce their 
entire heavenly fruit for the soul only as long as it stays in 
heaven, and if we take our stand on scripture we have no 
right to assume that they produce even a particle of fruit 
for the souls after those have again descended from heaven. 
That some part of the oil continues to remain in the vessel 
is unobjectionable because we see it, and we likewise see 
that some part of the courtier's equipment continues to 
remain with him ; but that some part of those works which 
led the soul to heaven continues to exist, that we neither 
see nor are able to surmise, because it would contradict the 
texts declaring that the heavenly world (alone) is the fruit 
of the works. — That of works whose fruit is heaven, such as 
sacrifices and the like, no remainder continues to exist, we 
must necessarily acknowledge for the following reason also. 
If some part of those good works, such as sacrifices, &c, on 
account of which the agents enjoyed the heavenly world, 
were surmised to continue in existence as a remainder, that 
remainder would in all cases be itself a good one, would never 
be of a contrary nature. But then our supposition would be 
in conflict with the scriptural passage which distinguishes 
remainders of a different kind, viz. ' Those whose conduct 
has been good ; — those whose conduct has been evil,' &c. 
Hence after the fruits of that set of works which is requited 
in the other world have been (completely) enjoyed, the 
remaining other set of works whose fruits are to be enjoyed 
in this world constitutes the so-called anujaya with which 
the souls re-descend. — It was said above that we must assume 
the souls to descend without any such remainder, after 
having reached, by the enjoyment of the fruits, the end of 
all the works done here below, on account of the compre- 
hensive statement implied in the expression 'whatever.' 
But that assertion cannot be upheld as the existence of 
such a remainder has been proved. Hence we have to 
understand that the souls re-descend after having exhausted, 
by the enjoyment of its fruits, only that entire part of the 
works done here below whose fruit belongs to the other, 
world and is begun to be enjoyed there. — The proof given 
by us of the existence of the remainder refutes at the same 
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time the other assertion made above, viz. that death mani- 
fests equally all works the enjoyment of whose fruits was 
not begun here below, and that on that account we are not 
entitled to draw a line between works whose fruits begin in 
the other world and works whose fruits begin in this world 
only (i.e. in a new existence on earth). — We, moreover, have 
to ask for what reason it is maintained that death manifests 
(i.e. lays open and makes ready for requital) those works 
whose fruits have not begun here below. The answer will 
be that in this life the operation of certain works cannot 
begin because it is obstructed by other works whose fruits 
already begin here below, that, however, that operation does 
begin as soon as, at the moment of death, the obstruction 
ceases. Well, then, if previously to death those actions 
whose fruits have already begun prevent other actions from 
beginning their operation, at the time of death also certain 
works of less force will be obstructed in their operation by 
other works of greater force, it being impossible that the 
fruits of works of opposite tendency should begin at the 
same time. For it is impossible to maintain that different 
deeds whose fruits must be experienced in different exist- 
ences should, merely because they have this in common 
that their fruits have not begun (previously to death), be- 
come manifest on the occasion of one and the same death, 
and originate one new existence only; against this militates 
the fact of the definite fruits (attached to each particular 
work) being of contrary natures 1 . Nor, on the other hand, 
can we maintain that at the time of death some works 
manifest themselves while others are altogether extin- 
guished ; for that would contradict the fact that absolutely 
all works have their fruits. No work in fact can be 
extinguished except by means of expiatory actions, &c. a 
Smriti also declares that works whose operation is ob- 

1 On which account they cannot be experienced in one and the 
same existence. 

8 Works are extinguished either by expiatory ceremonies or by 
the knowledge of Brahman or by the full fruition of their conse- 
quences. 
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structed by other works leading to fruits of a contrary 
nature last for a long time, 'Sometimes a good deed 
persists immovable as it were, the doer meanwhile remain- 
ing immerged in the sawsara, until at last he is released 
from pain.' 

Moreover, if all unrequited works becoming manifest on 
the occasion of one and the same death were to begin one 
new existence only, the consequence would be that those 
who are born again in the heavenly world, or in hell, or as 
animals, could, as not entitled thereto, perform no religious 
works, and being thus excluded from all chance of acquiring 
religious merit and demerit could not enter on any new 
forms of existence, as all reason for the latter would be 
absent K And that would further contradict Smrj'ti, which 
declares that some single actions, such as the murder of a 
Brahmawa, are the causes of more than one new existence. 
Nor can we assume, for the knowledge of the particular 
results springing from religious merit and demerit, any 
other cause than the sacred texts 2 . Nor, again, does death 
manifest (bring about the requital of) those works whose 
fruit is observed to be enjoyed already here below, as, for 
instance, the karireshri, &c. 3 How then can we allow the 
assumption that death manifests all actions ? The instance 
of the lamp (made use of by the purvapakshin) is already 
refuted by our having shown the relative strength of 
actions 4 . Or else we may look on the matter as analogous 
to the manifestation (by a lamp) of bigger and smaller 
objects. For as a lamp, although equally distant from a 
big and a very small thing, may manifest the former only 

1 And in consequence of this they could never obtain final 
release. 

* We have the sacred texts only to teach us what the effects of 
particular good or evil actions may be. 

* The kariresh/i is a sacrifice offered by those who are desirous 
of rain. 

4 I.e. by our having shown that death does not equally manifest 
all works, but that, after death has taken place, the stronger works 
bring about their requital while the operation of the weaker ones is 
retarded thereby. 
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and not the latter, so death provokes the operation of the 
stronger works only, not of the weaker ones, although an equal 
opportunity presents itself for both sets of works as hitherto 
unrequited. — Hence the doctrine that all works are mani- 
fested by death cannot be maintained, as it is contradicted 
by .Sruti, Smrrti, and reason alike. That the existence 
of a remainder of works should stand in the way of final 
release is a misplaced fear, as we know from .Sruti that all 
works whatever are destroyed by perfect knowledge. It 
therefore is a settled conclusion that the souls re-descend 
with a remainder of works. They descend ' as they came ' 
(mounted up); 'not thus,' i.e. in inverted order. We con- 
clude that they descend 'as they came' from the fact of 
ether and smoke, which the text includes in the road of the 
fathers, being mentioned in the description of the descent 
also, and from the expression ' as they came.' That they 
follow the inverted order we conclude from night, &c, not 
being mentioned, and from the cloud, &c, being added. 

9. Should it be objected that on account of con- 
duct (the assumption of a remainder is not needed), 
we deny this because (the scriptural expression 
' conduct ') is meant to connote (the remainder) ; so 
K£rsh«&£ini thinks. 

But — an objection may be raised — the scriptural passage, 
which has been quoted for the purpose of proving that the 
existence of a remainder of works (' those whose conduct 
has been good,' &c), declares that the quality of the new 
birth depends on Tarawa, not on anuraya. Now Tarawa and 
anusaya are different things; for Tarawa is the same as 
£aritra, a£ara, sila, all of which mean conduct 1 , while 
anuraya denotes work remaining from requited work. 
Scripture also speaks of actions and conduct as different 
things, 'According as he acts and according as he conducts 
himself so will he be ' (Bri. Up. IV, 4, 5); and 'Whatever 



' itla also means here 'conduct' only, as we see from its being 
co-ordinated with Parana, £aritra, &c. ; not character. 
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works are blameless those should be regarded, not others ; 
whatever our good conduct was that should be observed by 
thee ' (Taitt. Up. I, 1 1, a). From the passage which pro- 
claims the dependence of the quality of birth on conduct 
the existence of an unrequited remainder of works cannot 
therefore be proved. — This objection is without force, we 
reply, because the scriptural term 'conduct* is meant to 
connote the remainder of the works. This is the opinion of 
the teacher Karsh«£k£ini. 

10. If it be said that purposelessness (of conduct 
would result therefrom), we deny this on account of 
the dependence (of work) on that (conduct). 

That may be ; but for what reason should we abandon 
that meaning which the term 'Tarawa' directly conveys, 
viz. the meaning ' conduct,' and accept the merely connota- 
tive meaning ' remainder of the works ? ' Conduct, which the 
text directly mentions, may be supposed to have for its 
fruit either a good or an evil birth, according as it is 
enjoined or prohibited, good or evil. Some fruit will have 
to be allowed to it in any case ; for otherwise it would 
follow that it is purposeless. — This objection is without 
force ' on account of the dependence on it.' Such works as 
sacrifices, and the like, depend on conduct in so far as 
somebody whose conduct is not good is not entitled to 
perform them. This we know from Smr«'ti-passages, such 
as the following, ' Him who is devoid of good conduct the 
Vedas do not purify.' — And also if conduct is considered as 
subservient to man 1 it will not be purposeless. For when 
the aggregate of works such as sacrifices, &c, begins to 
originate its fruit, the conduct which has reference to the 
sacrifice will originate there (i.e. in the fruit) some addition. 

1 I.e. as something which produces in man a samsk&ra analogous 
to that produced by other preparatory or purificatory rites such as 
bathing, &c. — In the preceding sentences conduct had been spoken 
of not as purushartha but as karmanga. In that case it produces 
no separate result; while if considered as purushartha it has a 
special result of its own. 
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And it is known from 5ruti as well as Smr*ti that work 
effects everything \ It is, therefore, the opinion of Karsh- 
«4^ini that the remainder of works only — which is connoted 
by the term ' conduct ' — is the cause of the souls entering 
on new births. For as work may be the cause of new 
births, it is not proper to assume that conduct is the cause. 
If a man is able to run away by means of his feet he will 
surely not creep on his knees. 

ii. But (Tarawa means) nothing but good and 
evil works ; thus Badari opines. 

The teacher Badari, however, thinks that the word 
'Tarawa' denotes nothing else but good works and evil 
works. It means the same as anush/^ana (performance) or 
karman (work). For we see that the root £ar (to walk, to 
conduct oneself) is used in the general sense of acting. Of 
a man who performs holy works such as sacrifices, &c, 
people say in ordinary language, ' that excellent man walks 
in righteousness.' The word a£ara also denotes only a kind 
of religious duty. That works and Tarawa (conduct) are 
sometimes spoken of as different things is analogous to the 
distinction sometimes made between Brahmawas and Pari- 
vra^akas 2 . We, therefore, decide that by men of good 
Tarawa are meant those whose works are worthy of praise, 
by men of evil Tarawa those whose works are worthy of 
blame. 

1 2. Of those also who do not perform sacrifices 
(the ascent to the moon) is stated by scripture. 

It has been said that those who perform sacrifices, &c, go 
to the moon. The question now arises whether those also 
who do not perform sacrifices go to the moon or not — The 
purvapakshin maintains that it cannot be asserted that 
men belonging to the former class only go to the moon, 

1 A clause added to guard against the assumption — which might 
be based on the preceding remarks — that conduct is, after all, 
the cause of the quality of the new birth. 

1 Although the latter are a mere sub-class of the former. 



Digitized by 



Google 



1 2 2 vedAnta-sOtras. 



because scripture speaks of the moon as being resorted to 
by those also who have not performed sacrifices. For the 
Kaushitakins make the following general statement, 'All 
who depart from this world go to the moon ' (Kau. Up. I, a). 
Moreover, the origination of a new body in the case of those 
who are born again is not possible without their having 
(previously) reached the moon, on account of the precise 
definition of number contained in the statement, ' In the 
fifth oblation' (KA. Up. V, 9, i) 1 . Hence all men must be 
supposed to resort to the moon. If it be objected that it 
does not appear proper that those who perform sacrifices 
and those who do not should go to the same place, we reply 
that there is no real objection, because those who do not 
perform sacrifices do not enjoy anything in the moon. 

13. But of the others, after having enjoyed the 
fruits of their actions in Sawzyamana, ascent and 
descent take place ; as such a course is declared (by 
scripture). 

' But ' discards the purvapaksha. It is not true that all men 
go to the moon. For the ascent to the moon is for the purpose 
of enjoyment only ; it is neither without a special purpose nor 
for the mere purpose of subsequent re-descent Just as a man 
climbs on a tree for the purpose of breaking fruit or 
blossoms, not either without any aim or for the mere 
purpose of coming down again. Now it has been admitted 
already that for those who do not offer sacrifices there is 
not any enjoyment in the moon ; hence those only who 
perform sacrifices rise to the moon, not any other persons. 
The latter descend to Sawyamana, the abode of Yama, 
suffer there the torments of Yama corresponding to their 
evil deeds, and then again re-ascend to this world. Such is 
their ascent and descent ; as we maintain on the ground of 
such a course being declared by scripture. For a scriptural 
passage embodying Yama's own words declares that those 
who die without having offered sacrifices fall into Yama's 

1 Which statement presupposes four other oblations, the first of 
which is the one from which ' Soma the king rises.' 
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power. ' The other world never rises before the eyes of the 
careless child deluded by the delusion of wealth. This is 
the world, he thinks, there is no other ; thus he falls again 
and again under my sway' (Ka. Up. I, 2, 6). Scripture con- 
tains many other passages likewise leading us to infer that 
men fall into Yama's power ; cp. e.g. ' Yama, the gathering- 
place of men ' (Ri. Sa»*h. X, 14, 1 ). 

14. The SnWtis also declare this. 

Moreover, authorities like Manu, Vyasa, &c, declare that 
in the city Sawyamana evil works are requited under 
Yama's rule ; cp. the legend of Na&keta and others. 

15. Moreover there are seven (hells). 
Moreover, the purawa- writers record that there are seven 

hells, Raurava, &c, by name, which serve as abodes of 
enjoyment of the fruits of evil deeds. As those who do not 
sacrifice, &c. go there, how should they reach the moon ? 
— But, an objection is raised, the assertion that evil doers 
suffer punishments allotted by Yama is contradicted by the 
circumstance that SnWti mentions different other beings, 
such as ATitragupta, &c, who act as superintendents in Rau- 
rava and the other hells. — This objection the next Sutra 
refutes. 

16. On account of his activity there also no 
contradiction exists. 

There is no contradiction, as the same Yama is admitted 
to act as chief ruler in those seven hells. Of ^Titragupta 
and others Smrtti merely speaks as superintendents em- 
ployed by Yama. 

17. But on (the two roads) of knowledge and 
works, those two being under discussion. 

In that place of the knowledge of the five fires, where the 
answer is expected to the question, ' Do you know why that 
world never becomes full ? ' the text runs as follows : ' On 
neither of these two ways are those small creatures continu- 
ally returning, of whom it may be said, Live and die. Theirs 
is a third place. Therefore that world never becomes full.' 
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By the two ways mentioned in this passage we have to 
understand knowledge and works. — Why ? — On account of 
their being the subjects under discussion. That means : 
knowledge and works are under discussion as the means for 
entering on the road of the gods and the road of the fathers. 
The clause, 'those who know this,' proclaims knowledge to 
be the means whereby to obtain the road of the gods ; the 
clause, ' sacrifices, works of public utility, and alms,' proclaims 
works to be that by which we obtain the road of the 
fathers. Under the heading of these two paths there stands 
the subsequent passage, ' on neither of these two ways, &c.' 
To explain. Those who are neither entitled, through 
knowledge, to follow the road of the gods, nor, by works, 
to follow the road of the fathers, for those there is a third 
path on which they repeatedly return to the existence of 
small animals. For this reason also those who do not 
perform sacrifices, &c. do not reach the moon. — But why 
should they not first mount to the sphere of the moon and 
thence descending enter on the existence of small animals ? 
— No, that would imply entire purposelessness of their 
mounting. — Moreover, if all men when dying would reach 
the sphere of the moon, that world would be filled by the 
departed, and from that would result an answer contrary to 
the question (viz. « why does not that world become full ? '). 
For an answer is expected showing that that world does 
not become full. — Nor can we admit the explanation that 
the other world possibly does not become full because 
re-descent is admitted ; since this is not stated by scripture. 
For it is true, indeed, that the not becoming full might be 
explained from their re-descending ; but scripture actually 
explains it from the existence of a third place, ' Theirs is 
a third place ; therefore that world never becomes full.' 
Hence the fact of the other world not becoming full must 
be explained from their not-ascending only. For, other- 
wise, the descent equally taking place in the case of those 
who do perform sacrifices, &c, it would follow that the 
statement of a third place is devoid of purpose. — The word 
• but ' (in the Sutra) is meant to preclude the idea — arising 
from the passage of another jakha (i.e. the Kaush. Up.) 
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— that all departed go to the moon. Under the circum- 
stances the word ' all ' which occurs in that passage has 
to be taken as referring only to those qualified, so that 
the sense is 'all those who depart from this world properly 
qualified go to the moon.' — The next Sutra is directed 
against the averment that all must go to the moon for 
the purpose of obtaining a new body, in accordance with 
the definite statement of number ('in the fifth oblation &c.'). 

18. Not in (the case of) the third place, as it is 
thus perceived. 

With regard to the third place, the rule of the oblations 
being five in number need not be attended to for the 
purpose of obtaining a new body. — Why? — On account 
of it being perceived thus. That means: because it is 
seen that the third place is reached in the manner de- 
scribed without any reference to the oblations being 
limited to the number five, ' Live and die. That is the 
third place.' — Moreover, in the passage, ' In the fifth obla- 
tion water is called man,' the number of the oblations is 
stated to be the cause of the water becoming the body of 
a man, not of an insect or moth, &c. ; the word ' man ' 
applying to the human species only. — And, further, the 
text merely teaches that in the fifth oblation the waters 
are called man, and does not at the same time deny that, 
where there is no fifth oblation, they are not called man ; 
for if it did the latter, the sentence would have the imper- 
fection of having a double sense. We therefore have to 
understand that the body of those men who are capable of 
ascending and descending originates in connexion with 
the fifth oblation, that in the case of other men, however, 
a body forms itself from water mixed with the other ele- 
ments even without a settled number of oblations. 

19. It is, moreover, recorded in the (ordinary) 
world. 

There are, moreover, traditions, apart from the Veda, 
that certain persons like Drowa, Dhrcsh/adyumna, Sita, 
Draupadi, &c, were not born in the ordinary way from 
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mothers. In the case of Dro«a and others there was 
absent the oblation which is made into the woman ; while 
in the case of Dhrtsh/adyumna and others, even two of 
the oblations, viz. the one offered into woman and the one 
offered into man, were absent. Hence in other cases also 
birth may be supposed to take place independently of the 
number of oblations. — It is, moreover, commonly known 
that the female crane conceives without a male. 

20. And on account of observation. 

It is, moreover, observed that out of the four classes of 
organic beings — viviparous animals, oviparous animals, ani- 
mals springing from heat, and beings springing from germs 
(plants) — the two latter classes are produced without sexual 
intercourse, so that in their case no regard is had to the 
number of oblations. The same may therefore take place 
in other cases also. — But, an objection may here be raised, 
scripture speaks of those beings as belonging to three 
classes only, because there are three modes of origin only ; 
f That which springs from an egg, that which springs from 
a living being, that which springs from a germ ' {Kh. Up. 
VI, 3, 1). How then can it be maintained that there 
are four classes? — To this objection the next Sutra 
replies. 

21. The third term comprises that which springs 
from heat. 

The third term in the scriptural passage quoted, i.e. 
' that which springs from a germ,' must be understood as 
implying those beings also which spring from heat ; the 
two classes having in common that they spring from earth 
or water, i.e. from something stable. Different from their 
origin is the origin of those beings which spring from moving 
things (viz. animals). — In other places the beings springing 
from heat and those springing from germs are spoken of as 
constituting separate classes. — Hence there is no contra- 
diction. 

22. (On the part of the soul's descending from the 
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moon) there is entering into similarity of being (with 
ether and so on); as this (only) is possible. 

It has been explained that the souls of those who perform 
sacrifices, &c\, after having reached the moon dwell there as 
long as their works last and then re-descend with a remain- 
der of their works. We now have to inquire into the mode 
of that descent. On this point scripture makes the follow- 
ing statement : * They return again the way they came, to 
the ether, from the ether to the air. Then the sacrificer 
having become air becomes smoke, having become smoke 
he becomes mist, having become mist he becomes a cloud, 
having become a cloud he rains down.' — Here a doubt arises 
whether the descending souls pass over into a state of 
identity with ether, &c> or into a state of similarity. — The 
purvapakshin maintains that the state is one of identity, 
because this is directly stated by the text. Otherwise there 
would take place so-called indication (lakshawa). Now 
whenever the doubt lies between a directly expressed and 
a merely indicated meaning the former is to be preferred. 
Thus the following words also, ' Having become air he be- 
comes smoke,' &c, are appropriate only if the soul be under- 
stood to identify itself with them. — Hence it follows that 
the souls become identical with ether, &c. — To this we reply 
that they only pass into a state of similarity to ether, &c. 
When the body, consisting of water which the soul had 
assumed in the sphere of the moon for the purpose of en- 
joyment, dissolves at the time when that enjoyment comes 
to an end, then it becomes subtle like ether, passes there- 
upon into the power of the air, and then gets mixed with 
smoke, &c. This is the meaning of the clauses, * They return 
as they came to the ether, from the ether to the air, &c.' — 
How is this known to be the meaning ? — Because thus only 
it is possible. For it is not possible that one thing should 
become another in the literal sense of the word. If, more- 
over, the souls became identified with ether they could no 
longer descend through air, &c. And as connexion with 
the ether is, on account of its all-pervadingness, eternal, no 
other connexion (of the souls) with it can here be meant 
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but their entering into a state of similarity to it 1 . And in 
cases where it is impossible to accept the literal meaning of 
the text it is quite proper to assume the meaning which is 
merely indicated. — For these reasons the souls' becoming 
ether, &c, has to be taken in the secondary sense of their 
passing into a state of similarity to ether, and so on. 

23. (The soul passes through the stages of its 
descent) in a not very long time ; on account of the 
special statement. 

A doubt arises with reference to the period beginning 
with the soul's becoming ether and extending up to its 
entering into rice, &c, viz. whether the soul remains a long 
time in the state of similarity to each of the stages of its 
way before it enters into similarity to the next one, or only 
a short time. — The purvapakshin maintains that, on ac- 
count of the absence of a definite text, no binding rule 
exists. — To this we reply that the souls remain in the state 
of similarity to ether, &c, for a short period only before they 
fall to the earth in raindrops. We infer this from the 
circumstance of the text making a special statement. For 
after having said that the souls enter into rice, &c, it adds, 
' From thence the escape is beset with more pain ; ' a state- 
ment implying that the escape from the previous states was 
comparatively easy and pleasant. Now this difference in 
point of pleasantness must be based on the comparative 
shortness or length of the escape ; for as, at that time, the 
body is not yet formed, enjoyment (in the ordinary sense) 
is not possible. Hence we conclude that, up to the 
moment when the souls enter into rice, &c, their descent 
is accomplished in a short time. 



1 It might be said that the relation to ether, &c, into which the 
souls enter, is the relation of conjunction (sawyoga), not the relation 
of similarity. But as nothing can enter into the relation of sawyoga 
with ether (everything being in eternal samyoga with it) we must 
assume that ' becoming ether ' means ' becoming like ether,' and by 
parity of reasoning, that ' becoming air, &c.,' means ' becoming like 
air.' 
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24. (The descending souls enter) into (plants) 
animated by other (souls), as in the previous cases, 
on account of scriptural declaration. 

In the description of the souls' descent we read, after their 
coming down in raindrops has been mentioned, ' Then they 
are born as rice and corn, herbs and trees, sesamum and 
beans.' — Here a doubt arises whether, at this stage of their 
descent, the souls to which a remainder of their works con- 
tinues to cling really pass over into the different species of 
those immoveable things (plants) and enjoy their pleasures 
and pains, or if they enter merely into a state of conjunction 
with the bodies of those plants which are animated by 
different souls. — The purvapakshin maintains that they pass 
over into those species and enjoy their pleasures and pains, 
on account of the remainder of works still attaching to 
them ; firstly, because that enables us to take the verb ' to 
be born ' in its literal sense ; secondly, because we know from 
Sruti and Smriti that the condition of a plant may be a 
place of enjoyment (of the fruits of actions) ; and thirdly, 
because sacrifices and similar actions, being connected 
with harm done to animals, &c, may lead to unpleasant 
results. We therefore take the 'being born as rice,' &c, 
of those to whom a remainder of their works attaches, in its 
literal sense, and consider the case to be analogous to that of 
a man who is born either as a dog or a hog or a K&nd&la, 
where we have to understand that the man really becomes 
a dog, and so on, and experiences the pleasures and pains 
connected with that condition. 

To this reasoning we reply as follows: — The souls to which 
a remainder attaches enter merely into conjunction with rice 
plants, &c, which are already animated by other souls ; and 
do not enjoy their pleasures and pains ; ' as in the previous 
cases.' As the souls' becoming air, smoke, &c, was decided 
to mean only that they become connected with them 1 , so 
here too their becoming rice, &c. merely means that they 

1 This does not agree well with what had been said above about 
the souls becoming similar to ether, air, &c. 
[38] K 
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become connected with those plants. — How is this known ? 
— From the fact of the statement here also being of the 
same nature. — Of what nature ? — Here, also, as in the case 
of the souls becoming ether, &c, down to rain, the text does 
not refer to any operation of the works ; hence we conclude 
that the souls do not enjoy pleasure and pain. Where, on 
the other hand, the text wants to intimate that the souls 
undergo pleasure and pain, there it refers to the operation 
of the former works ; so, e. g. in the passage which treats of 
men of good or evil conduct. Moreover, if we should take 
the souls' being born as rice, &c, in its literal sense, it would 
follow that when the rice plants are reaped, unhusked, split, 
cooked and eaten, the souls which have descended into them 
and are animating them would have to leave them ; it being 
generally known that when a body is destroyed the soul 
animating it abandons it. And then (if the souls left the 
plants) the text could not state (as it does state, V, 10, 6) 
that the souls which had entered into the plants are trans- 
mitted by animal generation (on the part of those who eat 
the plants). Hence it follows that the souls which have 
descended are merely outwardly connected with the plants 
animated by other souls. This suffices to refute the asser- 
tions that ' to be born ' must be taken in its literal sense ; 
and that the state of vegetable existence affords a place 
for enjoyment. We do not entirely deny that vegetable 
existence may afford a place for enjoyment ; it may do so 
in the case of other beings which, in consequence of their 
unholy deeds, have become plants. We only maintain that 
those souls which descend from the moon with an un- 
requited remainder of works do not experience the enjoy- 
ment connected with plant life. 

25. Should it be said that (sacrificial work is) 
unholy ; we deny this on the ground of scripture. 

We proceed to refute the remark made by the purva- 
pakshin that sacrificial works are unholy because involving 
harm done to animals, &c, that they may therefore lead 
to unpleasant results, and that hence the statement as to 
the souls being born as plants, &c, may be taken in its 
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literal sense ; in consequence of which it would be uncalled- 
for to assume a derived sense. — This reasoning is not valid, 
because our knowledge of what is duty and the contrary of 
duty depends entirely on scripture. The knowledge of 
one action being right and another wrong is based on 
scripture only; for it lies out of the cognizance of the 
senses, and there moreover is, in the case of right and wrong, 
an entire want of binding rules as to place, time, and occa- 
sion. What in one place, at one time, on one occasion 
is performed as a right action, is a wrong action in 
another place, at another time, on another occasion ; none 
therefore can know, without scripture, what is either right 
or wrong. Now from scripture we derive the certain know- 
ledge that the ^yotish/bma-sacrifice, which involves harm 
done to animals (i.e. the animal sacrifice), &c, is an act of 
duty ; how then can it be called unholy ? — But does not 
the scriptural precept, ' Do not harm any creature,' intimate 
that to do harm to any being is an act contrary to duty ?— 
True, but that is a general rule, while the precept, ' Let him 
offer an animal to Agnlshomau,' embodies an exception ; 
and general rule and exception have different spheres of 
application. The work (i.e. sacrifice) enjoined by the Veda 
is therefore holy, being performed by authoritative men and 
considered blameless ; and to be born as a plant cannot be 
its fruit. Nor can to be born as rice and other plants be 
considered analogous to being born as dogs, &c. For the 
latter birth scripture teaches with reference to men of evil 
conduct only ; while no such specific qualification is stated 
in the case of vegetable existence. Hence we conclude that 
when scripture states that the souls descending from the 
moon become plants, it only means that they become en- 
closed in plants. 

26. After that (there takes place) conjunction (of 
the soul) with him who performs the act of genera- 
tion. 

The conclusion arrived at under the preceding Stitra is 
confirmed also by scripture stating that the souls, after 
having entered into plants, ' become ' beings performing the 

K 2 
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act of generation, ' for whoever eats the food, whoever per- 
forms the act of generation, that again he (the soul) 
becomes.' Here again the soul's 'becoming ' he who performs 
the act of generation cannot be taken in its literal sense ; 
for a person becomes capable of generation a long time 
after his birth only, viz. when he reaches puberty. How 
then should the soul contained in the food eaten enter into 
that condition in its true sense ? Hence we must interpret 
the passage to mean only that the soul enters into conjunc- 
tion with one who performs the act of generation ; and 
from this we again infer that the soul's becoming a plant 
merely means its entering into conjunction with a plant 

27. From the yoni a (new) body (springs). 

Then, subsequently to the soul having been in conjunc- 
tion with a person of generative power, generation takes 
place, and a body is produced in which the soul can enjoy 
the fruits of that remainder of works which still attaches to 
it. This scripture declares in the passage, ' Those whose 
conduct has been good,' &c. From this, also, it appears that 
the souls to which a remainder clings, when descending and 
becoming rice plants, and so on, do not enter into the state 
of forming the body of those plants with its attendant 
pleasure and pain, but are ' born as plants ' in so far only 
as they enter into conjunction with them. 
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SECOND PADA. 
Reverence to the highest Self! 

1. In the intermediate place there is (a real) 
creation ; for (scripture) says (that). 

In the preceding pada we have set forth, with reference 
to the knowledge of the five fires, the various stages of 
the soul's passing through the samsara. We shall now 
set forth the soul's different states (waking, dreaming, &c.) 
— Scripture says (Br/. Up. IV, 3, 9 ; 10), ' When he falls 
asleep — ; there are no chariots in that state, no horses, no 
roads, but he himself creates chariots, horses, and roads,' 
&c. — Here a doubt arises whether the creation thus taking 
place in dreams is a real one (paramarthika) like the crea- 
tion seen in the waking state, or whether it consists of 
illusion (maya). — The purvapakshin maintains that * in the 
intermediate place (or state) there is (a real) creation.' By 
intermediate place we have to understand the place of 
dreams, in which latter sense the word is used in the Veda, 

* There is a third intermediate state, the state of dreams ' 
(Br*. Up. IV, 3, 9). That place is called the intermediate 
place because it lies there where the two worlds, or else the 
place of waking and the place of bliss (deep sleep), join. 
In that intermediate place the creation must be real ; be- 
cause scripture, which is authoritative, declares it to be so, 
'He creates chariots, horses, roads,' &c. We, moreover, 
infer this from the concluding clause, 'He indeed is the 
maker' (Bri. Up. IV, 3, 10). 

2. And some (state the Self to be) the shaper 
(creator); sons and so on (being the lovely things 
which he shapes). 

Moreover the members of one jakha state that the Self 
is, in that intermediate state, the shaper of lovely things, 

• He, the person who is awake in us while we are asleep, 
shaping one lovely thing after another ' (Ka. Up. II, 5, 8). 
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Kama (lovely things) in this passage means sons, &c, 
that are so called because they are beloved. — But may 
not the term 'k&maA' denote desires merely? — No, we reply; 
the word kama is here used with reference to sons, &c. ; 
for those form the general subject of discussion, as we see 
from some preceding passages, ' Choose sons and grand- 
sons,' &c, and ' I make thee the enjoyer of all kamas ' 
(Ka. Up. I, i, 23 ; 24). — And that that shaper is the highest 
Self (pra^-«a) we infer from the general subject-matter and 
from the complementary sentence. That the highest Self 
is the general subject-matter appears from II, 14, 'That 
which thou seest as neither this nor that.' And to that 
highest Self there also refers the complementary sentence 
II, 5, 8, 'That indeed is the Bright, that is Brahman, that 
alone is called the Immortal. All worlds are contained 
in it, and no one goes beyond.' — Now it is admitted that 
the world (creation) of our waking state of which the highest 
Self (pra^wa) is the maker is real ; hence the world of our 
dreaming state must likewise be real. That the same reason- 
ing applies to the waking and the sleeping state a scriptural 
passage also declares, ' Here they say: No, this is the same 
as the place of waking, for what he sees while awake the 
same he sees while asleep' (Br*. Up. IV, 3, 14). — Hence the 
world of dreams is real. — To this we reply as follows. 

3. But it (viz. the dream world) is mere illusion 
(maya), on account of its nature not manifesting 
itself with the totality (of the attributes of reality). 

The word 'but* discards the purvapaksha. It is not true 
that the world of dreams is real ; it is mere illusion and 
there is not a particle of reality in it — Why? — 'On account 
of its nature not manifesting itself with the totality,' i.e. 
because the nature of the dream world does not manifest 
itself with the totality of the attributes of real things. — 
What then do you mean by the * totality ' ? — The fulfilment 
of the conditions of place, time, and cause, and the circum- 
stance of non-refutation. All these have their sphere in real 
things, but cannot be applied to dreams. In the first place 
there is, in a dream, no space for chariots and the like ; for 
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those cannot possibly find room in the limited confines of 
the body. — Well, but why should not the dreaming person 
see the objects of his dream outside of his body ? He does 
as a matter of fact perceive things as separated from him- 
self by space; and.Sruti, moreover, declares that the dream 
is outside the bod)/,' Away from the nest thelmmortal moves; 
that immortal one goes wherever he likes ' (Bri. Up. IV, 
3, 13). And this distinction of the conceptions of staying 
and going would have no good sense if the being (the soul) 
did not really go out — What you maintain is inadmissible, 
we reply. A sleeping being cannot possibly possess the 
power to go and return in a moment the distance of a 
hundred yqganas. Sometimes, moreover, a person recounts 
a dream in which he went to some place without returning 
from it, ' Lying on my bed in the land of the Kurus I was 
overcome by sleep and went in my dream to the country 
of the Pa»£alas, and being there I awoke.' If, now, that 
person had really gone out of his country, he would on 
waking find himself in the country of the Pa££alas to which 
he had gone in his dream ; but as a matter of fact he awakes 
in the country of the Kurus. — Moreover, while a man 
imagines himself in his dream going, in his body, to another 
place, the bystanders see that very same body lying on the 
couch. Further, a dreaming person does not see, in his 
dream, other places such as they really are. But if he in 
seeing them did actually go about, they would appear to 
him like the things he sees in his waking state. Sruti, 
moreover, declares that the dream is within the body, cp. 
the passage beginning ' But when he moves about in dream,' 
and terminating ' He moves about, according to his plea- 
sure, within his own body' (Bri. Up. II, 1, 18). Hence the 
passage about the dreamer moving away from his nest 
must be taken in a metaphorical sense, as otherwise we 
should contradict scripture as well as reason ; he who while 
remaining within his own body does not use it for any pur- 
pose may be said to be outside the body as it were. The 
difference of the ideas of staying within the body and going 
outside must, therefore, be viewed as a mere deception. — 
In the second place we see that dreams are in conflict with 
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the conditions of time. One person lying asleep at night 
dreams that it is day in the Bharata Varsha ; another lives, 
during a dream which lasts one muhtirta only, through many 
crowds of years. — In the third place there do not exist in 
the state of dreaming the requisite efficient causes for either 
thought or action ; for as, in sleep, the organs are drawn 
inward, the dreaming person has no eyes, &c. for perceiving 
chariots and other things; and whence should he, in the 
space of the twinkling of an eye, have the power of — or 
procure the material for — making chariots and the like ? — 
In the fourth place the chariots, horses, &c, which the 
dream creates, are refuted, i. e. shown not to exist by the 
waking state. And apart from this, the dream itself refutes 
what it creates, as its end often contradicts its beginning ; 
what at first was considered to be a chariot turns, in a 
moment, into a man, and what was conceived to be a man 
has all at once become a tree. — Scripture itself, moreover, 
clearly declares the chariots, &c, of a dream to have no 
real existence, 'There are no chariots in that state, no 
horses, no roads, &c' — Hence the visions of a dream are 
mere illusion. 

4. (Not altogether) for it (the dream) is indicative 
(of the future), according to .Sruti ; the experts also 
declare this. 

Well then, as dreams are mere illusion, they do not 
contain a particle of reality? — Not so, we reply; for 
dreams are prophetic of future good and bad fortune. For 
scripture teaches as follows, 'When a man engaged in 
some work undertaken for a special wish sees in his dreams 
a woman, he may infer success from that dream-vision.' 
Other scriptural passages declare that certain dreams 
indicate speedy death, so, e.g. ' If he sees a black man 
with black teeth, that man will kill him.' — Those also who 
understand the science of dreams hold the opinion that to 
dream of riding on an elephant and the like is lucky; while 
it is unlucky to dream of riding on a donkey, &c. ; and that 
certain other dreams also caused by special mantras or 
devatas or substances contain a particle of truth. — In all 
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these cases the thing indicated may be real ; the indicating 
dream, however, remains unreal as it is refuted by the 
waking state. The doctrine that the dream itself is mere 
illusion thus remains uncontradicted. — On this account the 
Vedic passage to which the first Sutra of this pada refers is 
to be explained metaphorically. When we say ' the plough 
bears, i.e. supports the bullocks,' we say so because the 
plough is the indirect cause of the bullocks being kept ', 
not because we mean that the plough directly supports 
the bullocks. Analogously scripture says that the dream- 
ing person creates chariots, &c, and is their maker, not 
because he creates them directly but because he is the 
cause of their creation. By his being their cause we have 
to understand that he is that one who performs the good 
and evil deeds which are the cause of "the delight and 
fear produced by the apparition, in his dream, of chariots 
and other things 2 . — Moreover, as in the waking state, 
owing to the contact of the senses and their objects and 
the resulting interference of the light of the sun, &c, the 
self-luminousness of the Self is, for the beholder, difficult 
to discriminate, scripture gives the description of the 
dreaming state for the purpose of that discrimination. If 
then the statements about the creation of chariots, &c, 
were taken as they stand (i.e. literally) we could not 
ascertain that the Self is self-luminous 8 . Hence we have 
to explain the passage relative to the creation of chariots, 
&c, in a metaphorical sense, so as to make it agree with 
the statement about the non-existence of chariots, &c. 
This explains also the scriptural passage about the 
shaping (III, 2, a). The statement made above that in 
the Kanaka the highest Self is spoken of as the shaper 

1 Bullocks have to be kept because the fields must be tilled. 

* The dreams have the purpose of either cheering or saddening 
and frightening the sleeper ; so as to requite him for his good and 
evil works. His ad/Ysh/a thus furnishes the efficient cause of the 
dreams. 

* Because then there would be no difference between the dream- 
ing and the waking state. 
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of dreams is untrue; for another scriptural passage 
ascribes that activity to the individual soul, ' He him- 
self destroying, he himself shaping dreams with his 
own splendour, with his own light' (Br*. Up. IV, 3, 9) \ 
And in the Kanaka Upanishad itself also we infer from 
the form of the sentence, ' That one who wakes in us 
while we are asleep,' — which is an anuvada, i.e. an 
additional statement about something well known — that 
he who is there proclaimed as the shaper of lovely things 
is nobody else than the (well-known) individual soul. The 
other passage which forms the complementary continuation 
of the one just quoted (' That indeed is the Bright, that is 
Brahman ') discards the notion of the separate existence of 
the individual soul and teaches that it is nothing but Brah- 
man, analogously to the passage ' That art thou.' And this 
interpretation does not conflict with Brahman being the 
general subject-matter. — Nor do we thereby deny altogether 
that the highest (pra^wa) Self is active in dreams ; for as 
being the Lord of all it may be considered as the guide 
and ruler of the soul in all its states. We only maintain 
that the world connected with the intermediate state (i.e. 
the world of dreams) is not real in the same sense as the 
world consisting of ether and so on is real. On the other 
hand we must remember that also the so-called real crea- 
tion with its ether, air, &c, is not absolutely real ; for as 
we have proved before (II, 1, 14) the entire expanse of 
things is mere illusion. The world consisting of ether, &c, 
remains fixed and distinct up to the moment when the soul 
cognizes that Brahman is the Self of all ; the world of 
dreams on the other hand is daily sublated by the waking 
state. That the latter is mere illusion has, therefore, to be 
understood with a distinction. 

5. But by the meditation on the highest that 
which is hidden (viz. the equality of the Lord and 

1 Svayaw yihatya purvadeha/w nisieshfam kntva svayaw nirmS- 
yapurvaw vasanamayaai deham sampSdya svena bhdsi svakiyabu- 
ddhivrjuya" svena ^yotisha' svarupa&uianyenety arthaA. An. Gi. 
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the soul, becomes manifest); for from him (the 
Lord) are its (the soul's) bondage and release. 

Well, but the Individual soul is a part of the highest Self 
as the spark is a part of the fire. And as fire and spark 
have in common the powers of burning and giving light, so 
the individual soul and the Lord have in common the 
powers of knowledge and rulership ; hence the individual 
soul may, by means of its lordship, effect in th e dream ing 
state a creation of chariots and the like, springing from Its 
wishes (sawkalpa). — To this we reply that although the 
Lord and the individual soul stand to each other in the 
relation of whole and part, yet it is manifest to perception 
that the attributes of the two are of a different nature. — 
Do you then mean to say that the individual soul has 
no common attributes with the Lord ? — We do not maintain 
that ; but we say that the equality of attributes, although 
existing, is hidden by the veil of Nescience. In the case 
of some persons indeed who strenuously meditate on the 
Lord and who, their ignorance being dispelled at last, 
obtain through the favour of the Lord extraordinary 
powers and insight, that hidden equality becomes mani- 
fest—just as through the action of strong medicines the 
power of sight of a blind man becomes manifest ; but it 
does not on its own account reveal itself to all men. — Why 
not? — Because 'from him,' i.e. from the Lord there are 
bondage and release of it, viz. the individual soul. That 
means : bondage is due to the absence of knowledge of 
the Lord's true nature ; release is due to the presence of 
such knowledge. 'Thus .Sruti declares, ' When that god is 
known all fetters fall off ; sufferings are destroyed and 
birth and death cease.; From meditating on him there 
arises, on the dissolution of the body, a third state, that 
of universal Lordship ; he who is alone is satisfied ' (Svet 
Up. I, 11), and similar passages. 

6. Or that (viz. the concealment of the soul's 
powers springs) from its connexion with the body. 

But if the soul is a part of the highest Self, why should 
its knowledge and lordship be hidden ? We should rather 
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expect them to be as manifest as the light and the heat of 
the spark. — True, we reply ; but the state of concealment 
of the soul's knowledge and lordship is due to its being 
joined to a body, i.e. to a body, sense-organs, mind, 
buddhi, sense-objects, sensations, &c. And to this state 
,of things there applies the simile : As the heat and light of 
the fire are hidden as long as the fire is still hidden in the 
wood from which it will be produced by friction, or as long 
as it is covered by ashes ; so, in consequence of the soul 
being connected with limiting adjuncts in the form of a 
body, &c, founded on name and form as presented by 
Nescience, its knowledge and lordship remain hidden as 
long as it is possessed by the erroneous notion of not being 
distinct from those adjuncts. — The word * or ' in the Sutra 
is meant to discard the suspicion that the Lord and the 
soul might be separate entities. — But why should not the 
soul be separate from the Lord, considering the state of 
concealment of its knowledge and power ? If we allow the 
two to be fundamentally separate, we need not assume 
that their separateness is due to the soul's connexion with 
the body. — It is impossible, we reply, to assume the soul 
to be separate from the Lord. For in the scriptural pas- 
sage beginning with ' That divinity thought ' &c. (Kh. Up. 
VI, 3, 2) we meet with the clause, ' It entered into those 
beings with this living Self (^iva atman) ; where the 
individual soul is referred to as the Self. And then we 
have the other passage, ' It is the True ; it is the Self ; 
that art thou, O .Svetaketu/ which again teaches that the 
Lord is the Self of the soul. Hence the soul is non- 
different from the Lord, but its knowledge and power are 
obscured by its connexion with the body. From this it 
follows that the dreaming soul is not able to create, from 
its mere wishes, chariots and other things. If the soul 
possessed that power, nobody would ever have an un- 
pleasant dream ; for nobody ever wishes for something 
unpleasant to himself. — We finally deny that the scriptural 
passage about the waking state (' dream is the same as the 
place of waking ' &c.) indicates the reality of dreams. The 
statement made there about the equality of the two states 
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is not meant to indicate that dreams are real, for that would 
conflict with the soul's self-luminousness (referred to above), 
and scripture, moreover, expressly declares that the chariots, 
&c, of a dream have no real existence ; *it merely means 
that dreams, because due to mental impressions (vasana) 
received in the waking state, are equal to the latter in ap- 
pearance.-r^From all this it follows that dreams are mere 

illusion. ) 

J 

7. The absence of that (i.e. of dreams, i.e. dream- 
less sleep) takes place in the naafts and in the Self; 
according to scriptural statement. 

The state of dream has been discussed; we are now 
going to enquire into the state of deep sleep. A number 
of scriptural passages refer to that state. In one place we 
read, ' When a man is asleep, reposing and at perfect rest 
so that he sees no dream, then he has entered into those 
narfs' (Kh. Up. VIII,' 6, 3). In another place it is said 
with reference to the n&fts, ' Through them he moves forth 
and rests in the surrounding body' (Br*. Up. II, 1, 19). So 
also in another place, ' In these the person is when sleeping 
he sees no dream. Then he becomes one with the prawa 
alone ' (Kau. Up. IV, 20) . Again in another place, ' That 
ether which is within the heart in that he reposes ' (Br*. 
Up. TV, 4, az). Again, ' Then he becomes united with that 
which is ; he is gone to his Self (Kh. Up. VI, 8, 1). And, 
1 Embraced by the highest Self (pra^wa) he knows nothing 
that is without, nothing that is within' (Br*. Up. IV, 3, 21). 
Here the doubt arises whether the n&rfs, &c, mentioned in 
the above passages are independent from each other and 
constitute various places for the soul in the state of deep 
sleep, or if they stand in mutual relation so as to constitute 
one such place only. The purvapakshin takes the former 
view on account of the various places mentioned serving one 
and the same purpose. Things serving the same purpose, 
as, e.g. rice and barley 1 , are never seen to be dependent 

1 Either of which may be employed for making the sacrificial 
cake. 
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on each other. That the n&fts, &c, actually serve the 
same purpose appears from the circumstance of their being 
all of them exhibited equally in the locative case, ' he has 
entered into the n&dis' ' he rests in the pericardium,' fix. 1 
— But in some of the passages quoted the locative case is 
not employed, so, e.g. in • He becomes united with that 
which is' (sata, instrumental case)! — That makes no differ- 
ence, we reply, because there also the locative case is 
meant. For in the complementary passage the text states 
that the soul desirous of rest enters into the Self, ' Finding 
no rest elsewhere it settles down on breath ' {Kh. Up. VI, 
8, 2) ; a passage in which the word ' breath ' refers to that 
which is (the sat). A place of rest of course implies the 
idea of the locative case. The latter case is, moreover, 
actually exhibited in a further complementary passage, 

• When they have become merged in that which is (sati), 
they know not that they are merged in it.' — In all these 
passages one and the same state is referred to, viz. the 
state of deep sleep which is characterised by the suspension 
of all special cognition. Hence we conclude that in the 
state of deep sleep the soul optionally goes to any one of 
those places, either the naafts, or that which is, &c. 

To this we make the following reply — 'The absence of 
that,'. i.e. the absence of dreams — which absence constitutes 
the essence of deep sleep — takes place ' in the narfis and in 
the Self;' i.e. in deep sleep the soul goes into both to- 
gether, not optionally into either. — How is this known ? — 

• From scripture.' — Scripture says of all those things, the 
n&fis, &c, that they are the place of deep sleep ; and those 
statements we must combine into one, as the hypothesis of 
option would involve partial refutation 2 . The assertion 

1 The argument of the purvapakshin is that the different places 
in which the soul is said to abide in the state of deep sleep are all 
exhibited by the text in the same case and are on that account 
co-ordinate. Mutual relation implying subordination would require 
them to be exhibited in different cases enabling us to infer the 
exact manner and degree of relation. 

* By allowing option between two Vedic statements we lessen the 
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made above that we are compelled to allow option because 
the narfis, &c, serve one and the same purpose, is without 
foundation ; for from the mere fact of two things being 
exhibited in the same case it does not follow by any means 
that they serve the same purpose, and that for that reason 
we have to choose between them. We on the contrary see 
that one and the same case is employed even where things 
serve different purposes and have to be combined ; we say, 
e.g. • he sleeps in the palace, he sleeps on the couch \ ' So 
in the present case also the different statements can be 
combined into one, ' He sleeps in the nSufts, in the sur- 
rounding body, in Brahman.' Moreover, the scriptural 
passage, ' In these the person is when sleeping he sees no 
dream; then he becomes one with the pra«a alone,' de- 
clares, by mentioning them together in one sentence, that 
the n&dis and the pra«a are to be combined in the state of 
deep sleep. That by prawa Brahman is meant we have 
already shown (I, 1, 28). Although in another text the 
narf!s are spoken of as an independent place of deep sleep 
as it were (' then he has entered into those n&dis '), yet, in 
order not to contradict other passages in which Brahman is 
spoken of as the place of deep sleep, we must explain that 
text to mean that the soul abides in Brahman through the 
nSuiis. Nor is this interpretation opposed to the employ- 
ment of the locative case (' into — or in — those narfis ') ; for 
if the soul enters into Brahman by means of the naifts it is 
at the same time in the na</is ; just as a man who descends 
to the sea by means of the river Ganga is at the same time 
on the Gahga. — Moreover that passage about the n&dis, 
because its purpose is to describe the road, consisting of 
the rays and narfte, to the Brahma world, mentions the 
entering of the soul into the n&dls in order to glorify the 
latter (not in order to describe the state of deep sleep) ; for 
the clause following upon the one which refers to the enter- 
authority of the Veda; for the adoption of either alternative 
sublates, for the time, the other alternative. 

1 Where the two locatives are to be combined into one statement, 
' he sleeps on the couch in the palace.' 
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ing praises the nidis, 'There no evil touches him.' The 
text, moreover, adds a reason for the absence of all evil, in 
the words, ' For then he has become united with the light.' 
That means that on account of the light contained in the 
n&dis (which is called bile) having overpowered the organs 
the person no longer sees the sense-objects. Or else Brah- 
man may be meant by the ' light ; ' which term is applied 
to Brahman in another passage also, ' It is Brahman only, 
light only ' (Br/. Up. IV, 4, 7). The passage would then 
mean that the soul becomes, by means of the n&dis, united 
with Brahman, and that hence no evil touches it. That the 
union with Brahman is the reason for the absence of all 
contact with evil, is known from other scriptural passages, 
such as, ' All evils turn back from it ; for the world of 
Brahman is free from all evil ' {Kh. Up. VIII, 4, 1). On 
that account we have to combine the n&dls with Brahman, 
which from other passages is known to be the place of deep 
sleep. — Analogously we conclude that the pericardium also, 
because it is mentioned in a passage treating of Brahman, 
is a place of deep sleep only in subordination to Brahman. 
For the ether within the heart is at first spoken of as the 
place of sleep (' He lies in the ether which is in the heart,' 
Br*. Up. II, 1, 17), and with reference thereto it is said 
later on, ' He rests in the pericardium ' (II, 1, 19). Peri- 
cardium (puritat) is a name of that which envelops the 
heart ; hence that which rests within the ether of the heart 
— which is contained in the pericardium — can itself be said 
to rest within the pericardium ; just as a man living in a 
town surrounded by walls is said to live within the walls. 
That the ether within the heart is Brahman has already 
been shown (I, 3, 14). — That again the a&dls and the peri- 
cardium have to be combined as places of deep sleep appears 
from their being mentioned together in one sentence 
(' Through them he moves forth and rests in the puritat). 
That that which is (sat) and the intelligent Self (pra^wa) 
are only names of Brahman is well known; hence scripture 
mentions only three places of deep sleep, viz. the nadts, 
the pericardium, and Brahman. Among these three again 
Brahman alone is the lasting place of deep sleep ; the 
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naafis and the pericardium are mere roads leading to it. 
Moreover (to explain further the difference of the manner 
in which the soul, in deep sleep, enters into the n&dis, the 
pericardium and Brahman respectively), the n&dls and the 
pericardium are (in deep sleep) merely the abode of the 
limiting adjuncts of the soul ; in them the soul's organs 
abide 1 . For apart from* its connexion with the limiting 
adjuncts it is impossible for the soul in itself to abide any- 
where, because being non-different from Brahman it rests 
in its own glory. And if we say that, in deep sleep, it 
abides in Brahman we do not mean thereby that there is a 
difference between the abode and that which abides, but 
that there is absolute identity of the two. For the text 
says, ' With that which is he becomes united, he is gone to 
his Self; ' which means that the sleeping person has entered 
into his true nature. — It cannot, moreover, be said that the 
soul is at any time not united with Brahman — for its true 
nature can never pass away — ; but considering that in the 
state of waking and that of dreaming it passes, owing to 
the contact with its limiting adjuncts, into something else, 
as it were, it may be said that when those adjuncts cease 
in deep sleep it passes back into its true nature. Hence it 
would be entirely wrong to assume that, in deep sleep, it 
sometimes becomes united with Brahman and sometimes 
not 2 . Moreover, even if we admit that there are different 
places for the soul in deep sleep, still there does not result, 
from that difference of place, any difference in the quality 
of deep sleep which is in all cases characterised by the ces- 
sation of special cognition ; it is, therefore, more appro- 
priate to say that the soul does (in deep sleep) not cognize 
on account of its oneness, having become united with Brah- 
man ; according to the .Sruti, ' How should he know an- 
other ? ' (Bri. Up. IV, 5, 15). — If, further, the sleeping soul 
did rest in the na^is and the puritat, it would be impossible 

1 An. Gi. explains karanani by karmam : n&ftshu puritati £a 
£ivasyopadhyantarbhutani karawani karmam tish/Aantity upadhya- 
dharatvam, ^ivasya tv adharo brahmaiva. 

2 But with the na<fis or the pericardium only. 

[38] L 
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to assign any reason for its not cognizing, because in that 
case it would continue to have diversity for its object; 
according to the .Sruti, ' When there is, as it were, duality, 
then one sees the other,' &c. — But in the case of him also 
who has diversity for his object, great distance and the like 
may be reasons for absence of cognition ! — What you say 
might indeed apply to our case if the soul were acknow- 
ledged to be limited in itself; then its case would be 
analogous to that of Vishwumitra, who, when staying in 
a foreign land, cannot see his home. But, apart from its 
adjuncts, the soul knows no limitation. — Well, then, great 
distance, &c, residing in the adjuncts may be the reason 
of non-cognition ! — Yes, but that leads us to the conclu- 
sion already arrived at, viz. that the soul does not cognize 
when, the limiting adjuncts having ceased, it has become 
one with Brahman. 

Nor do we finally maintain that the nadis, the pericar- 
dium, and Brahman are to be added to each other as 
being equally places of deep sleep. For by the knowledge 
that the na</is and the pericardium are places of sleep, 
nothing is gained, as scripture teaches neither that some 
special fruit is connected with that knowledge nor that it is 
the subordinate member of some work, &c, connected with 
certain results. We, on the other hand, do want to prove 
that that Brahman is the lasting abode of the soul in the state 
of deep sleep ; that is a knowledge which has its own 
uses, viz. the ascertainment of Brahman being the Self of 
the soul, and the ascertainment of the soul being essentially 
non-connected with the worlds that appear in the waking 
and in the dreaming state. Hence the Self alone is the 
place of deep sleep. 

8. Hence the awaking from that (viz. Brahman). 

And because the Self only is the place of deep sleep, on 
that account the scriptural chapters treating of sleep inva- 
riably teach that the awaking takes place from that Self. 
In the Bri. Up. when the time comes for the answer to the 
question, 'Whence did he come back?' (II, 1, 16), the text 
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says, 'As small sparks come forth from fire, thus all pra«as 
come forth from that Self' (II, 1, 20). And Kh. Up. VI, 
10, 2, we read : 'When they have come back from the True 
they do not know that they have come back from the True.' 
If there were optional places to which the soul might resort 
in deep sleep, scripture would teach us that it awakes some- 
times from the n&fis, sometimes from the pericardium, 
sometimes from the Self.— For that reason also the Self is 
the place of deep sleep. 

9. But the same (soul returns from Brahman) ; on 
account of work, remembrance, text, and precept. 

Here we have to enquire whether the soul when awaking 
from the union with Brahman is the same which entered 
into union with Brahman, or another one. — The purvapak- 
shin maintains that there is no fixed rule on that point. 
For just as a drop of water, when poured into a large quan- 
tity of water, becomes one with the latter, so that when we 
again take out a drop it would be hard to manage that it 
should be the very same drop; thus the sleeping soul, when 
it has become united with Brahman, is merged in bliss and 
not able again to rise from it the same. Hence what 
actually awakes is either the Lord or some other soul. — To 
this we reply that the same soul which in the state of sleep 
entered into bliss again arises from it, not any other. We 
assert this on the ground of work, remembrance, sacred 
text, and precept ; which four reasons we will treat sepa- 
rately. In the first place the person who wakes from sleep 
must be the same, because it is seen to finish work left un- 
finished before. Men finish in the morning what they had 
left incomplete on the day before. Now it is not possible 
that one man should proceed to complete work half done 
by another man, because this would imply too much 1 . 

1 There would follow from it, e. g. that in the case of sacrifices 
occupying more than one day, there would be several sacrificers, 
and that consequently it would be doubtful to whom the fruit 
of the sacrifice, as promised by the Veda, belongs. And this 
would imply a stultification of the sacred text. 

L 2 
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Hence we conclude that it is one and the same man who 
finishes on the latter day the work begun on the former. — 
In the second place the person rising from sleep is the 
same who went to sleep, for the reason that otherwise he 
could not remember what he had seen, &c, on the day 
before ; for what one man sees another cannot remember. 
And if another Self rose from sleep, the consciousness of 
personal identity (atmanusmarawa) expressed in the words, 
• I am the same I was before,' would not be possible. — In 
the third place we understand from Vedic texts that the 
same person rises again, ' He hastens back again as he 
came, to the place from which he started, to be awake* 
(Br*. Up. IV, 3, 16) ; ' All these creatures go day after day 
into the Brahma-world and yet do not discover it ' (KA. Up. 
VIII, 3, a) ; ' Whatever these creatures are here, whether a 
lion, or a wolf, or a boar, or a worm, or a midge, or a gnat, 
or a musquito, that they become again and again' (Kk. 
Up. VI, io, a). These and similar passages met with in 
the chapters treating of sleeping and waking have a proper 
sense only if the same soul rises again. — In the fourth place 
we arrive at the same conclusion on the ground of the in- 
junctions of works and knowledge, which, on a different 
theory, would be meaningless. For if another person did 
rise, it would follow that a person might obtain final 
release by sleep merely, and what then, we ask, would be 
the use of all those works which bear fruit at a later period, 
and of knowledge ? — Moreover on the hypothesis of another 
person rising from sleep, that other person would either be 
a soul which had up to that time carried on its phenomenal 
life in another body; in that case it would follow that the 
practical existence carried on by means of that body would 
be cut short. If it be said that the soul which went to 
sleep may, in its turn, rise in that other body (so that B 
would rise in A's body and A in B's body), we reply that 
that would be an altogether useless hypothesis ; for what ad- 
vantage do we derive from assuming that each soul rises 
from sleep not in the same body in which it had gone to 
sleep, but that it goes to sleep in one body and rises in 
another? — Or else the soul rising (in A's body) would be 
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one which had obtained final release, and that would imply 
that final release can have an end. But it is impossible 
that a soul which has once freed itself from Nescience 
should again rise (enter into phenomenal life). Hereby 
it is also shown that the soul which rises cannot be the 
Lord, who is everlastingly free from Nescience. — Further, 
on the hypothesis of another soul rising, it would be diffi- 
cult to escape the conclusion that souls reap the fruits of 
deeds not their own, and, on the other hand, are not requited 
for what they have done. — From all this it follows that the 
person rising from sleep is the same that went to sleep. — 
Nor is it difficult to refute the analogical reasoning that the 
soul, if once united with Brahman, can no more emerge 
from it than a drop of water can again be taken out from 
the mass of water into which it had been poured. We 
admit the impossibility of taking out the same drop of 
water, because there is no means of distinguishing it from all 
the other drops. In the case of the soul, however, there 
are reasons of distinction, viz. the work and the knowledge 
(of each individual soul). Hence the two cases are not 
analogous. — Further, we point out that the flamingo, e. g. 
is able to distinguish and separate milk and water when 
mixed, things which we men are altogether incapable of 
distinguishing. — Moreover, what is called individual soul is 
not really different from the highest Self, so that it might 
be distinguished from the latter in the same way as a drop 
of water from the mass of water ; but, as we have explained 
repeatedly, Brahman itself is on account of its connexion 
with limiting adjuncts metaphorically called individual 
soul. Hence the phenomenal existence of one soul lasts as 
long as it continues to be bound by one set of adjuncts, and 
the phenomenal existence of another soul again lasts as 
long as it continues to be bound by another set of adjuncts. 
Each set of adjuncts continues through the states of sleep 
as well as of waking ; in the former it is like a seed, in the 
latter like the fully developed plant. Hence the proper 
inference is that the same soul awakes from sleep. 

10. In him who is senseless (in a swoon, &c.) 
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there is half-union ; on account of this remaining (as 
the only possible hypothesis). 

There now arises the question of what kind that state 
is which ordinarily is called a swoon or being stunned. 
Here the pfirvapakshin maintains that we know only of 
three states of the soul as long as it abides in a body, 
viz. the waking state, dreaming, and deep dreamless sleep ; 
to which may be added, as a fourth state, the soul's passing 
out of the body. A fifth state is known neither from Sruti 
nor Smr/ti ; hence what is called fainting must be one of 
the four states mentioned. — To this we make the following 
reply. In the first place a man lying in a swoon cannot be 
said to be awake ; for he does not perceive external objects 
by means of his senses. — But, it might be objected, may 
not his case be analogous to that of the arrow-maker? 
Just as the man working at an arrow, although awake, is 
so intent on his arrow that he sees nothing else; so the 
man also who is stunned, e.g. by a blow, may be awake, 
but as his mind is concentrated on the sensation of pain 
caused by the blow of the club, he may not at the time 
perceive anything else. — No, we reply, the case is different, on 
account of the absence of consciousness. The arrow-maker 
says, * For such a length of time I was aware of nothing but 
the arrow ; ' the man, on the other hand, who returns to con- 
sciousness from a swoon, says, ' For such a length of time 
I was shut up in blind darkness ; I was conscious of nothing.' 
— A waking man, moreover, however much his mind may 
be concentrated on one object, keeps his body upright ; 
while the body of a swooning person falls prostrate on 
the ground. Hence a man in a swoon is not awake. — Nor, 
in the second place, is he dreaming; because he is alto- 
gether unconscious. — Nor, in the third place, is he dead ; 
for he continues to breathe and to be warm. When a man 
has become senseless and people are in doubt whether he 
be alive or dead, they touch the region of his heart, in 
order to ascertain whether warmth continues in his body 
or not, and put their hands to his nostrils to ascertain 
whether breathing goes on or not. If, then, they perceive 
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neither warmth nor breath, they conclude that he is dead, 
and carry off his body into the forest in order to burn it ; 
if, on the other hand, they do perceive warmth and breath, 
they decide that he is not dead, and begin to sprinkle him 
with cold water so that he may recover consciousness. — 
That a man who has swooned away is not dead follows, 
moreover, from the fact of his rising again (to conscious 
life); for from Yama's realm none ever return. — Let us then 
say that a man who has swooned lies in deep sleep, as he 
is unconscious, and, at the same time, not dead ! — No, we 
reply ; this also is impossible, on account of the different 
characteristics of the two states. A man who has become 
senseless does sometimes not breathe for a long time ; his 
body trembles ; his face has a frightful expression ; his 
eyes are staring wide open. The countenance of a sleeping 
person, on the other hand, is peaceful, he draws his breath 
at regular intervals; his eyes are closed, his body does 
not tremble. A sleeping person again may be waked by 
a gentle stroking with the hand ; a person lying in a swoon 
not even by a blow with a club. Moreover, senselessness 
and sleep have different causes; the former is produced 
by a blow on the head with a club or the like, the latter 
by weariness. Nor, finally, is it the common opinion that 
stunned or swooning people are asleep. — It thus remains 
for us to assume that the state of senselessness (in swoon- 
ing, &c.) is a half-union (or half-coincidence) \ as it coin- 
cides in so far as it is an unconscious state and does not 
coincide in so far as it has different characteristics. — But 
how can absence of consciousness in a swoon, &c, be called 
half-coincidence (with deep sleep)? With regard to deep 
sleep scripture says, ' He becomes united with the True ' 
(Kh. Up. VI, 8, 1) ; 'Then a thief is not a thief (Br*. Up. 
IV, 3, 22) ; ' Day and night do not pass that bank, nor old 
age, death, and grief, neither good nor evil deeds ' {KA. Up. 
VIII, 4, 1). For the good and evil deeds reach the soul in 
that way that there arise in it the ideas of being affected by 
pleasure or pain. Those ideas are absent in deep sleep, but 

1 Viz. with deep sleep, as will be explained below. 
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they are likewise absent in the case of a person lying in a 
swoon ; hence we must maintain that, on account of the 
cessation of the limiting adjuncts, in the case of a senseless 
person as well as of one asleep, complete union takes place, 
not only half-union. — To this we make the following reply. 
— We do not mean to say that in the case of a man who 
lies in a swoon the soul becomes half united with Brahman ; 
but rather that senselessness belongs with one half to the 
side of deep sleep, with the other half to the side of the 
other state (i.e. death). In how far it is equal and not 
equal to sleep has already been shown. It belongs to death 
in so far as it is the door of death. If there remains (un- 
requited) work of the soul, speech and mind return (to the 
senseless person); if no work remains, breath and warmth 
depart from him. Therefore those who know Brahman 
declare a swoon and the like to be a half-union. — The ob- 
jection that no fifth state is commonly acknowledged, is 
without much weight ; for as that state occurs occasionally 
only it may not be generally known. All the same it is 
known from ordinary experience as well as from the ayur- 
veda (medicine). That it is not considered a separate fifth 
state is due to its being avowedly compounded of other 
states. 

11. Not on account of (difference of) place also 
twofold characteristics can belong to the highest; 
for everywhere (scripture teaches it to be without 
any difference). 

We now attempt to ascertain, on the ground of .Sruti, the 
nature of that Brahman with which the individual soul 
becomes united in the state of deep sleep and so on, in 
consequence of the cessation of the limiting adjuncts. — The 
scriptural passages which refer to Brahman are of a double 
character ; some indicate that Brahman is affected by dif- 
ference, so, e. g. ' He to whom belong all works, all desires, 
all sweet odours and tastes' (Kh. Up. Ill, 14,2); others, 
that it is without difference, so, e.g. ' It is neither coarse nor 
fine, neither short nor long,' &c. (Br*. Up. Ill, 8, 8). Have 
we, on the ground of these passages, to assume that Brah- 
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man has a double nature, or either nature, and, if either, 
that it is affected with difference, or without difference ? 
This is the point to be discussed. 

The purvapakshin maintains that, in conformity with the 
scriptural passages which indicate a double nature, a double 
nature is to be ascribed to Brahman. 

To this we reply as follows. — At any rate the highest 
Brahman cannot, by itself, possess double characteristics ; 
for on account of the contradiction implied therein, it is im- 
possible to admit that one and the same thing should by 
itself possess certain qualities, such as colour, &c, and should 
not possess them. — Nor is it possible that Brahman should 
possess double characteristics ' on account of place,' i.e. on 
account of its conjunction with its limiting adjuncts, such as 
earth, &c. For the connexion with limiting adjuncts is 
unavailing to impart to a thing of a certain nature an alto- 
gether different nature. The crystal, e.g. which is in itself 
clear, does not become dim through its conjunction with a 
limiting adjunct in the form of red colour; for that it is 
pervaded by the quality of dimness is an altogether erro- 
neous notion. In the case of Brahman the limiting adjuncts 
are, moreover, presented by Nescience merely 1 . Hence (as 
the upadhis are the product of Nescience) if we embrace 
either of the two alternatives, we must decide in favour of 
that according to which Brahma is absolutely devoid of all 
difference, not in favour of the opposite one. For all pas- 
sages whose aim it is to represent the nature of Brahman 
(such as, ' It is without sound, without touch, without form, 
without decay,' Ka. Up. I, 3, 15) teach that it is free from 
all difference. 

12. If it be objected that it is not so, on account of 
the difference (taught by the Veda) ; we reply that it 
is not so on account of the declaration of (Brahman) 

1 The limiting adjunct of the crystal, i.e. the red colour of a thing, 
e.g. a flower with which the crystal is in contact, is as real as the 
crystal itself; only the effect is an illusion. — But the limiting 
adjuncts of Brahman are in themselves illusion. 
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being not such, with reference to each (declaration of 
difference). 

Let this be, but nevertheless it cannot be maintained 
that Brahman is devoid of difference and attributes, and 
does not possess double attributes either in itself or on 
account of difference of station. — Why not ? — ' On account 
of difference.' The various vidyas teach different forms of 
Brahman ; it is said to have four feet {Kh. Up. Ill, 18, 1) ; 
to consist of sixteen parts (Pr. Up. VI, 1) ; to be charac- 
terised by dwarfishness (Ka Up. V, 3) ; to have the three 
worlds for its body (Br*. Up. I, 3, 22) ; to be named Vai- 
jvanara {Kh. Up. V, 11, 2), &c. Hence we must admit 
that Brahman is qualified by differences also. — But above 
it has been shown that Brahman cannot possess twofold 
characteristics! — That also does not contradict our doctrine; 
for the difference of Brahman's forms is due to its limiting 
adjuncts. Otherwise all those scriptural passages which 
refer to those differences would be objectless. 

All this reasoning, we say, is without force 'on account of 
the declaration of its being not such, with reference to each,' 
i.e. because scripture declares, with reference to all the 
differences produced by the limiting adjuncts, that there is 
no difference in Brahman. Cp. such passages as the follow- 
ing: 'This bright immortal person in this earth, and that 
bright immortal person incorporated in the body; he indeed 
is the same as that Self (Br/. Up. II, 5, 1). It, therefore, 
cannot be maintained that the connexion of Brahman 
with various forms is taught by the Veda. 

1 3. Some also (teach) thus. 

The members of one jakha also make a statement 
about the cognition of non-difference which is preceded by 
a censure of the perception of difference, 'By the mind 
alone it is to be perceived, there is in it no diversity. He 
who perceives therein any diversity goes from death to 
death ' (Br*. Up. IV, 4, 19). Others also (' By knowing the 
enjoyer, the enjoyed, and the ruler, everything has been de- 
clared to be threefold, and this is Brahman,' S vet. Up. 1, 12) 
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record in their text that the entire world, characterised 
by enjoyers, things to be enjoyed, and a ruler, has Brahman 
for its true nature. — But as among the scriptural passages 
referring to Brahman, there are some which represent it as 
having a form, and others teaching that it is devoid of form, 
how can it be asserted that Brahman is devoid of form, and not 
also the contrary? — To this question the next Sutra replies. 

14. For (Brahman) is merely devoid of form, on 
account of this being the main purport of scripture. 

Brahman, we must definitively assert, is devoid of all form, 
colour, and so on, and does not in any way possess form, 
and so on. — Why ? — ' On account of this being the main 
purport (of scripture).' — ' It is neither coarse nor fine, 
neither short nor long' (Br*. Up. Ill, 8, 8) j ' That which is 
without sound, without touch, without form, without decay ' 
(Ka. Up. I, 3, 15) ; ' He who is called ether is the revealer 
of all forms and names. That within which forms and 
names are, that is Brahman' (Kk. Up. VIII, 14, 1); 'That 
heavenly person is without body, he is both without and* 
within, not produced' (Mu. Up. II, 1, 2) ; ' That Brahman 
is without cause and without effect, without anything inside 
or outside, this Self is Brahman, omnipresent and om- 
niscient' (Br/. Up. II, 5, 19). These and similar passages 
have for their purport the true nature of Brahman as non- 
connected with any world, and have not any other purport, 
as we have proved under I, 1, 4. On the ground of such 
passages we therefore must definitively conclude that Brah- 
man is devoid of form. Those other passages, on the 
other hand, which refer to a Brahman qualified by form 
do not aim at setting forth the nature of Brahman, but 
rather at enjoining the worship of Brahman. As long as 
those latter texts do not contradict those of the former class, 
they are to be accepted as they stand ; where, however, 
contradictions occur, the passages whose main subject is 
Brahman must be viewed as having greater force than those 
of the other kind. — This is the reason for our deciding that 
although there are two different classes of scriptural texts, 
Brahman must be held to be altogether without form, not 
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at the same time of an opposite nature. — But what then is 
the position of those passages which refer to Brahman as 
possessing form ? — To this question the next Sutra replies. 

1 5. And as light (assumes forms as it were by its 
contact with things possessing form, so does Brah- 
man ;) since (the texts ascribing form to Brahman) 
are not devoid of meaning. 

Just as the light of the sun or the moon after having 
passed through space enters into contact with a finger or 
some other limiting adjunct, and, according as the latter is 
straight or bent, itself becomes straight or bent as it were ; 
so Brahman also assumes, as it were, the form of the earth 
and the other limiting adjuncts with which it enters into 
connexion. Hence there is no reason why certain texts 
should not teach, with a view to meditative worship, that 
Brahman has that and that form. We thus escape the 
conclusion that those Vedic passages which ascribe form to 
Brahman are devoid of sense ; a conclusion altogether un- 
acceptable since all parts of the Veda are equally authori- 
tative, and hence must all be assumed to have a meaning. 
— But does this not imply a contradiction of the tenet main- 
tained above, viz. that Brahman does not possess double 
characteristics although it is connected with- limiting ad- 
juncts ? — By no means, we reply. What is merely due to a 
limiting adjunct cannot constitute an attribute of a sub- 
stance, and the limiting adjuncts are, moreover, presented 
by Nescience only. That the primeval natural Nescience 
leaves room for all practical life and activity — whether or- 
dinary or based on the Veda — we have explained more 
than once. 

16. And (scripture) declares (Brahman) to consist 
of that (i.e. intelligence). 

And scripture declares that Brahman consists of intelli- 
gence, is devoid of any other characteristics, and is alto- 
gether without difference; 'As a mass of salt has neither 
inside nor outside, but is altogether a mass of taste, thus, 
indeed, has that Self neither inside nor outside, but is alto- 
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gether a mass of knowledge ' (Br*. Up. IV, 5, 13). That 
means : That Self has neither inside nor outside any cha- 
racteristic form but intelligence ; simple non-differentiated 
intelligence constitutes its nature ; just as a lump of salt 
has inside as well as outside one and the same saltish taste, 
not any other taste. 

1 7. (This scripture) also shows, and it is likewise 
stated in Smrz'ti. 

That Brahman is without any difference is proved by 
those scriptural passages also which expressly deny that it 
possesses any other characteristics; so, e.g. 'Next follows 
the teaching by No, no' (Br*. Up. II, 3, 6) ; ' It is different 
from the known, it is also above the unknown ' (Ke. Up. I, 
4) ; ' From whence all speech, with the mind, turns away 
unable to reach it ' (Taitt. Up. II, 9). Of a similar purport 
is that scriptural passage which relates how Bahva, being 
questioned about Brahman by Vashkalin, explained it to 
him by silence, 'He said to him, " Learn Brahman, O friend," 
and became silent. Then, on a second and third question, 
he replied, "I am teaching you indeed, but you do not 
understand. Silent is that Self.'" The same teaching 
is conveyed by those Smrfti-texts which deny of Brah- 
man all other characteristics; so, e.g. 'I will proclaim 
that which is the object of knowledge, knowing which 
one reaches immortality ; the highest Brahman without 
either beginning or end, which cannot be said either to 
be or not to be' (Bha. Gita XIII, 12). Of a similar pur- 
port is another Snv*ti-passage, according to which the 
omniform Naraya'wa instructed Narada, ' The cause, O Na- 
rada, of your seeing me endowed with the qualities of all 
beings is the Maya emitted by me ; do not cognize me as 
being such (in reality).' 

18. For this very reason (there are applied to 
Brahman) comparisons such as that of the images of 
the sun and the like. 

Because that Self is of the nature of intelligence, devoid 
of all difference, transcending speech and mind, to be 
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described only by denying of it all other characteristics, 
therefore the Moksha 5astras compare it to the images 
of the sun reflected in the water and the like, meaning 
thereby that all difference in Brahman is unreal, only due 
to its limiting conditions. Compare, e.g. out of many, the 
two following passages : « As the one luminous sun when 
entering into relation to many different waters is himself 
rendered multiform by his limiting adjuncts ; so also the 
one divine unborn Self ; ' and ' The one Self of all beings 
separately abides in all the individual beings ; hence it 
appears one and many at the same time, just as the one 
moon is multiplied by its reflections in the water.' 
The next Sutra raises an objection. 

19. But there is no parallelism (of the two things 
compared), since (in the case of Brahman) there is 
not apprehended (any separate substance) compar- 
able to the water. 

Since no substance comparable to the water is appre- 
hended in the case of Brahman, a parallelism between Brah- 
man and the reflected images of the sun cannot be 
established. In the case of the sun and other material 
luminous bodies, there exists a separate material substance 
occupying a different place, viz. water ; hence the light of 
the sun, &c., may be reflected. The Self, on the other 
hand, is not a material thing, and, as it is present everywhere 
and all is identical with it, there are no limiting adjuncts 
different from it and occupying a different place.— There- 
fore the instances are not parallel. 

The next Sutra disposes of this objection. 

20. Since (the highest Brahman) is inside (of the 
limiting adjuncts), it participates in their increase 
and decrease ; owing to the appropriateness (thus 
resulting) of the two (things compared) it is thus 
(i.e. the comparison holds good). 

The parallel instance (of the sun's reflection in the water) 
is unobjectionable, since a common feature — with reference 
to which alone the comparison is instituted — does exist. 
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Whenever two things are compared, they are so only with 
reference to some particular point they have in common. 
Entire equality of the two can never be demonstrated ; 
indeed if it could be demonstrated there would be an end 
of that particular relation which gives rise to the comparison. 
Nor does the sutrakara institute the comparison objected 
to on his own account ; he merely sets forth the purport of 
a comparison actually met with in scripture. — Now, the 
special feature on which the comparison rests is ' the par- 
ticipation in increase and decrease.' The reflected image 
of the sun dilates when the surface of the water expands ; 
it contracts when the water shrinks ; it trembles when the 
water is agitated ; it divides itself when the water is divided. 
It thus participates in all the attributes and conditions of 
the water ; while the real sun remains all the time the same. 
— Similarly Brahman, although in reality uniform and never 
changing, participates as it were in the attributes and states 
of the body and the other limiting adjuncts within which it 
abides ; it grows with them as it were, decreases with them 
as it were, and so on. As thus the two things compared 
possess certain common features no objection can be made 
to the comparison. 

21. And on account of the declaration (of 
scripture). 

Scripture moreover declares that the highest Brahman 
enters into the body and the other limiting adjuncts, 'He 
made bodies with two feet, he made bodies with four feet- 
Having first become a bird he entered the bodies as 
purusha' (Br/. Up. II, 5, 18); and 'Having entered into 
them with this living (individual) Self (Kh. Up. VI, 3, 2). 
— For all these reasons the comparison set forth in Sutra 
18 is unobjectionable. 

Some teachers assume that the preceding discussion 
(beginning from Sutra 11) comprises two adhikaranas, of 
which the former discusses the question whether Brahman is 
an absolutely uniform being in which all the plurality of the 
apparent world vanishes, or a being multiform as the 
apparent world is; while the latter tries to determine 



Digitized by 



Google 



j 60 vedAnta-sOtras. 



whether Brahman — whose absolute uniformity was es- 
tablished in the former adhikarana — is to be denned as 
that which is (sat), or as thought (intelligence ; bodha), or as 
both. — Against this we remark that in no case there is a 
valid reason for beginning a second adhikarawa. For what 
should be the subject of a special second adhikara«a? Sutra 
15 and foil, cannot be meant to disprove that Brahman 
possesses a plurality of characteristics; for that hypothesis 
is already sufficiently disposed of in Sutras 1 1-14. Nor can 
they be meant to show that Brahman is to be denned only 
as ' that which is,' not also as ' thought ; ' for that would 
imply that the scriptural passage, 'consisting of nothing 
but knowledge' (Br*. Up. II, 4, 12), is devoid of meaning. 
How moreover could Brahman, if devoid of intelligence, be 
said to be the Self of the intelligent individual soul ? 
Nor again can the hypothetical second adhikarawa be 
assumed to prove that Brahman must be defined as 
'thought' only, not at the same time as 'that which is;' 
for if it were so, certain scriptural passages — as e.g. Ka. 
Up. II, 6, 13, * He is to be conceived by the words, He is ' — 
would lose their meaning. And how, moreover, could we 
admit thought apart from existence ? — Nor can it be said 
that Brahman has both those characteristics, since that 
would contradict something already admitted. For he who 
would maintain that Brahman is characterised by thought 
different from existence, and at the same time by existence 
different from thought, would virtually maintain that there 
is a plurality in Brahman, and that view has already been 
disproved in the preceding adhikarawa. — But as scripture 
teaches both (viz. that Brahman is one only and that it 
possesses more than one characteristic) there can be no 
objection to such a doctrine ! — There is, we reply, for one 
being cannot possibly possess more than one nature. — And 
if it finally should be said that existence is thought and 
thought existence and that the two do not exclude each 
other ; we remark that in that case there is no reason for 
the doubt 1 whether Brahman is that which is, or intelligence, 

1 And hence no reason for a separate adhikarawa. 
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or both. — On the other hand we have shown that the Sutras 
can be explained as constituting one adhikara/za only. More- 
over, as the scriptural texts concerning Brahman disagree in 
so far as representing Brahman as qualified by form and 
again as devoid of form we, when embracing the alternative 
of a Brahman devoid of form, must necessarily explain the 
position of the other texts, and if taken in th^t sense the 
Sutras (15-21) acquire a more appropriate meaning. And 
if it is maintained that those scriptural passages also which 
jBpeak of Brahman as qualified by form have no separate 
meaning of their own, but likewise teach that Brahman is 
devoid of all form, viz. by intimating that the plurality 
referred to has to be annihilated; we reply that this 
opinion also appears objectionable. In those cases, indeed, 
where elements of plurality are referred to in chapters 
treating of the highest knowledge, we may assume them 
to be mentioned merely to be abstracted from; so e.g. in 
the passage, Bn*. Up. II, 5, 19, ' His horses are yoked 
hundreds and ten. This is the horses, this is the ten and 
the thousands, many and endless,' which passage is 
immediately followed by the words, ' This is the Brahman 
without cause and without effect, without anything inside 
or outside.' But where elements of plurality are referred 
to in chapters treating of devout meditation, we have no 
right to assume that they are mentioned only to be set 
aside. This is the case e.g. in the passage, 'He who con- 
sists of mind, whose body is prawa, whose form is light ' 
{Kh. Up. Ill, 14, 2), which is connected with an injunction 
of devout meditation contained in the preceding passage, 
' Let him have this will and belief.' In passages of the 
latter kind, where the determinations attributed to Brahman 
may be taken as they stand and viewed as subserving the 
purposes of devout meditation, we have no right to assume 
that they are mentioned with the indirect purpose of being 
discarded. Moreover, if all texts concerning Brahman 
equally aimed at discarding all thought of plurality, there 
would be no opportunity for stating the determinative 
reason (why Brahman is to be viewed as devoid of all 
form) as was done in Sutra 14.' And further scripture 
[38] M 
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informs us that devout meditations on Brahman as charac- 
terised by form have results of their own, viz. either the 
warding off of calamities, or the gaining of power, or else 
release by successive steps. All these reasons determine 
us to view the passages concerning devout meditation on 
the one hand and the passages concerning Brahman on the 
other hand as constituting separate classes, not as forming 
one whole. In what way moreover, we ask, could the two 
classes of texts be looked upon as constituting one whole ? 
— Our opponent will perhaps reply, 'Because we apprehend 
them to form parts of one injunction, just as we do in the 
case of the dar$apftr«amasa-sacrifice and the oblations 
called praya^as.' — But this reply we are unable to admit, 
since the texts about Brahman, as shown at length under 
I, i, 4, merely determine an existing substance (viz. 
Brahman), and do not enjoin any performances. What 
kind of activity, we moreover ask, are those texts, accord- 
ing to our opponent's view, meant to enjoin ? For whenever 
an injunction is laid upon a person, it has reference to 
some kind of work to be undertaken by him. — Our oppo- 
neht will perhaps make the following reply. The object 
of the injunction is, in the present case, the annihilation of 
the appearance of duality. As long as the latter is not 
destroyed, the true nature of Brahman is not known ; hence 
the appearance of duality which stands in the way of true 
knowledge must be dissolved. Just as the Veda prescribes 
the performance of certain sacrifices to him who is desirous 
of the heavenly world, so it prescribes the dissolution of 
the apparent world to him who is desirous of final release. 
Whoever wants to know the true nature of Brahman must 
first annihilate the appearance of plurality that obstructs 
true knowledge, just as a man wishing to ascertain the 
true nature of some jar or similar object placed in a dark 
room must at first remove the darkness. For the apparent 
world has Brahman for its true nature, not vice versa; 
therefore the cognition of Brahman is effected through the 
previous annihilation of the apparent world of names and 
forms. 

This argumentation we meet by asking our opponent 
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of what nature that so-called annihilation of the ap- 
parent world is. Is it analogous to the annihilation of 
hardness in butter which is effected by bringing it into 
contact with fire ? or is the apparent world of names and 
forms which is superimposed upon Brahman by Nescience 
to be dissolved by knowledge, just as the phenomenon of a 
double moon which is due to a disease of the eyes is 
removed by the application of medicine 1 ? If the former, 
the Vedic injunctions bid us to do something impossible ; 
for no man can actually annihilate this whole existing 
world with all its animated bodies and all its elementary 
substances such as earth and so on. And if it actually 
could be done, the first released person would have done it 
once for all, so that at present the whole world would be 
empty, earth and all other substances having been finally 
annihilated. — If the latter, i.e. if our opponent maintains 
that the phenomenal world is superimposed upon Brahman 
by Nescience and annihilated by knowledge, we point out 
that the only thing needed is that the knowledge of 
Brahman should be conveyed by Vedic passages sublating 
the apparent plurality superimposed upon Brahman by 
Nescience, such as 'Brahman is one, without a second;' 
' That is the true, it is the Self and thou art it.' (Kh. Up. 
VI, 2, 1 ; 8, 7.) As soon as Brahman is indicated in this 
way, knowledge arising of itself discards Nescience, and 
this whole world of names and forms, which had been 
hiding Brahman from us, melts away like the imagery of a 
dream. As long, on the other hand, as Brahman is not 
so indicated, you may say a hundred times, 'Cognize 
Brahman ! Dissolve this world ! ' and yet we shall be 
unable to do either the one or the other. 

But, our opponent may object, even after Brahman has 
been indicated by means of the passages quoted, there is room 
for injunctions bidding us either to cognize Brahman or to 
dissolve the world. — Not so, we reply; for both these 



1 1, e. does the injunction bidding us to annihilate the phenomenal 
world look on it as real or as fictitious, due to Nescience only ? 

M 2 
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things are already effected by the indication of the true 
nature of Brahman as devoid of all plurality ; just as the 
pointing out of the true nature of the rope has for its 
immediate result the cognition of the true nature of the 
rope, and the dissolution of the appearance of a snake or 
the like. And what is done once need not be done again 1 . 
— We moreover ask the following question : Does the 
individual soul on which the injunction is laid belong to 
the unreal element of the phenomenal world or to the real 
element, i.e. Brahman, which underlies the phenomenal 
world? If the former, the soul itself is dissolved just as 
earth and the other elements are, as soon as the knowledge 
of Brahman's true nature has arisen, and on whom then 
should the dissolution of the world "be enjoined, or who 
should, by acting on that injunction, obtain release? — If 
the latter, we are led to the same result. For as soon as 
there arises the knowledge that. Brahman, which never can 
become the subject of an injunction, is the true being of the 
soul while the soul as such is due to Nescience, there 
remains no being on which injunctions could be laid, and 
hence there is no room for injunctions at all. 

What then, it may be asked, is the meaning of those 
Vedic passages which speak of the highest Brahman as 
something to be seen, to be heard, and so on ? — They aim, 
we reply, not at enjoining the knowledge of truth, but 
merely at directing our attention to it. Similarly in 
ordinary life imperative phrases such as ' Listen to this ! ' 
' Look at this ! ' are frequently meant to express not that we 
are immediately to cognize this or that, but only that we 
are to direct our attention to it. Even when a person is 
face to face with some object of knowledge, knowledge 
may either arise or not ; all that another person wishing 
to inform him about the object can do is to point it out to 
him ; knowledge will thereupon spring up in his mind of 
itself, according to the object of knowledge and according 

1 I.e. after the true nature of Brahman has been once known, 
there is no longer room for a special injunction to annihilate this 
apparent world. 
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to the means of knowledge employed.— Nor must it be 
said that an injunction may have the purpose of modifying 
the knowledge of a thing which was originally obtained by 
some other means of knowledge *. For the modified 
knowledge due to such injunctions is not knowledge in the 
true sense of the word, but merely a mental energy (i.e. the 
product, not of an object of knowledge presented to us 
through one of the means of true knowledge, but of an 
arbitrary mental activity), and if such modification of 
knowledge springs up in the mind of itself (i. e. without a 
deliberate mental act) it is mere error. True knowledge 
on the other hand, which is produced by the means of true 
knowledge and is conformable to its object, can neither be 
brought about by hundreds of injunctions nor be checked 
by hundreds of prohibitions. For it does not depend on 
the will of man, but merely on what really and unalterably 
exists. — For this reason also injunctions of the knowledge 
of Brahman cannot be admitted. 

A further point has to be considered here. If we 
admitted that injunctions constitute the sole end and aim 
of the entire Veda, there would remain no authority for the, 
after all, generally acknowledged truth that Brahman — 
which is not subject to any injunction — is the Self of all. 
— Nor would it be of avail to maintain that the Veda may 
both proclaim the truth stated just now and enjoin on man 
the cognition of that truth; for that would involve the 
conclusion that the one Brahma-^astra has two — and more- 
over conflicting — meanings. — The theory combated by us 
gives moreover rise to a number of other objections which 
nobody can refute ; it compels us to set aside the text as it 
stands and to make assumptions not guaranteed by the 
text ; it implies the doctrine that final release is, like the 
results of sacrificial works, (not the direct result of true 
knowledge but) the mediate result of the so-called unseen 

1 The pfirvapakshin might refer e.g. to the Vedic injunction, ' he 
is to meditate upon woman as fire,' and maintain that the object of 
this injunction is to modify our knowledge of woman derived from 
perception &c, according to which a woman is not fire. 
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principle (adr*sh/a), and non-permanent &c. &c. — We 
therefore again assert that the texts concerning Brahman 
aim at cognition, not at injunction, and that hence the 
pretended reason of ' their being apprehended as parts of 
one injunction ' cannot induce us to look upon the entire 
Veda as one whole. 

And finally, even if we admitted that the texts concern- 
ing Brahman are of an injunctive character, we should be 
unable to prove that the texts denying plurality, and the 
texts setting forth plurality enjoin one and the same thing ; 
for this latter conclusion cannot be accepted in the face of 
the several means of proof such as difference of terms 1 , and 
so on, which intimate that there is a plurality of injunctions. 
The passages respectively enjoining the darcapuroamasa- 
sacrifice and the offerings termed praya^as may indeed be 
considered to form one whole, as the qualification on the 
part of the sacrificer furnishes an element common to the 
two 2 . But the statements about the Brahman devoid of 
qualities and those about the qualified Brahman have not 
any element in common ; for qualities such as 'having light 
for one's body* contribute in no way towards the dissolution 
of the world, nor again does the latter help in any way the 
former. For the dissolution of the entire phenomenal world 
on the one hand, and regard for a part of that world on 
the other hand do not allow themselves to be combined 
in one and the same subject. — The preferable theory, there- 
fore, is to distinguish with us two classes of texts, accord- 
ing as Brahman is represented as possessing form or as 
devoid of it. 

22. For (the clause 'Not so, not so') denies (of 
Brahman) the suchness which forms the topic of 

1 'Difference of terms' (.rabdSntaram) is according to the Ptirva 
Mfmamsi the first of the six means of proof showing karmabheda 
or niyogabheda. Cp. .Sahara bhashya on II, i, i. 

9 For the sacrifice as well as its subordinate part — the offering of 
the praya^as — has to be performed by a sacrificer acting for one 
end, viz. the obtainment of the heavenly world. 
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discussion ; and (the text) enounces something more 
than that. 

We read, Br*. Up. II, 3, * Two forms of Brahman there 
are indeed, the material and the immaterial, the mortal and 
the immortal, the solid and the fluid, sat and tya.' The 
text thereupon divides the five elements into two classes, 
predicates of the essence of that which is immaterial — which 
it calls purusha — saffron-colour, and so on, and then goes on 
to say, ' Now then the teaching by Not so, not so ! For 
there is nothing else higher than this (if one says) : It is 
not so.' Here we have to enquire what the object of the 
negative statement is. We do not observe any definite 
thing indicated by words such as 'this' or 'that;' we 
merely have the word ' so ' in ' Not so, not so ! ' to which 
the word ' not ' refers, and which on that account indicates 
something meant to be denied. Now we know that the 
word 'so' (iti) is used with reference to approximate things, 
in the same way as the particle ' evam ' is used ; compare, 
e. g. the sentence ' so (iti) indeed the teacher said ' (where the 
' so ' refers to his immediately preceding speech). And, in 
our passage, the context points out what has to be con- 
sidered as proximate, viz. the two cosmic forms of Brah- 
man, and that Brahman itself to which the two forms 
belong. Hence there arises a doubt whether the phrase, 
' Not so, not so ! ' negatives both Brahman and its two 
forms, or only either; and if the latter, whether it negatives 
Brahman and leaves its two forms, or if it negatives the two 
forms and leaves Brahman. — We' suppose, the purvapakshin 
says, that the negative statement negatives Brahman as well 
as its two forms; both being suggested by the context. As- 
the word ' not ' is repeated twice, there are really two nega- 
tive statements, of which the one negatives the cosmic form 
of Brahman, the other that which has form, i.e. Brahman 
itself. Or else we may suppose that Brahman alone is 
negatived. For as Brahman transcends all speech and 
thought, its existence is doubtful, and admits of being nega- 
tived ; the plurality of cosmic forms on the other hand falls 
within the sphere of perception and the other means of right 
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knowledge, and can, therefore, not be negatived. — On this 
latter interpretation the repetition of ' not ' must be con- 
sidered as due to emphasis only. 

To this we make the following reply. It is impossible that 
the phrase, ' Not so, not so ! ' should negative both, since 
that would imply the doctrine of a general Void. When- 
ever we deny something unreal, we do so with reference to 
something real ; the unreal snake, e.g. is negatived with 
reference to the real rope. But .this (denial of something 
unreal with reference to something real) is possible only if 
some entity is left. If everything is denied, no entity is left, 
and if no entity is left, the denial of some other entity which 
we may wish to undertake, becomes impossible, i.e. that 
latter entity becomes real and as such cannot be negatived. 
— Nor, in the second place, can Brahman be denied ; for 
that would contradict the introductory phrase of the chapter, 
4 Shall I tell you Brahman ? ' (Br/. Up. II, i, i) ; would show 
disregard of the threat conveyed in Taitt. Up. II, 6, 'He who 
knows the Brahman as non-existing becomes himself non- 
existing ; ' would be opposed to definitive assertions such 
as * By the words " He is " is he to be apprehended ' (Ka. 
Up. II, 6, 13) ; and would involve a stultification of the 
entire Vedanta. — The phrase that Brahman transcends all 
speech and thought does certainly not mean to say that 
Brahman does not exist ; for after the Vedanta-part of 
scripture has established at length the existence of Brahman 
— in such passages as ' He who knows Brahman obtains the 
highest ;' 'Truth, knowledge, infinite is Brahman ' — it cannot 
be supposed all at once to teach its non-existence. For, as 
the common saying is, ' Better than bathing it is not to touch 
dirt at all.' The passage, ' from whence all speech with the. 
mind turns away unable to reach it ' (Taitt. Up. II, 4), must, 
therefore, rather be viewed as intimating Brahman. 

The passage of the Br*. Up. under discussion has, there- 
fore, to be understood as follows. Brahman is that whose 
nature is permanent purity, intelligence, and freedom ; it 
transcends speech and mind, does not fall within the cate- 
gory of 'object,' and constitutes the inward Self of all. Of 
this Brahman our text denies all plurality of forms ; but 
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Brahman itself it leaves untouched. This the Sutra expresses 
in the words, ' for it denies the suchness which forms the 
topic of discussion.' That means : The passage * Not so,' 
&c, denies of Brahman the limited form, material as well 
as- immaterial, which in the preceding part of the chapter is 
described at length with reference to the gods as well as the 
body, and also the second form which is produced by the 
first, is characterised by mental impressions, forms the 
essence of that which is immaterial, is denoted by the term 
purusha, rests on the subtle Self (lingatman) and is described 
by means of comparisons with saffron-colour, &c, since the 
purusha, which is the essence of what is immaterial, does 
not itself possess colour perceivable by the eye. Now these 
forms of Brahman are by means of the word ' so ' (iti), which 
always refers to something approximate brought into con- 
nexion with the negative particle ' not.' Brahman itself, on 
the other hand (apart from its forms), is,. in the previous 
part of the chapter, mentioned not as in itself constituting 
the chief topic, but only in so far as it is qualified by its 
forms ; this appears from the circumstance of Brahman 
being exhibited in the genitive case only ('These are two 
forms of BraJitnan '). Now, after the two forms have been 
set forth, there arises the desire of knowing that to which 
the two forms belong, and hence the text continues, ' Now 
then the teaching by means of "Not so, not so."' This pas- 
sage, we conclude, conveys information regarding the nature 
of Brahman by denying the reality of the forms fictitiously 
attributed to it ; for the phrase, ' Not so, not so ! ' negatives 
the whole aggregate of effects superimposed on Brahman. 
Effects we know to have no real existence, and they can 
therefore be negatived ; not so, however, Brahman, which 
constitutes the necessary basis for all fictitious "superimpo- 
sition. — Nor must the question be asked here, how the 
sacred text, after having itself set forth the two forms of 
Brahman, can negative them in the end, contrary to the 
principle that not to touch dirt is better than bathing after 
having done so. For the text does not set forth the two 
forms of Brahman as something the truth of which is to be 
established, but merely mentions those two forms, which in 
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the sphere of ordinary thought are fictitiously attributed to 
Brahman, in order finally to negative them and establish 
thereby the true nature of the formless Brahman. 

The double repetition of the negation may either serve 
the purpose of furnishing a special denial of the material as 
well as the immaterial form of Brahman ; or the first ' Not 
so ' may negative the aggregate of material elements, while 
the second denies the aggregate of mental impressions. Or 
else the repetition may be an emphatic one, intimating that 
whatever can be thought is not Brahman. This is, perhaps, 
the better explanation. For if a limited number of things 
are denied each individually, there still remains the desire 
to know whether something else may not be Brahman ; an 
emphatic repetition of the denial on the other hand shows 
that the entire aggregate of objects is denied and that 
Brahman is the inward Self; whereby all further enquiry 
is checked. — The final conclusion, therefore, is, that the text 
negatives only the cosmic plurality fictitiously superimposed 
on Brahman, but leaves Brahman itself untouched. 

The Sutra gives another argument establishing the same 
conclusion, 'and the text enounces something more than 
that,' i.e. more than the preceding negation. The words 
of the text meant are ' (not) is there anything beyond.' — 
If the negation, ' Not so, not so ! ' were meant to negative 
all things whatever, and this terminated in absolute non- 
existence, the text could not even allude to 'anything 
beyond.' — The words of the text are to be connected as 
follows. After the clause, ' Not so, not So ! ' has given infor- 
mation about Brahman, the clause next following illustrates 
this teaching by saying : There is nothing beyond or sepa- 
rate from this Brahman ; therefore Brahman is expressed 
by ' Not so, not so ! ' which latter words do not mean that 
Brahman itself does not exist. The implied meaning rather 
is that different from everything else there exists the ' non- 
negatived ' Brahman. — The words of the text admit, how- 
ever, of another interpretation also ; for they may mean 
that there is no teaching of Brahman higher than that 
teaching which is implied in the negation of plurality ex- 
pressed by ' Not so, not so ! ' On this latter interpretation 
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the words of the Sutra, ' and the text enounces something 
more than that,' must be taken to refer to the name men- 
tioned in the text, ' Then comes the name, the True of the 
True ; the senses being the True and he the True of them.' 
— This again has a sense only if the previous negative 
clause denies everything but Brahman, not everything but 
absolute non-existence. For, if the latter were the case, 
what then could be called the True of the True ? — We there- 
fore decide that the clause, ' Not so, not so ! ' negatives not 
absolutely everything, but only everything but Brahman. 

• 23. That (Brahman) is unevolved ; for (thus 
scripture) says. 

If that highest Brahman which is different from the world 
that is negatived in the passage discussed above really 
exists, why then is it not apprehended ? — Because, the 
Sutrakara replies, it is unevolved, not to be apprehended by 
the senses ; for it is the witness of whatever is apprehended 
(i.e. the subject in all apprehension). Thus Sruti says, 
' He is not apprehended by the eye, nor by speech, nor by 
the other senses, not by penance or good works' (Mu. Up. 
Ill, 1, 8) ; 'That Self is to be described by No, no ! He is 
incomprehensible, for he cannot be comprehended' (Br*. 
Up. Ill, 9, 36); 'That which cannot be seen nor appre- 
hended' (Mu. Up. I, 1, 6); 'When in that which is invis- 
ible, incorporeal, undefined, unsupported ' &c. (Taitt. Up. 
II, 7). Similar statements are made in SmWti-passages ; 
so e. g. ' He is called unevolved, not to be fathomed by 
thought, unchangeable.' 

24. And in the state of perfect conciliation also 
(the Yogins apprehend the highest Brahman), 
according to ^SVuti and Smriti. 

At the time of perfect conciliation the Yogins see the 
unevolved Self free from all plurality. By 'perfect con- 
ciliation ' we understand the presentation before the mind 
(of the highest Self), which is effected through meditation 
and devotion. — This is vouched for by .Sruti as well as 
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SrnMi. So, e.g. Ka. Up. IV, 1, 'The Self-existent pierced the 
openings of the senses so that they turn outward ; there- 
fore man looks without, not within himself. Some wise 
man, however, with his eyes closed and wishing for 
immortality, saw the Self within.' And Mu. Up. Ill, 1, 8, 
' When a man's mind has become purified by the serene 
light of knowledge then he sees him, meditating on him 
as without parts.' SnWti-passages of the same tendency 
are the following ones, 'He who is seen as light by the 
Yogins meditating on him sleepless, with suspended breath, 
with contented minds, with subdued senses ; reverence be 
to him x ! ' and ' The Yogins see him, the august, eternal one.' 
But if in the state of perfect conciliation there is a being 
to be conciliated and a being conciliating, does not this 
involve the distinction of a higher and a lower Self? — No, 
the next Sutra replies. 

25. And as in the case of (physical) light and the 
like, there is non-distinction (of the two Selfs), the 
light (i.e. the intelligent Self) (being divided) by 
its activity ; according to the repeated declarations 
of scripture. 

As light, ether, the sun and so on appear differentiated 
as it were through their objects such as fingers, vessels, 
water and so on which constitute limiting adjuncts 2 , while 
in reality they preserve their essential non-differentiated- 
ness ; so the distinction of different Selfs is due to limiting 
adjuncts only, while the unity of all Selfs is natural and 
original. For on the doctrine of the non-difference of the 
individual soul and the highest Self the Vedanta-texts 
insist again and again 8 . 

1 Whose Self is Yoga. 

* Light is differentiated as it were by the various objects on 
which it shines ; the all-pervading ether is divided into parts as it 
were by hollow bodies ; the sun is multiplied as it were by its 
reflections in the water. 

* It certainly looks here as if the Bhashyakara did not know 
what to do with the words of the Sutra. The ' karmam/ which is 
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26. Hence (the soul enters into unity) with the 
infinite (i.e. the highest Self); for this scripture 
indicates. 

Hence i.e. because the non-difference of all Selfs is 
essential and their difference due to Nescience only, the 
individual soul after having dispelled Nescience by true 
knowledge passes over into unity with the highest Self. For 
this is indicated by scripture, cp. e.g. Mu. Up. HI, 2, 9, 
'He who knows that highest Brahman becomes even 
Brahman ; ' Br*. Up. IV, 4, 6, ' Being Brahman he goes to 
Brahman.' 

27. But on account of twofold designation, (the 
relation of the highest Self to the individual soul 
has to be viewed) like that of the snake to its coils. 

In order to justify his own view as to the relation of the 
conciliating individual soul and the conciliated highest Self, 
the Sutrakara mentions a different view of the same matter. 
— Some scriptural passages refer to the highest Self and 
the individual soul as distinct entities, cp. e.g. Mu. Up. Ill, 
1, 8, ' Then he sees him meditating on him as without parts,' 
where the highest Self appears as the object of the soul's 
vision and meditation ; Mu. Up. Ill, 3, 8, ' He goes to the 
divine Person who is greater than the great ; ' and Bri. Up. 
Ill, 7, 15, ' Who rules all beings within ;' in which passages 
the highest Self is represented as the object of approach 
and as the ruler of the individual soul. In other places 
again the two are spoken of as non-different, so e. g. Kh. 
Up. VI, 8, 7, 'Thou art that;' Bri. Up. I, 4, 10, ' I am 
Brahman;' Bri. Up. HI, 4, 1, 'This is thy Self who is 
within all ;' Bri. Up. Ill, 7, 15, ' He is thy Self, the ruler 
within, the immortal.' — As thus difference and non-differ- 
ence are equally vouched for by scripture, the acceptation 
of absolute non-difference would render futile all those 

as good as passed over by him, is explained by Go. An. as 
' dhyanidikarmawy upadhau.' An. Gi. says, ' Stmaprakirafabdi- 
to'^danatatkirye karmany upadhau savLreshas ' &c. 
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texts which speak of difference. We therefore look on the 
relation of the highest Self and the soul as analogous to 
that of the snake and its coils. Viewed as a whole the 
snake is one, non-different, while an element of difference 
appears if we view it with regard to its coils, hood, erect 
posture and so on. 

28. Or else like that of light to its substratum, 
both being fire. 

Or else the relation of the two may be viewed as follows. 
Just as the light of the sun and its substratum, i.e. the sun 
himself, are not absolutely different — for they both consist 
of fire — and yet are spoken of as different, so also the soul 
and the highest Self. 

29. Or else (the relation of the two is to be 
conceived) in the manner stated above. 

Or else the relation of the two has to be conceived in 
the manner suggested by Sutra 25. For if the bondage of 
the soul is due to Nescience only, final release is possible. 
But if the soul is really and truly bound — whether the soul 
be considered as a certain condition or state of the highest 
Self as suggested in Sutra 27, or as a part of the highest 
Self as suggested in Sutra 28 — its real bondage cannot be 
done away with, and thus the scriptural doctrine of final 
release becomes absurd. — Nor, finally, can it be said that 
vSruti equally teaches difference and non-difference. For 
non-difference only is what it aims at establishing ; while, 
when engaged in setting forth something else, it merely 
refers to difference as something known from other sources 
of knowledge (viz. perception, &c). — Hence the conclusion 
stands that the soul is not different from the highest Self, 
as explained in Sutra 25. 

30. And on account of the denial. 

The conclusion arrived at above is confirmed by the fact 
of scripture expressly denying that there exists any intel- 
ligent being apart from the highest Self. Cp. ' There is no 
other seer but he' (Br*. Up. Ill, 7, 23). And the same 
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conclusion follows from those passages which deny the 
existence of a world apart from Brahman and thus leave 
Brahman alone remaining, viz. ' Now then the teaching, 
Not so, not so ! ' (Br*. Up. II, 3, 6) ; 'That Brahman is 
without cause and without effect, without anything inside 
or outside' (Bri. Up. II, 5, 19). 

31. Beyond (Brahman, there is something) further, 
on account of the designations of bank, measure, 
connexion, separation. 

With reference to this Brahman which we have ascer- 
tained to be free from all plurality there now arises the 
doubt — due to the conflicting nature of various scriptural 
statements — whether something exists beyond it or not. 
We therefore enter on the task of explaining the true 
meaning of those scriptural passages which seem to indicate 
that there is some entity beyond, i.e. apart from Brahman. 

The purvapakshin maintains that some entity must be 
admitted apart from Brahman, because Brahman is spoken 
of as being a bank ; as having size ; as being connected ; 
as being separated. — As a bank it is spoken of in the 
passage, Kh. Up. VIII, 4, i, 'That Self is a bank, a 
boundary.' The word 'bank' (setu) ordinarily denotes 
a structure of earth, wood and the like, serving the purpose 
of checking the flow of water. Here, being applied to the 
Self, it intimates that there exists something apart from 
the Self, just as there exists something different from an 
ordinary bank. The same conclusion is confirmed by the 
words, 'Having passed the bank' (VIII, 4, 2). For as in 
ordinary life a man after having crossed a bank reaches 
some place which is not a bank, let us say a forest ; so, 
we must understand, a man after having crossed, i. e. passed 
beyond the Self reaches something which is not the Self. — 
As having size Brahman is spoken of in the following 
passages, 'This Brahman has four feet (quarters), eight 
hoofs, sixteen parts.' Now it is well known from ordinary 
experience that wherever an object, a coin, e.g. has a 
definite limited size, there exists something different from 
that object; we therefore must assume that there also 
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exists something different from Brahman. — Brahman is 
declared to be connected in the following passages, ' Then 
he is united with the True' (Kh. Up. VI, 8, 1), and 'The 
embodied Self is embraced by the highest Self (Bri. 
Up.- IV, 3, 21). Now we observe that non-measured 
things are connected with things measured, men, e.g. 
with a town. And scripture declares that the individual 
souls are, in the state of deep sleep, connected with 
Brahman. Hence we conclude that beyond Brahman 
there is something unmeasured. — The same conclusion 
is finally confirmed by those texts which proclaim 
difference, so e.g. the passage, I, 6, 6 ff. ('Now that 
golden person who is seen within the sun' &c), which at 
first refers to a Lord residing in the sun and then mentions 
a Lord residing in the eye, distinct from the former (' Now 
the person who is seen within the eye '). The text dis- 
tinctly transfers to the latter the form &c. of the former * 
('The form of that person is the same as the form of the 
other' &c), and moreover declares that the lordly power of 
both is limited, ' He obtains through the one the worlds 
beyond that and the wishes of the devas ' &c. ; which is 
very much as if one should say, ' This is the reign of the 
king of Magadha and that the reign of the king of Videha.' 
From all this it follows that there exists something 
different from Brahman. 

32. But (Brahman is called a bank &c.) on account 
of (a certain) equality. 

The word 'but' is meant to set aside the previously 
established conclusion. — There can exist nothing different 
from Brahman, since we are unable to observe a proof for 
such existence. That all existences which have a beginning 
spring from, subsist through, and return into Brahman 
we have already ascertained, and have shown that the 
effect is non-different from the cause. — Nor can there 
exist, apart from Brahman, something which has no 
beginning, since scripture affirms that ' Being only this was 

1 Which would be unnecessary if the two were not distinct 
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in the beginning, one, without a second.' The promise 
moreover that through the cognition of one thing every- 
thing will be known, renders it impossible that there 
should exist anything different from Brahman. — But does 
not the fact that the Self is called a bank, &c. indicate 
that there exists something beyond the Self? — No, we 
reply ; the passages quoted by the purvapakshin have no 
power to prove his conclusion. For the text only says 
that the Self is a bank, not that there is something beyond 
it. Nor are we entitled to assume the existence of some 
such thing, merely to the end of accounting for the Self 
being called a bank ; for the simple assumption of some- 
thing unknown is a mere piece of arbitrariness. If, more- 
over, the mere fact of the Self being called a bank implied 
the existence of something beyond it, as in the case of an 
ordinary bank, we should also be compelled to conclude 
that the Self is made of earth and stones; which would 
run counter to the scriptural doctrine that the Self is not 
something produced. — The proper explanation is that the 
Self is called a bank because it resembles a bank in a 
certain respect ; as a bank dams back the water and 
marks the boundary of contiguous fields, so the Self 
supports the world and its boundaries. The Self is thus 
glorified by the name of bank because it resembles one. — 
In the clause quoted above, 'having passed that bank,' 
the verb ' to pass ' cannot be taken in the sense of ' going 
beyond,' but must rather mean 'to reach fully.' In the 
same way we say of a student, 'he has passed the 
science of grammar,' meaning thereby that he has fully 
mastered it. 

33. (The statement as to Brahman having size) 
subserves the purpose of the mind ; in the manner 
of the four feet (quarters). 

In reply to the purvapakshin's contention that the state- 
ments as to Brahman's size, prove that there exists some' 
thing different from Brahman, we remark that those state- 
ments merely serve the purposes of the mind, i.e. of devout 
meditation. — But how can the cognition of something con- 

[38] N 
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sisting of four, or eight, or sixteen parts be referred to 
Brahman? — Through its modifications (effects), we reply, 
Brahman is assumed to be subject to measure. For as some 
men are of inferior, others of middling, others again of 
superior intelligence, not all are capable of fixing their mind 
on the infinite Brahman, devoid of all effects. ' In the 
manner of the four feet,' i.e. in the same way as (Kk. Up. 
Ill, 18), for the purpose of pious meditation, speech and 
three other feet are ascribed to mind viewed as the personal 
manifestation of Brahman, and fire and three other feet to 
the ether viewed as the cosmic manifestation of Brahman. 
— Or else the phrase, ' in the manner of the four quarters,' 
may be explained as follows. In the same way as to facili- 
tate commerce, a karshapawa is assumed to be divided into 
four parts — for there being no fixed rule as to the value of 
bargains, people cannot always carry on their transactions 
with whole karshapawas only — , (so, in order to facilitate 
pious meditation on the part of less intelligent people, four 
feet, &c, are ascribed to Brahman). 

34. (The statements concerning connexion and 
difference) are due to difference of place; in the 
manner of light and so on. 

The present Sutra refutes the allegation that something 
different from Brahman exists, firstly, because things are 
said to be connected with Brahman, and secondly, because 
things are said to be separate from it. The fact is, that all 
those statements regarding connexion and difference are 
made with a view to difference of place. When the cog- 
nition of difference which is produced by the Selfs con- 
nexion with different places, i.e. with the buddhi and the 
other limiting adjuncts, ceases on account of the cessation 
of those limiting adjuncts themselves, connexion with the 
highest Self is metaphorically said to take place ; but that 
is done with a view to the limiting adjuncts only, not with 
a view to any limitation on the part of the Self. — In the 
same way, all statements regarding difference have reference 
to the difference of Brahman's limiting adjuncts only, not 
to any difference affecting Brahman's own nature. — All this 
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is analogous to the case of light and the like. For the light of 
the sun or the moon also is differentiated by its connexion 
with limiting adjuncts, and is, on account of these adjuncts, 
spoken of as divided, and, when the adjuncts are removed, it 
is said to enter into connexion (union). Other instances of 
the effect of limiting adjuncts are furnished by the ether 
entering into connexion with the eyes of needles and the 
like. 

35. And because (only such a connexion) is 
possible. 

Moreover, only such a connexion as described above is 
possible. For scriptural passages, such as ' He is gone to 
his Self (Kh. Up. VI, 8, 1), declare that the connexion of 
the soul with the highest Self is one of essential nature. 
But as the essential nature of a thing is imperishable, the 
connexion cannot be analogous to that of the inhabitants 
with the town, but can only be explained with reference 
to an obscuration, owing to Nescience, of the soul's true 
nature. — Similarly the difference spoken of by scripture 
cannot be real, but only such as is due to Nescience ; for 
many texts declare that there exists only one Lord. Ana- 
logously, scripture teaches that the one ether is made 
manifold as it were by its connexion with different places 
'The ether which is outside man is the ether which is 
inside man, and the ether within the heart' (Kh. Up. 
Ill, ia, 7 ff.). 

36. (The same thing follows) from the express 
denial of other (existences). 

Having thus refuted the arguments of the purvapakshin, 
the Sutrakara in conclusion strengthens his view by a 
further reason. A great number of Vedic passages — which, 
considering the context in which they stand, cannot be 
explained otherwise — distinctly deny that there exists any- 
thing apart from Brahman; 'He indeed is below; I am 
below ; the Self is below' (Kh. Up. VII, 25, 1 ; a) ; ' Who- 
soever looks for anything elsewhere than in the Self was 
abandoned by everything' (Br*. Up. II, 4, 6); 'Brahman 
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alone is all this* (Mu. Up. II, a, n) ; 'The Self is all this' 
(Kh. Up. VII, 35, a) ; 'In it there is no diversity' (Br/. Up. 
IV, 4, 19) ; 'He to whom there is nothing superior, from 
whom there is nothing different' (Svet. Up. Ill, 9); 'This 
is the Brahman without cause and without effect, without 
anything inside or outside' (Br*. Up. II, 5, 19). — And that 
there is no other Self within the highest Self, follows from 
that scriptural passage which teaches Brahman to be within 
everything (Br**. Up. II, 5, 19). 

37. Thereby the omnipresence (of Brahman is 
established), in accordance with the statements about 
(Brahman's) extent. 

The preceding demonstration that the texts calling 
Brahman a bank, and so on, are not to be taken literally, 
and that, on the other hand, the texts denying all plurality 
must be accepted as they stand, moreover, serves to prove 
that the Self is omnipresent. If the former texts were taken 
literally, banks and the like would have to be looked upon 
as belonging to the Self, and thence it would follow that the 
Self is limited. And if the texts of the latter class were 
not accepted as valid, there would be substances exclusive 
of each other, and thus the Self would again be limited. — 
That the Self is omnipresent follows from the texts pro- 
claiming its extent, &c, cp. Kh. Up. VIII, 1, 3, ' As large 
as this ether is, so large is that ether within the heart ; ' 
' Like the ether, he is omnipresent and eternal ; ' ' He is 
greater than the sky, greater than the ether ' (Sat. Br. X, 
6, 3, a) ; ' He is eternal, omnipresent, firm, immoveable ' 
(Bha. Gita II, 24) ; and other similar passages from Sruti and 
Smn'ti. 

38. From him (i.e. the Lord, there comes) the 
fruit (of works) ; for (that only) is possible. 

We now turn to another characteristic belonging to 
Brahman, in so far as it is connected with the every-day 
world in which we distinguish a ruler and the objects of 
his rule. — There arises the question whether the threefold 
fruits of action which are enjoyed by the creatures in their 
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sawsara-state — viz. pain, pleasure, and a mixture of the 
two — spring from the actions themselves or come from the 
Lord. — The Sutrakara embraces the latter alternative, 
on the ground that it is the only possible one. The ruler 
of all who by turns provides for the creation, the subsist- 
ence and the reabsorption of the world, and who knows all 
the differences of place and time, he alone is capable of 
effecting all those modes of requital which are in accord- 
ance with the merit of the agents; actions, on the other 
hand, which pass away as soon as done, have no power of 
bringing about results at some future time, since nothing 
can spring from nothing. Nor can the latter difficulty be 
overcome by the assumption that an action passes away 
only after having produced some result according to its 
nature, and that the agent will at some future time enjoy 
that fruit of his action. For the fruit of an action is such 
only through being enjoyed by the agent ; only at the 
moment when some pleasure or some pain — the result of 
some deed — is enjoyed by the doer of the deed people 
understand it to be a ' fruit.' — Nor, in the second place, 
have we the right to assume that the fruit will, at some 
future time, spring from the so-called supersensuous 
principle (apurva), which itself is supposed to be a direct 
result of the deed; for that so-called supersensuous 
principle is something of non-intelligent nature, compar- 
able to a piece of wood or metal, and as such cannot act 
unless moved by some intelligent being. And moreover 
there is no proof whatever for the existence of such an 
apurva. — But is it not proved by the fact that deeds are 
actually requited ? — By no means, we reply ; for the fact of 
requital may be accounted for by the action of the Lord. 

39. And because it is declared by scripture. 

We assume the Lord to bring about the fruits- of actions, 
not only because no other assumption appears plausible, but 
also because we have direct scriptural statement on our 
side. Cp. e.g. the passage, ' This indeed is the great, unborn 
Self, the giver of food, the giver of wealth ' (Br*. Up. IV, 
4,24). 
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40. ^aimini (thinks) for the same reasons that 
religious merit (is what brings about the fruits of 
actions). 

Caimini bases a contrary opinion on the reasons specified 
in the last two Sutras. Scripture, he argues, proclaims 
injunctions such as the following one, ' He who is desirous 
of the heavenly world is to sacrifice.' Now as it is ad- 
mitted that such scriptural injunctions must have an object, 
we conclude that the sacrifice itself brings about the result, 
i. e. the obtainment of the heavenly world ; for if this were 
not so, nobody would perform sacrifices and thereby 
scriptural injunctions would be rendered purposeless. — 
But has not this view of the matter already been aban- 
doned, on the ground that an action which passes away as 
soon as done can have no fruit ? — We must, the reply is, 
follow the authority of scripture and assume such a con- 
nexion of action and fruit as agrees with scriptural state- 
ment. Now it is clear that a deed cannot effect a result 
at some future time, unless, before passing away, it gives 
birth to some unseen result ; we therefore assume that 
there exists some result which we call apurva, and which 
may be viewed either as an imperceptible after-state of the 
deed or as an imperceptible antecedent state of the result. 
This hypothesis removes all difficulties, while on the other 
hand it is impossible that the Lord should effect the results 
of actions. For in the first place, one uniform cause 
cannot be made to account for a great variety of effects ; 
in the second place, the Lord would have to be taxed with 
partiality and cruelty ; and in the third place, if the deed 
itself did not bring about its own fruit, it would be useless 
to perform it at all. — For all these reasons the result 
springs from the deed only, whether meritorious or non- 
meritorious. 

41. Badaraya«a, however, thinks the former (i. e. 
the Lord, to be the cause of the fruits of action), 
since he is designated as the cause (of the actions 
themselves). 
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The teacher Badarayawa thinks that the previously- 
mentioned Lord is the cause of the fruits of action. The 
word ' however ' sets aside the view of the fruit being pro- 
duced either by the mere deed or the mere apurva. — The 
final conclusion then is that the fruits come from the Lord 
acting with a view to the deeds done by the souls, or, if it 
be so preferred, with a view to the apurva springing from 
the deeds. This view is proved by the circumstance of 
scripture representing the Lord not only as the giver of 
fruits but also as the causal agent with reference to all 
actions whether good or evil. Compare the passage, Kau. 
Up. Ill, 8, * He makes him whom he wishes to lead up 
from these worlds do a good deed ; and the same makes 
him whom he wishes to lead down from these worlds do a 
bad deed.' The same is said in the Bhagavadgita (VII, 
21), 'Whichever divine form a devotee wishes to worship 
with faith, to that form I render his faith steady. Holding 
that faith he strives to propitiate the deity and obtains 
from it the benefits he desires, as ordained by me.' 

All Vedanta-texts moreover declare that the Lord is the 
only cause of all creation. And his creating all creatures 
in forms and conditions corresponding to — and retributive 
of — their former deeds, is just what entitles us to call the 
Lord the cause of all fruits of actions. And as the Lord 
has regard to the merit and demerit of the souls, the 
objections raised above — as to one uniform cause being 
inadequate to the production of various effects, &c. — are 
without any foundation. 
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THIRD PADA. 

Reverence to the highest Self! 

1. (The cognitions) intimated by all the Vedanta- 
texts (are identical), on account of the non-difference 
of injunction and so on. 

In the preceding part of this work we have explained 
the nature of the object of cognition, i. e. Brahman. We 
now enter on the discussion of the question whether the 
cognitions of Brahman, which form the subject of the 
different Vedanta-texts, are separate cognitions or not. 

But, an objection may here be raised, so far we have 
determined that Brahman is free from all distinctions 
whatever, one, of absolutely uniform nature like a lump of 
salt ; hence there appears to be no reason for even raising 
the question whether the cognitions of Brahman are 
separate cognitions or constitute only one cognition. For 
as Brahman is one and of uniform nature, it certainly cannot 
be maintained that the Vedanta-texts aim at establishing 
a plurality in Brahman comparable to the plurality of 
works (inculcated by the karmak&Wa of the Veda). Nor 
can it be said that although Brahman is uniform, yet it 
may be the object of divers cognitions ; for any difference 
in nature between the cognition and the object known 
points to a mistake committed. If, on the other hand, 
it should be assumed that the different Vedanta-texts aim 
at teaching different cognitions of Brahman, it would 
follow that only one cognition can be the right one while 
all others are mistaken, and that would lead to a general 
distrust of all Vedanta. — Hence the question whether each 
individual Vedanta-text teaches a separate cognition of 
Brahman or not cannot even be raised. — Nor, supposing 
that question were raised after all, can the non-difference of 
the cognition of Brahman be demonstrated (as the Sutra 
attempts) on the ground that all Vedanta-texts are equally 
injunctions, since the cognition of Brahman is not of the 
nature of an injunction. For the teacher has proved at 



Digitized by 



Google 



Ill ADHYAYA, 3 PADA, I. 1 85 

length (I, 1, 4) that the knowledge of Brahman is pro- 
duced by passages which treat of Brahman as an existing 
accomplished thing and thus do not aim at enjoining any- 
thing. — Why then begin at all this discussion about the 
difference or non-difference of the cognitions of Brahman ? 

To all this we reply that no objection can be raised 
against a discussion of that kind, since the latter has for its 
object only the qualified Brahman and prawa and the like. 
For devout meditations on the qualified Brahman may, like 
acts, be either identical or different. Scripture moreover 
teaches that, like acts, they have various results ; some of 
them have visible results, others unseen results, and others 
again — as conducive to the springing up of perfect know- 
ledge — have for their result release by successive steps. 
With a view to those meditations, therefore, we may raise 
the question whether the individual Vedanta-texts teach 
different cognitions of Brahman or not. 

The arguments which may here be set forth by the 
purvapakshin are as follows. In the first place it is known 
that difference may be proved by names, as e.g. in the case 
of the sacrificial performance called ' light ' (gyotis) 1 . And 
the cognitions of Brahman which are enjoined in the 
different Vedanta-texts are connected with different names 
such as the Taittiriyaka, the Va^asaneyaka, the Kauthum- 
aka, the Kaushitaka, the .Sa/yayanaka, &c. — In the second 
place the separateness of actions is proved by the difference 
of form (characteristics; rupa). So e.g. with reference to 
the passage, ' the milk is for the VLrvedevas, the water for 
the va^ins V 



1 See the sam^4krAakarmabhedidhikara»a, Pu. Mi. Su. II, 2, 
22, where the decision is that the word^yotis (in ' athaisha ^yotir ' 
&c.) denotes not the gyotish/oma. but a separate sacrificial per- 
formance. 

* See Pfi. Mf. SO. II, 2, 23. The offering of water made to the 
divinities called vSgin is separate from the offering of milk to the 
Vixvedevas; for the material offered as well as the divinity to 
which the offering is made (i.e. the two rupa of the sacrifice) 
differs in the two cases. 
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Now similar differences of form are met with in the 
Vedanta-texts ; the followers of one Sakha, e. g. mention, 
in the chapter called ' the knowledge of the five fires,' a 
sixth fire, while other Sakhas mention five only ; and in 
the colloquy of the pra«as some texts mention a lesser, 
others a greater number of organs and powers of the body. 
— In the third place differences in qualifying particulars 
(dharma) are supposed to prove difference of acts, and such 
differences also are met with in the Vedanta-texts ; only in 
the Mu«</aka-Upanishad, e. g. it is said that the science of 
Brahman must be imparted to those only who have per- 
formed the rite of carrying fire on the head (Mu. Up. Ill, 
a, 10). — In the same way the other reasons which are 
admitted to prove the separateness of actions, such as repe- 
tition and so on, are to be applied in a suitable manner to 
the different Vedanta-texts also. — We therefore maintain 
that each separate Vedanta-text teaches a different cogni- 
tion of Brahman. 

To this argumentation of the purvapakshin we make the 
following reply. — The cognitions enjoined by all the 
Vedanta-texts are the same, owing to the non-difference 
of injunction and so on. The ' and so on ' refers to the 
other reasons proving non-difference of acts which are 
enumerated in the Siddhanta-sutra of the adhikarawa 
treating of the different Sakhas (Pu. Ml. II, 4, 9, ' (the act) is 
one on account of the non-difference of connexion of form, 
of injunction, and of name'). Thus, as tbe agnihotra 
though described in different Sakhas is yet one, the same 
kind of human activity being enjoined in all by means of 
the words, ' He is to offer ; ' so the injunction met with in 
the text of the Va^asaneyins (Bri. Up. VI, 1, 1), ' He who 
knows the oldest and the best,' &c, is the same as that 
which occurs in the text of the A'Aandogas, 'He who knows 
the first and the best' (Kk. Up. V, 1, 1). The connexion 
of the meditation enjoined with its aim is likewise the 
same in both texts, ' He becomes the first and best among 
his people.' In both texts again the cognition enjoined 
has the same form. For in both the object of knowledge 
is the true nature of the pra«a which is characterised by 
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certain qualities such as being the first and best, and just 
as the material and the divinity constitute the form of the 
sacrifice, so the object known constitutes the form of the 
cognition. And finally both cognitions have the same name, 
viz. the knowledge of the pra«a. — For these reasons we 
declare that the different Vedanta-texts enjoin identical 
cognitions. — A similar line of reasoning applies to other 
cognitions which are met with in more than one Vedanta- 
text, so e. g. to the knowledge of the five fires, the know- 
ledge of VaLrvanara, the knowledge of SkndiXya. and so on. 
— Of the apparent reasons on the ground of which the 
purvapakshin above tried to show that the meditations are 
not identical but separate a refutation is to be found in the 
Purva Mimawsa-sutras II, 4, 10 ff. 

The next Sutra disposes of a doubt which may remain 
even after the preceding discussion. 

2. (If it be said that the vidyis are separate) on 
account of the difference (of secondary matters), 
we deny that, since even in one and the same vidy& 
(different secondary matters may find place). 

In spite of the preceding argumentation we cannot admit 
that the different cognitions of Brahman are equally 
intimated by all Vedanta-texts, because we meet with 
differences in secondary matters (gu»a). Thus the VI- 
^asaneyins mention in their text of the knowledge of the 
five fires a sixth fire ('And then the fire is indeed fire,' 
Br*. Up. VI, a, 14), while the A'Aandogas mention no sixth 
fire but conclude their text of the pa«£agnividya with 
the express mention of five fires (' But he who thus knows 
the five fires,' Kh. Up. V, 10, 10). 

Now it is impossible to admit that the cognition of those 
who admit that particular qualification (i. e. the sixth fire) 
and of those who do not should be one and the same. Nor 
may we attempt to evade the difficulty by saying that the 
sixth fire may be tacitly included in the vidya of the 
K Aandogas ; for that would contradict the number ' five ' 
expressly stated by them. — In the colloquy of the prawas 
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again the Kkandogas mention, in addition to the most 
important pra#a, four other pranas, viz. speech, the eye, the 
ear, and the mind ; while the Va^asaneyins mention a fifth 
one also, ' Seed indeed is generation. He who knows that 
becomes rich in offspring and cattle' (Br/. Up. VI, i, 6). — 
Now a difference of procedure in the point of addition and 
omission effects a difference in the object known, and the 
latter again effects a difference in the vidya, just as a 
difference in the point of material and divinity distinguishes 
one sacrifice from another. 

To this we make the following reply. — Your objection 
is without force, since such differences of qualification 
as are met with in the above instances are possible 
even in one and the same vidya. In the ATAandogya- 
text a sixth fire is indeed not included ; yet, as five fires, 
beginning with the heavenly world, are recognised as 
the same in both texts the mentioned difference cannot 
effect a split of the vidya; not any more than the 
atiratra-sacrifice is differentiated by the shorfarin-rite 
being either used or not-used. Moreover, the ATAandogya- 
text also actually mentions a sixth fire, viz. in the passage, 
V, 9, 3, • When he has departed, his friends carry him, as 
appointed, to the fire.' — The Va^asaneyins, on the other 
hand, mention their sixth fire (' and then the fire is indeed 
fire, the fuel fuel,' &c.) for the purpose of cutting short the 
fanciful assumption regarding fuel, smoke, and so on, which 
runs through the description of the five fires with which the 
heavenly world and so on are imaginatively identified. 
Their statement regarding the sixth fire (has therefore not 
the purpose of enjoining it as an object of meditation but) 
is merely a remark about something already established 
(known) 1 . And even if we assume that the statement 
about the sixth fire has the purpose of representing that 
fire as an object of devout meditation, yet the fire may be 
inserted in the vidya of the A"Aandogas without any fear of 
its being in conflict with the number five mentioned there ; 

1 Viz. the real fire in which the dead body is burned and which 
is known from perception. 
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for that number is not an essential part of the injunction \ 
but merely makes an additional statement regarding some- 
thing known already from the text, viz. the five fires with 
which the heavenly world and so on are identified a . Simi- 
larly nothing stands in the way of some additional quali- 
fication being included in the vidya concerning the colloquy 
of the pra»as and so on. The addition or omission of 
some particular qualification is unable to introduce differ- 
ence into the object of knowledge and thereby into the 
knowledge itself; for although the objects of knowledge 
may differ partly, yet their greater part and at the same 
time the knowing person are understood to be the same. 
Hence the vidy4 also remains the same. 

3. (The rite of carrying fire on the head is. an 
attribute) of the study of the Veda (of the Athar- 
va»ikas) ; because in the Sama^ara (it is mentioned) 
as being such. (This also follows) from the general 
subject-matter, and the limitation (of the rite to the 
Atharva#ikas) is analogous to that of the libations. 

With reference to the purvapakshin's averment that the 
rite of carrying fire on the head is connected with the vidy4 
of the followers of the Atharva-veda only, not with any 
other vidya, and that thereby the vidya of the Atharvawikas 
is separated from all other vidyas, the following remarks 
have to be made. — The rite of carrying fire on the head is 
an attribute not of the vidya, but merely of the study of the 
Veda on the part of the Atharvawikas. This we infer from 
the circumstance that the Atharvawikas, in the book called 
' Sama£ara ' which treats of Vedic observances, record the 
above rite also as being of such a nature, i.e. as constituting 
an attribute of the study of the Veda. At the close of the 
Upanishad moreover we have the following sentence, • A 

1 I.e. the ^Mndogya-text contains no injunction that five fires 
only are to be meditated upon. 

1 So that there stands nothing in the way of our amplifying our 
meditation by the addition of a sixth fire. 
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man who has not performed the rites does not read this;' 
here we conclude from the word • this ' which refers to the 
subject previously treated, and from the fact of ' reading ' 
being mentioned, that the rite is an attribute of the study of 
the Upanishad of the Atharvawikas (but has nothing to do 
with the Upanishad itself). — But what about the immediately 
preceding passage, ' Let a man tell this science of Brahman 
to those only by whom the rite of carrying fire on the head 
has been performed according to rule ? ' Here the rite in 
question is connected with the science of Brahman, and as 
all science of Brahman is one only, it follows that the rite 
has to be connected with all science of Brahman ! — Not so, 
we reply; for in the above passage also the word 'this* 
refers back to what forms the subject of the antecedent part 
of the Upanishad, and that subject is constituted by the 
science of Brahman only in so far as depending on a par- 
ticular book (viz. the Muwrfaka-Upanishad) ; hence the rite 
also is connected with that particular book only. — The 
Sutra adds another illustrative instance in the words ' and as 
in the case of the libations there is limitation of that' As 
the seven libations — from the saurya libation up to the 
jataudana libation — since they are not connected with the 
triad of fires taught in the other Vedas, but only with the 
one fire which is taught in the Atharvan, are thereby en- 
joined exclusively on the followers of the Atharvan ; so the 
rite of carrying fire on the head also is limited to the study 
of that particular Veda with which scriptural statements 
connect it. — The doctrine of the unity of the vidyas thus 
remains unshaken. 

4. (Scripture) also declares this. 

The Veda also declares the identity of the vidyas ; for all 
Vedanta-texts represent the object of knowledge as one ; 
cp. e.g. Ka. Up. I, a, 15, 'That word which all the Vedas 
record ;' Ait. Ar. Ill, a, 3, ia, 'Him only the Bahvr^as con- 
sider in the great hymn, the Adhvaryus in the sacrificial 
fire, the ATAandogas in the Mahavrata ceremony.' — To quote 
some other instances proving the unity of the vidyas : Ka. 
Up. I, 6, 2, mentions as one of the Lord's qualities that he 
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causes fear; now this very same quality is referred to in 
the Taitt. Up. II, 7, in order to intimate disapprobation of 
those who are opposed to the absolute unity of that which 
is, ' For if he makes but the smallest distinction in it (the 
Self), there is fear for him. But that fear is only for him 
who knows (a difference) and does not know (the oneness).' 
— Similarly the Vai-yvanara, who in the Va^asaneyaka is 
imaginatively represented as a span long, is referred to in 
the ATAandogya as something well known, ' But he who 
worships that Vauvanara Self which is a span long,' &c. 
{Kk. Up. V, 18, 1). 

And as, on the ground of all Vedanta-texts intimating 
the same matters, hymns and the like which are enjoined in 
one place are employed in other places (where they are not 
expressly enjoined) for the purposes of devout meditation, it 
follows that all Vedanta-texts intimate also(identical) devout 
meditations. 

5. In the case of (a devout meditation) common 
(to several £akhas) (the particulars mentioned in 
each .Sakha) have to be combined, since there is no 
difference of essential matter ; just as in the case of 
what is complementary to injunctions. 

[This Sutra states the practical outcome of the discussion 
carried on in the first four Sutras.] It having been deter- 
mined that the cognitions of Brahman are equally intimated 
by all Vedanta-texts, it follows that as long as the cognition 
is one and the same its specific determinations mentioned in 
one text are to be introduced into other texts also where 
they are not mentioned. For if the matter of these deter- 
minations subserves some particular cognition in one place, 
it subserves it in another place also, since in both places 
we have to do with one and the same cognition. The 
case is analogous to that of the things subordinate to 
some sacrificial performance, as, e. g. the agnihotra. The 
agnihotra also is one performance, and therefore its 
subordinate members, although they may be mentioned in 
different texts, have to be combined into one whole. — If the 
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cognitions were separate, the particulars mentioned in 
different texts could not be combined ; for they would be 
confined each to its own cognition and would not stand to 
each other in that relation in which the typical form of a 
sacrifice stands to its modifications 1 . But as the cognitions 
are one, things lie differently. — The above Sutra will be 
explained and applied at length further on, in Sutra 10 ff. 

6. If it be said that (the udgltha vidya of the Bri. 
Up. and that of the A'/fcand. Up.) are separate on 
account (of the difference) of the texts ; we deny this 
on the ground of their (essential) non-difference. 

We read in the Va^asaneyaka I, 3, 1, ' The Devas said, 
well, let us overcome the Asuras at the sacrifices by means 
of the Udgltha. They said to speech : Do thou sing out for 
us. — Yes, said speech,' &c. The text thereupon relates how 
speech and the other prawas were pierced by the Asuras 
with evil, and therefore unable to effect what was expected 
from them, and how in the end recourse was had to the 
chief vital air, * Then they said to the breath in the mouth : 
Do thou sing for us. — Yes, said the breath, and sang.' — A 
similar story is met with in the KA&ndogya. I, a. There we 
read at first that ' the devas took the udgitha, thinking they 
would vanquish the Asuras with it ; ' the text then relates 
how the other pra«as were pierced with evil and thus foiled 
by the Asuras, and how the Devas in the end had recourse 
to the chief vital air, ' Then comes this chief vital air ; on 
that they meditated as udgltha.' — As both these passages 
glorify the chief vital air, it follows that they both are in- 
junctions of a meditation on the vital air. A doubt, how- 
ever, arises whether the two vidyas are separate vidyas or 
one vidya only. 

Here the purvapakshin maintains that for the reasons 
specified in the first adhikarawa of the present pada the two 

I - — ■ ■ I ■ ■ I' " - ■■—■ — — . ■ llll.l ,. I ■ I M, 

1 The Purva Mim&wsa teaches that all subordinate things which 
the Veda prescribes for some typical sacrifice are eo ipso prescribed 
for the modified forms of the sacrifice also. 
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vidyas have to be considered as one. — But, an objection is 
raised, there is a difference of procedure which contradicts 
the assumption of unity. The Va^asaneyins represent the 
chief vital air as the producer of the udgitha (' Do thou sing 
out for us'), while the ATAandogas speak of it as itself being 
the udgitha ('on that they meditated as udgitha'). How 
can this divergence be reconciled with the assumption of the 
unity of the vidyas ? — The difference pointed out, the purva- 
pakshin replies, is not important enough to bring about 
a separation of the two vidyas, since we observe that 
the two both agree in a plurality of points. Both texts 
relate that the Devas and the Asuras were fighting ; 
both at first glorify speech and the other prawas in their 
relation to the udgitha, and thereupon, finding fault with 
them, pass on to the chief vital air ; both tell how through 
the strength of the latter the Asuras were scattered as 
a ball of earth is scattered when hitting a solid stone. 
And, moreover, the text of the Va^asaneyaka also co- 
ordinates the chief vital air and the udgitha in the clause, 
' He is udgitha ' (Bri. Up. I, 3, 33). We therefore have to 
assume that in the KMndogya. also the chief pra«a has 
secondarily to be looked upon as the producer of the udgitha. 
— The two texts thus constitute one vidya only. 

7. Or rather there is no (unity of the vidyas), 
owing to the difference of subject-matter. 

Setting aside the view maintained by the purvapakshin, 
we have rather to say that, owing to the difference of sub- 
ject-matter, the two vidyas are separate. — In the A'Aandogya 
the introductory sentence (1, 1, 1), ' Let a man meditate on 
the syllable Om (as) the udgitha,' represents as the object 
of meditation the syllable Om which is a part of the 
udgitha ; thereupon proceeds to give an account of its 
qualities such as being the inmost essence of all (' The full 
account, however, of Om is this,' &c.) ; and later on tells, 
with reference to the same syllable Om which is a part of 
the udgitha, a story about the Gods and Asuras in which 
there occurs the statement, 'They meditated on the udgitha 
[38] O 
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as that breath V If now we should assume 2 that the term 
' udgitha ' denotes here the whole act of worship (not only 
the syllable Om which is a part of the udgitha), and that 
(in the passage, ' they meditated on the udgitha as that 
breath ') the performer of that worship, i. e. the Udg&tri- 
priest, is said to be meditated upon as breath ; our inter- 
pretation would be open to two objections : in the first 
place it would be opposed to the introductory sentence 
(which directly declares the syllable Om to be the object 
of devotion) ; and in the second place it would oblige us 
to take the word udgitha (in ' they meditated on the ud- 
githa '), not in its direct sense, but as denoting by impli- 
cation the udgatr*. But the rule is that in one and the 
same connected passage the interpretation of later pas- 
sages has to adapt itself to the earlier passages. We 
therefore conclude the passage last quoted to teach that 
the syllable Om which is a part of the udgitha is to be 
meditated upon as pra«a. — In the Va^asaneyaka on the 
other hand there is no reason for taking the word udgitha 
to denote a part of the udgitha only, and we therefore 
must interpret it to denote the whole; and in the 
passage, 'Do thou sing out for us,' the performer of the 
worship, i.e. the Udgatrf'-priest, is described as pra«a. 
In reply to the purvapakshin's remark that in the Va^asa- 
neyaka also the udgitha and the prawa occur in co-ordi- 
nation (in the passage, • He is udgitha '), we point out that 
that statement merely aims at showing that the Self of all 
is that prd«a which the text wishes to represent as udgatr*'. 
The statement, therefore, does not imply the unity of the 
two vidyas. Moreover, there also the term udgitha denotes 
the whole act of worship (while in the AT^andogya it denotes 
the omkara only). Nor must it be said that the prawa can 

1 From which it appears that the JTMndogya enjoins throughout 
a meditation on the syllable Om which is only a part of the 
udgitha ; while the object of meditation enjoined in the Br/had~ 
aranyaka is the whole udgttha. 

* Viz. for the purpose of making out that the object of medita- 
tion is the same in the iO&ndogya and the Brthad-iranyaka. 
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impossibly be an udgatr*, and that on that account our inter- 
pretation of the Brzhad-arawyaka passage is erroneous ; for 
with a view to pious meditation scripture may represent 
the pra«a as udgatr* as well as udgitha. And, moreover, 
the Udgatr* actually performs his work by the strength of 
his breath ; hence the pra«a may be called udgatr*. In 
accordance with this the text says (I, 3, 24), 'He sang it 
indeed as speech and breath.' — And if we understand that 
the text clearly intends to convey a difference of matter we 
have no right to conclude from merely apparent similarities 
of expression that only one matter is intended to be ex- 
pressed. To quote an analogous instance from the karma- 
k&nda. : In the section relative to the unexpected rising of 
the moon during the dawa-Sacrifice, as well as in the section 
about the offering to be made by him who is desirous of 
cattle, we meet with identical injunctions such as the follow- 
ing one, ' He is to divide the grains into three portions, 
and to make those of medium size into a cake offered on 
eight potsherds to Agni the Giver,' &c. ; nevertheless it 
follows from the difference of the introductory passages of 
the two sections that the offerings to be made on account 
of the moon's rising are indeed not connected with the 
divinities of the darra-sacrifice (but do not constitute a new 
sacrifice separate from the darca), while the section about 
him who is desirous of cattle enjoins a separate sacrificial 
performance 1 . — Analogously a difference in the nature of 
the introductory clauses effects a difference of the vidyas, 
'As in the case of that which is greater than great.' That 
means : Just as the meditation on the udgitha enjoined in 
the passage, 'Ether is greater than these, ether is their rest; 
he is indeed the udgitha, greater than great, he is without 
end ' {Kh. Up. 1, 9, 1), and the other meditation on the ud- 
githa as possessing the qualities of abiding within the eye 
and the sun, &c. {Kk. Up. I, 6), are separate meditations, 
although in both the udgitha is identified with the highest 
Self; so it is with vidyas in general. The special features 
of different vidyas are not to be combined even when the 

1 Cp. Taitt. Sawh. II, 5, 5, 2 ; PA. Mi. Sfl. VI, 5, 1. 
O 2 
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vidyas belong to one and the same .Sakha ; much less then 
when they belong to different Sakhas. 

8. If it be said (that the vidyas are one) on account 
of (the identity of) name; (we reply that) that is 
explained (already); moreover that (identity of name) 
is (found in the case of admittedly separate vidyis). 

Here it might be said that after all the unity of the two 
vidyas discussed must be admitted, since they are called by 
one and the same name, viz. ' the science of the udgitha.' 
— But this argument is of no avail against what has been 
said under the preceding Sutra. The decision there advo- 
cated has the advantage of following the letter of the 
revealed text ; the name * udgttha-vidya ' on the other 
hand is not a part of the revealed text, but given to the 
vidyas for convenience sake by ordinary men for the reason 
that the word ' udgitha ' is met with in the text. — More- 
over, we observe that admittedly separate meditations such 
as the two mentioned under the last Sutra have one and 
the same name. Similarly altogether separate sacrificial 
performances, such as the agnihotra, the dar.rapur«amasa, 
and so on, are all comprised under the one name Kanaka, 
merely because they are recorded in the one book called 
Kanaka. — Where, on the other hand, there is no special 
reason for assuming the difference of vidyas, their unity may 
be declared on the ground of identity of name ; as, e.g. in 
the case of the Sawvargavidyas. 

9. And on account of the (omk&ra) extending over 
the whole (Veda), (the view that the term udgitha 
expresses a specialisation) is appropriate. 

In the passage, 'Let a man meditate on the syllable Om 
(as) the udgitha,' the two words ' omkara ' and * udgitha ' 
are placed in co-ordination 1 . The question then arises 

1 SaminSdhikarawya, i.e. literally, 'the relation of abiding in a 
common substratum.' — The two words are shown to stand in that 
relation by their being exhibited in the same case. 
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whether the relation in which the ideas conveyed by these 
two words stand to each other is the relation of super- 
imposition (adhyasa) or sublation (apavada) or unity 
(ekatva) or specification (vlreshawa) ; for prima facie each 
of these relations may present itself to the mind. — Adhyasa 
takes place when the idea of one of two things not being 
dismissed from the mind, the idea of the second thing is 
superimposed on that of the first thing ; so that together 
with the superimposed idea the former idea remains 
attached to the thing on which the second idea is super- 
imposed. When e.g. the idea of (the entity) Brahman 
superimposes itself upon the idea of the name, the 
latter idea continues in the mind and is not driven out 
by the former. A similar instance is furnished by the 
superimposition of the idea of the god Vish«u on a statue 
of Vishnu. So, in the case under discussion also, the idea 
of the udgitha may be superimposed on the omkara or the 
idea of the omkara on the udgitha. — We, in the second 
place, have apavada when an idea previously attached to 
some object is recognised as false and driven out by the 
true idea springing up after the false one. So e.g. when 
the false idea of the body, the senses, and so on being the 
Self is driven out by the true idea springing up later — and 
expressed by judgments such as ' Thou art that ' — that the 
idea of the Self is to be attached to the Self only. Or, to 
quote another example, when a previous mistaken notion 
as to the direction of the points of the compass is replaced 
by the true notion. So here also the idea of the udgitha 
may drive out the idea of the omkara or vice versa. — The 
relation would, in the third place, be that of ' unity ' if the 
terms ' omkara ' and ' udgitha ' were co-extensive in mean- 
ing ; just as the terms, ' the Best of the Twice-born,' ' the 
Brahmawa,' ' the god among men,' all denote an individual 
of the noblest caste. — The relation will, finally, be that of 
specification if, there being a possibility of our understand- 
ing the omkara in so far as co-extensive with all the Vedas, 
the term ' udgitha' calls up the idea of the sphere of action 
of the udgatrs. The passage would then mean, 'Let a man 
meditate on that omkara which is the udgitha,' and would 
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be analogous to an injunction such as ' Let him bring that 
lotus-flower which is blue.' 

All these alterations present themselves to the mind, and 
as there is no reason for deciding in favour of any one, the 
question must remain an unsettled one. 

To this purvapaksha-view the Sutra replies, 'And on 
account of extending over the whole, it is appropriate.' 

The word ' and ' stands here in place of * but,' and is 
meant to discard the three other alternatives. Three out 
of the four alternatives are to be set aside as objectionable ; 
the fourth, against which nothing can be urged,, is to be 
adopted. — The objections lying against the first three 
alternatives are as follows. In the case of adhylsa we 
should have to admit that the word which expresses the 
idea superimposed is not to be taken in its direct sense, 
but in an implied sense 1 ; and we should moreover have to 
imagine some fruit for a meditation of that kind 2 . Nor 
can it be said that we need not imagine such a fruit, as 
scripture itself mentions it in the passage, 'He becomes 
indeed a fulfiller of desires' (I, 1, 7); for this passage 
indicates the fruit, not of the ideal superimposition of the 
udgitha on the omkara, but of the meditation in which the 
omkara is viewed as the fulfilment of desires. — Against the 
hypothesis of an apavada there likewise lies the objection 
that no fruit is to be seen. The cessation of wrong know- 
ledge can certainly not be alleged as such ; for we see no 
reason why the cessation of the idea that the omkara 
is udgitha and not omkara or vice versa should be bene- 
ficial to man. Sublation of the one idea by the other 
is moreover not even possible in our case; for to the 
omkara the idea of the omkara remains always attached, 
and so to the udgitha the idea of the udgitha. The 
passage, moreover, does not aim at teaching the true 

1 I.e. in the present case we should have to assume that the word 
udgitha means, by implication, the omkara. — Recourse may be had 
to implied meanings only when the direct meaning is clearly 
impossible. 

* For a special adhyasa-meditation must be attended with a 
special result. 
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nature of something, but at enjoining a meditation of a 
certain kind. — The hypothesis of unity again is precluded 
by the consideration that as in that case one term would 
suffice to convey the intended meaning, the employment of 
two terms would be purposeless. And moreover the term 
' udgitha ' is never used to denote the omkara in its 
connexion with the i?*g-veda and Ya^ur-veda ; nor is the 
word 'omkara* used to denote that entire second sub- 
division of a saman which is denoted by the word ' udgitha.' 
Hence it cannot be said that we have to do with different 
words only denoting one and the same thing. — There thus 
remains the fourth alternative, 'On account of its compris- 
ing all the Vedas.' That means : In order that the omkara 
may not be understood here as that one which comprises 
all the Vedas, it is specified by means of the word ' udgitha,' 
in order that that omkara which constitutes a part of the 
udgitha may be apprehended. — But does not this inter- 
pretation also involve the admission of implication, as 
according to it the word ' udgitha ' denotes not the whole 
udgitha but only a part of it, viz. the omkara ? — True, but 
we have to distinguish those cases in which the implied 
meaning is not far remote from the direct meaning 
and those in which it is remote. If, in the present case, 
we embrace the alternative of adhyasa, we have to 
assume an altogether remote implication, the idea of one 
matter being superimposed on the idea of an altogether 
different matter. If, on the other hand, we adopt the 
alternative of specification, the implication connected there- 
with is an easy one, the word which in its direct sense 
denotes the whole being understood to denote the part. 
And that words denoting the whole do duty for words 
denoting the part is a matter of common occurrence ; the 
words 'cloth,' 'village,' and many others are used in this 
fashion 1 . — For all these reasons we declare that the appro- 
priate view of the .Oandogya-passage is to take the word 
' udgitha ' as specialising the term ' omkara V 

1 We say, e.g. ' the cloth is burned,' even if only a part of the 
cloth is burned. 

2 We therefore, according to 5ankara, have to render the passage 
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io. Those (qualities which are attributed to the 
subject of a vidya in one 6akha only) (are to be 
inserted) in other places (also), since (the vidyas) are 
non-different on the whole. 

In the colloquy of the prawas recorded by the Va^asane- 
yins and the .Oandogas the prawa, endowed with various 
qualities such as being the best and so on, is represented as 
the object of meditation, and various qualities such as being 
the richest and the like are ascribed to speech and the other 
organs. And these latter qualities are in the end attributed 
to the prawa also, ' If I am the richest thou art the richest,' 
&c. Now in other Sakhas also, as e.g. that of the Kaushi- 
takins, the former set of qualities such as being the best and 
so on is ascribed to the prawa (cp. Kau. Up. II, 14, 'Now 
follows the NiArreyasadana,' &c), but at the same time the 
latter set of attributes, viz. being the richest and so on, is 
not mentioned. — The question then is whether those quali- 
ties which are mentioned in some places only are, for the 
purposes of meditation, to be inserted there also where 
nothing is said about them. 

They are not so to be inserted, the purvapakshin main- 
tains, on account of the employment of the word ' thus.' In 
the Kaushitakin-text we meet with the clause, 'He who 
knows thus, having recognised the pre-eminence in prawa.' 
Now the word 'thus' which here indicates the object of 
knowledge always refers to something mentioned not far off, 
and cannot therefore denote a set of qualities mentioned in 
other Sakhas only. We therefore maintain that each of 
the colloquies of the prawas must be considered complete 
with the qualities stated in itself. 

To this we make the following reply. The qualities 
mentioned in one text are to be inserted in the other cor- 
responding texts also, ' Since on the whole they are non- 
different,' i.e. because the prana-vidyas are recognised to be 
the same in all essential points. And if they are the same, 

under discussion as follows, ' Let a man meditate on the syllable 
Om which is (i.e. which is a part of) the udgttha.' 
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why should the qualities stated in one not be inserted in the 
others also? — But how about the objection founded by the 
purvapakshin on the employment of the word ' thus ? ' — 
Although it is true, we reply, that the word ' thus ' in the 
Kaushitakin-brahmatta does not denote the set of qualities 
mentioned in the Va^asaneyin-brahmawa, yet that set of 
qualities is denoted by the 'thus' met with in the Va^a- 
saneyin-brahmawa, while the vidya is, as proved by us, one 
and the same ; hence no difference has to be made between 
qualities mentioned in one's own .Sakha and qualities men- 
tioned in another Sakha, as long as the vidya is one and the 
same. Nor does this by any means imply a disregard of the 
text of scripture, and the assumption of things not warranted 
by the text. The qualities declared in one Sakha are valid 
for all scripture as long as the thing to which the qualities 
belong is the same. Devadatta, who in his own country is 
known to possess valour and certain other qualities, does 
not lose those qualities by going to a foreign land, although 
the inhabitants of that land may know nothing about them. 
And through better acquaintance his qualities will become 
manifest to the people of the foreign country also. Similarly 
the qualities stated in one Sakha may, through special 
application, be inserted in another Sakha. — Hence the attri- 
butes belonging to one and the same subject have to be 
combined wherever that subject is referred to, although 
they may be expressly stated in one place only. 

11. Bliss and other (qualities) as belonging to the 
subject of the qualities (have to be attributed to 
Brahman everywhere). 

Those scriptural texts which aim at intimating the 
characteristics of Brahman separately ascribe to it various 
qualities, such as having bliss for its nature, being one mass 
of knowledge, being omnipresent, being the Self of all and 
so on. Now the doubt here presents itself whether in each 
place where Brahman is spoken of we have to understand 
only those qualities which actually are mentioned there, 
or whether we have to combine all qualities of Brahman 
mentioned anywhere. 
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The purvapakshin maintains that only the attributes 
actually stated are to be understood as referred to in each 
particular scriptural text. — But this view the Sutrakara dis- 
cards by declaring that delight and all the other qualities 
which belong to the subject, i.e. Brahman, are all of them 
to be understood in each place. The reason for this conclu- 
sion is the one given in Sutra 10. In all the passages treat- 
ing of Brahman the subject to which the qualities belong is 
one, non-different ; hence, as explained at length under the 
preceding Sutra, the qualities attributed to Brahman in 
any one place have to be combined wherever Brahman is 
spoken of. 

But in that case also such qualities as having joy for its 
head, &c, would have to be ascribed to Brahman every- 
where ; for we read in the Taittirtyaka with reference to the 
Self consisting of Bliss, ' Joy is its head, satisfaction is its 
right arm, great satisfaction its left arm, bliss is its trunk, 
Brahman is its tail, its support' (II, 5). 

To this objection the next Sutra replies. 

12. (Such qualities as) joy being its head and so 
on have no force (for other passages) ; for increase 
and decrease belong to plurality (only). 

Attributes such as having joy for its head and so on, 
which are recorded in the Taittirtyaka, are not to be viewed 
as having force with regard to other passages treating of 
Brahman, because the successive terms, 'Joy,' ' Satisfaction,' 
' Great Satisfaction,' ' Bliss,' indicate qualities possessing 
lower and higher degrees with regard to each other and to 
other enjoyers. Now for higher and lower degrees there is 
room only where there is plurality ; and Brahman is without 
all plurality, as we know from many scriptural passages 
('One only, without a Second'). — Moreover, we have already 
demonstrated under I, 1, 12, that having joy for one's head 
and so on are qualities not of Brahman, but of the so-called 
involucrum of delight. And further, those qualities are 
attributed to the highest Brahman merely as means of 
fixing one's mind on it, not as themselves being objects of 
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contemplation, and from this also it follows that they are 
not valid everywhere 1 . — That the A^arya refers to them, in 
the Sutra, as attributes of Brahman (while in reality they are 
attributes of the anandamaya kora) is merely done for the 
purpose of establishing a general principle to be extended 
to all attributes of Brahman — also the undoubted ones — 
which are stated with a view to a special form of meditation 
only ; such as the quality of being that towards which all 
blessings go (Kk. Up. IV, 15, a), or he whose desires are true 
(Kh. Up. VIII, 7, 1). For those passages may all indeed 
have to do with the one Brahman as the object of medi- 
tation, but as owing to the different nature of the opening 
sentences the meditations are different ones, the attributes 
mentioned in any one are not valid for the others. The 
case is analogous to that of two wives ministering to one 
king, one with a fly-flap, the other with an umbrella ; there 
also the object of their ministrations is one, but the acts of 
ministration themselves are distinct and have each their 
own particular attributes. So in the case under discussion 
also. Qualities in which lower and higher degrees can be 
distinguished belong to the qualified Brahman only in which 
plurality is admitted, not to the highest Brahman raised 
above all qualification. Such attributes therefore as having 
true desires and the like which are mentioned in some 
particular place only have no validity for other meditations 
on Brahman. 

1 3. But other (attributes are valid for all passages 
relative to Brahman), the purport being the same. 

Other attributes, however, such as bliss and so on which 
scripture sets forth for the purpose of teaching the true 
nature of Brahman are to be viewed as valid for all passages 
referring to Brahman ; for their purport, i.e. the Brahman 



1 For if they are not real attributes of Brahman there is all the 
less reason to maintain them to be universally valid. The mere 
means of fixing the mind, moreover, are special to each separate 
upasana. 
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whose nature is to be taught, is one. Those attributes are 
mentioned with a view to knowledge only, not to meditation. 

14. (The passage, Kanaka I, 3, 10, gives informa- 
tion about the person) for the purpose of pious 
meditation, as there is no use (of the knowledge of 
the objects being higher than the senses and so on). 

We read in the Ka//4aka (1, 3, 10), * Higher than the senses 
are the objects, higher than the objects there is the mind, 
&c. &c. ; higher than the person there is nothing — this is 
the goal, the highest road.' — Here the doubt arises whether 
the purport of the passage is to intimate that each of the 
things successively enumerated is higher than the preceding 
one, or only that the person is higher than all of them. 

The purvapakshin maintains the former alternative, for 
the reason that the text expressly declares the objects to be 
higher than the senses, the mind higher than the objects 
and so on. 

The objection that the assumption of the passage intend- 
ing to represent many things as successively superior to 
their antecedents would involve a so-called split of the 
sentence, he meets by the remark that the passage may be 
viewed as containing a plurality of sentences. Many sen- 
tences may represent many things as superior to their 
antecedents, and hence each clause of the passage must be 
viewed as containing a separate statement of the superiority 
of something to other things. 

To this we reply as follows. 

We must assume that the whole passage aims at intimat- 
ing only that the person is higher than everything. Any 
information as to the relative superiority of the preceding 
members of the series would be devoid of all purpose ; for 
of the knowledge derived from such observation a use is 
neither to be seen nor declared by scripture. Of the know- 
ledge, on the other hand, of the person being higher than 
the senses and everything else, raised above all evil, we do 
see a purpose, viz. the accomplishment of final release. And 
so scripture also says, ' He who has perceived that is freed 
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from the jaws of death ' (I, 3, 15). Moreover, the text by 
declaring that nothing is higher than the person and that he 
is the highest goal intimates reverence for the person, and 
thereby shows that the whole series of objects is enumerated 
only to the end of giving information about the person. — 
'For the purpose of pious meditation,' i.e. for the purpose 
of perfect knowledge which has pious meditation for its 
antecedent For the passage under consideration does not 
teach pious meditation by itself. 

1 5. And on account of the word ' Self.' 

The above conclusion is confirmed by the circumstance 
that the person under discussion is called the Self in I, 
3, 1 a, 'That Self is hidden in all beings and does not 
shine forth, but it is seen by subtle seers through their 
sharp and subtle intellect.' From this we conclude that 
the text wishes to represent the other beings enumerated 
as the Non-Self. The passage quoted, moreover, indicates 
that the person is hard to know, and to be reached by sharp 
minds only. — Again, the passage (I, 3, 13), 'A wise man 
should keep down speech and mind,' enjoins pious medi- 
tation as a means of the knowledge of the highest person, 
as we have explained under I, 4, 1. — It thus follows that 
scripture indicates various excellences in the case of the 
purusha only, and not in that of the other beings enu- 
merated. — The passage, moreover, ' He reaches the end of 
his journey and that is the highest place of Vishmi,' sug- 
gests the question as to who is the end of the journey 
and so on, and we therefore conclude that the enumera- 
tion of the senses, objects, &c, has merely the purpose of 
teaching the highest place of Vish«u (not of teaching any- 
thing about the relation of the senses, objects, and so on). 

16. The (highest) Self has to be understood (in 
Ait. Ar. II, 4, 1), as in other places; on account of 
the subsequent (qualification). 

We read in the Aitareyaka (II, 4, 1), 'Verily, in the 
beginning all this was Self, one only ; there was nothing 
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else blinking whatsoever. He thought, shall I send forth 
worlds ? He sent forth these worlds, the (heavenly) waters, 
the rays, the mortal (earth), and water.' — Here the doubt 
presents itself whether the term ' Self ' denotes the highest 
Self or some other being. 

The purvapakshin maintains the latter view, which is 
borne out, he says, by an examination of the connected 
sense of the whole passage. — But, an objection is raised, an 
examination of that kind rather leads to the conclusion that 
the highest Self is meant ; for the passage says that before 
the creation the Self only existed and that the creation was 
preceded by thought — No such conclusion is possible, the 
purvapakshin replies, since the passage relates the creation 
of the worlds. If it aimed at representing the highest Self 
as the creator, it would speak of the creation of the elements, 
of which the worlds are only certain combinations. That 
the worlds are meant by the terms ' water,' &c, appears 
from the subsequent clause (4), ' That water is above the 
heaven,' &c. — Now Sruti and Smr/ti teach that the creation 
of the worlds is accomplished by some inferior Lord dif- 
ferent from — and superintended by — the highest Self; cp. 
e.g. Br*. Up. 1, 4, 1, ' In the beginning this was Self alone, in 
the shape of a person,' and the Smrtti-passage, * He is the 
first embodied soul, he is called the person ; he the prime 
creator of the beings was in the beginning evolved from 
Brahman.' And the Aitareyins themselves record in a pre- 
vious prakarawa (II, i, 3, 1, ' Next follows the origin of 
seed. The seed of Pra^apati are the Devas') that this 
manifold creation was accomplished by Pra^apati. That 
to the latter being the word 'Self is sometimes applied 
appears from the passage quoted above from the Br*'. Up. 
And Pra^apati also may be spoken of as being before the 
creation one only, if we consider that then his products did 
not yet exist ; and thought also may be ascribed to him as 
he, of course, is of an intelligent nature. Moreover, the 
passages, 'He led a cow towards them; he led a horse 
towards them ; he led man towards them ; then they said,' 
&c. (11,4, 2 > a), which are in agreement with what is known 
about the various activities of particular qualified Selfs be- 
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longing to the apparent world, show that in the Aitareyaka 
also some such qualified Self is meant. 

To this we reply that the highest Self is meant in the Aita- 
reyaka 'as in other places.' As in other accounts of the 
creation (* From that Self ether was produced,' Taitt Up. II, 
1, &c.) the highest Self has to be understood, and, as in other 
cases where the term ' Self is applied to particular Selfs, the 
• Self within ' (i.e. the highest Self) has to be understood in 
the first place ; so it is here also. — In those passages, on the 
other hand, where the Self is qualified by some other attri- 
bute, such as ' having the shape of a person,' we must un- 
derstand that some particular Self is meant — In the Aitare- 
yaka, however, we meet with a qualification, subsequent to 
the first reference to the Self, which agrees only with the 
highest Self; we mean the one implied in the passage, ' He 
thought, shall I send forth worlds? He sent forth these 
worlds.' — Hence we maintain that the highest Self is 
meant 

1 7. Should it be said that on account of the con- 
nected meaning (of the whole passage) (the highest 
Self cannot be meant) ; (we reply that) it is so, on 
account of the assertion. 

We now have to refute the objection, made above by the 
purvapakshin, that the highest Self cannot be meant ' on 
account of the connected meaning of the passage.' — The 
Sutrakara remarks, ' It is so, on account of the assertion.' 
That means : It is appropriate to understand the passage 
as referring to the highest Self, because thus the assertion 
that the Self, previously to the creation, was one only, gives 
a fully satisfactory sense, while on the other interpretation 
it would be far from doing so. The creation of the worlds 
recorded in the Aitareyaka we connect with the creation of 
the elements recorded in other Vedic texts, in that way that 
we understand the worlds to have been created subsequently 
to the elements ; just as we showed above (II, 4, 1) that 
the passage, ' It sent forth fire,' must be understood to say 
that the creation of fire followed on the creation of ether 
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and air as known from other texts. For, as proved by us 
before, particulars mentioned in one scriptural text have to 
be combined with particulars mentioned in other texts, if 
only the chief subject of the passages is the same. — The 
details about the activity of the Self referred to by the pur- 
vapakshin have likewise to be understood in such a way as 
to agree with the general matter about which the text de- 
sires to make assertions. For we must by no means assume 
that the text is interested in setting forth all the details of 
the story on their own account ; the knowledge of them 
would be in no way beneficial to man. The only thing the 
text really means to teach is the truth that Brahman is the 
Self of everything. Hence it first relates how the different 
worlds and the guardians of the worlds, viz. Agni and so 
on, were created ; explains thereupon the origination of the 
organs and the body, their abode; and shows how the 
creator having thought, ' How can all this be without me ? ' 
(II, 4, 3, 4), entered into this body, ' Opening the suture of 
the skull he got in by that door ' (7). Then again the text 
relates how the Self after having considered the activities 
of all the organs (' if speech names/ &c ; 6) asked himself 
the question, 'What am I?' and thereupon 'saw this person 
as the widely spread Brahman' (10). The aim of all which 
is to declare that Brahman is the universal Self. The same 
truth is inculcated in a subsequent passage also, viz. II, 6, 
I >5> 6, where the text at first enumerates the whole aggre- 
gate of individual existences together with the elements, 
and then continues, 'All this is led by knowledge (i.e. the 
highest Self) ; it rests on knowledge. The world is led by 
knowledge, knowledge is its rest, knowledge is Brahman.' 
— For all these reasons the view that the highest Brahman 
is meant in the Aitareyaka is not open to any objections. 

The two preceding Sutras may also be explained with 
reference to some other Vedic passages. We read in the 
Va^asaneyaka (Br*. Up. IV, 3, 7), 'Who is that Self?— 
He who is within the heart, surrounded by the praaas, 
consisting of knowledge, the person of light.' Of the Self 
here first mentioned the text goes on to show that it is 
free from all contact and thus proves it to have Brahman 
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for its Self, the concluding statement being, 'This great 
unborn Self undecaying, undying, immortal, fearless is 
indeed Brahman' (IV, 4, 25).— In the ATAandogya again 
we have a chapter in which the introductory statement 
does not use the term 'Self ('Being only this was in the 
beginning, one, without a second '), while at the conclusion 
the term 'Self is used in the declaration of identity ('That 
is the Self. Thou art that'). — A doubt here arises whether 
these two scriptural texts treat of the same matter or not. 

They do not, the purvapakshin maintains, since they are 
not equal. Since the determination of the sense depends 
on the letter of the text, we have no right to maintain 
equality of sense where the texts differ. In the Va^asa- 
neyaka the initial statement about the Self shows that the 
whole passage conveys instruction about the true nature of 
the Self. In the /TAandogya, on the other hand, the initial 
clause is of a different kind, and we therefore must assume 
that the whole passage imparts instruction differing in nature 
from that of the Va^asaneyaka. — But has it not been said 
that the iTAandogya-passage also teaches in the end the 
doctrine of universal identity with the Self? — That has been 
said indeed (but wrongly) ; for as the concluding passage 
must be made to agree with the initial passage (which latter 
does not say anything about the identity of the Self and 
Brahman), we assume that the concluding passage merely 
enjoins an imaginative combination (sampatti) of the Self 
and Brahman. 

To this we reply that also the passage, ' Being only this 
was in the beginning,' has to be understood as referring 
to the Self; 'as other places,' i.e. in the same way as 
the passage quoted from the Va.gasaneyaka. For what 
reason? — 'On account of the subsequent (statement),' viz. 
the statement as to identity. And if it be said that ' on 
account of the connected meaning' of the initial passage 
in which no mention is made of the Self, the chapter 
cannot be understood to refer to the Self; we reply 'that 
it may be so understood on account of the assertion ' made 
in the passage about that ' by which we hear what is not 
heard, perceive what is not perceived, know what is not 

[38] P 
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known.' For this passage asserts that through the know- 
ledge of one thing all things become known, and to make 
good this assertion the text later on declares that ' Being 
only this was,' &c. Now this knowledge of all things 
through one thing is possible only if we understand the pas- 
sage last quoted to refer to the Self; for if the principal 
Self were not known, how could all things be known? 
Moreover the assertion that, before creation, there existed 
one thing only, and the reference to the individual soul 
by means of the word ' Self,' and the statement that in 
deep sleep the soul becomes united with the True, and the 
repeated inquiries on the part of .Svetaketu, and the 
repeated assertions, ' Thou art that,' — all this is appropriate 
only if the aim of the whole section is not to enjoin an 
imaginative meditation on all things as identical with the 
Self, but to teach that the Self really is everything. — Nor 
must it be said that, in the section under discussion, the 
concluding passage must be interpreted so as to agree 
with the introductory clause (and cannot on that account 
teach anything about the Self) ; for the introductory 
passage declares neither that the Self is everything, nor 
that the Non-self is everything (but merely makes a 
statement regarding what is in general), and such an 
altogether general statement cannot be in conflict with 
any particular statement made in a supplementary passage, 
but rather is in want of some such particular statement 
whereby to define itself 1 . — And moreover (to view the 
matter from a different point of view), the word ' Being ' 
if looked into closely can denote nothing else but the 
principal Self, since we have proved, under II, i, 14, the 
unreality of the whole aggregate of being different from 
the Self. — Nor, finally, does a difference of expression 
necessarily imply a difference of sense ; not any more than 
in ordinary language the two phrases, ' Bring that vessel 

1 I.e. the definite statement about the Self in the concluding 
passage may be used for defining the sense of the indefinite initial 
statement about that which is. 'That which is' comprises the 
Self as well as the Not-Self. 
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over there,' and, 'That vessel over there, bring it,' have 
different meanings. — It therefore remains a settled con- 
clusion that in texts such as discussed above, the matter 
of instruction is the same, however much the mode may 
vary in which the instruction is conveyed. 

18. As (scripture where speaking of the rinsing of 
the mouth with water) makes a reference to an act 
(established by Smnti), (that act is not enjoined by 
■Sruti, but rather) the new (act of meditation on the 
water viewed as the dress of pra«a). 

The /sf&mdogas as well as the V4fasaneyins record, in 
the colloquy of the prawas, that the food of Breath com- 
prizes everything even unto dogs and birds, and that water 
is its dress. To this the JsT^andogas add, ' Therefore when 
going to eat food they surround it before and after with 
water' (Kk. Up. V, 2, a). And the Va,gasaneyins add 
(Br*. Up. VI, 1, 14), 'Srotriyas who know this rinse the 
mouth with water when they are going to eat and rinse 
the mouth with water after they have eaten, thinking that 
thereby they make the breath dressed. Therefore a man 
knowing this is to rinse the mouth with water when going 
to eat and after having eaten ; he thereby makes that 
breath dressed.' — These texts intimate two things, rinsing 
of the mouth and meditation on the breath as dressed. 
The doubt then arises whether the texts enjoin both these 
matters, or only the rinsing of the mouth, or only the 
meditation on breath as dressed. 

The purvapakshin maintains that the text enjoins both, 
since the one as well as the other is intimated by the text, 
and since both matters not being settled by any other 
means of knowledge are worthy of being enjoined by the 
Veda. — Or else, he says, the rinsing of the mouth only is 
enjoined, since with reference to the latter only the text 
exhibits the particular injunctive verbal form ('he is to 
rinse '). In this latter case the mention made in the text 
of the meditation on breath as dressed has merely the 
purpose of glorifying the act of rinsing. 

P 2 
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To this we make the following reply. — The rinsing of 
the mouth cannot possibly be enjoined by the quoted 
passages ' since they merely contain references to an act,' 
i.e. since they merely contain remarks concerning the 
purificatory act of rinsing the mouth which is known from 
and settled by Smr/ti. — But are not the very .Sruti-passages 
under discussion to be looked upon as the fundamental texts 
on which the Smr/ti-injunctions regarding the rinsing of 
the mouth are based ? — This is not possible, we reply, since 
the .Sruti and Smr/ti-passages refer to different matters. 
All the Smr/ti-passages enjoin the act of rinsing the mouth 
only in so far as it purifies man ; while the quoted .Sruti 
texts which occur in pr&«a-vidyas, if enjoining the rinsing of 
the mouth at all, enjoin it with reference to the knowledge 
of pr&fta. And a .Sruti-passage cannot constitute the basis 
of a SnWti-passage referring to an altogether different 
matter. Nor can it be maintained that the .Sruti-passage 
enjoins some altogether new rinsing of the mouth connected 
with the pra«a-vidy&, as we recognise the rinsing mentioned 
in .Sruti as the ordinary rinsing performed by men for the 
sake of purification. — The preceding argumentation already 
precludes the alternative of two matters being enjoined, 
which would moreover lead to a so-called split of the sen- 
tence. — We therefore conclude that the text — with reference 
to the rinsing of the mouth before and after eating which is 
enjoined by Smrj'ti — enjoins (by means of the passage, 
* thinking that thereby they make the breath dressed ') a 
new mental resolve with regard to the water used for rinsing 
purposes, viz. that that water should act as a means for 
clothing the prawa. The statement about the clothing of the 
prawa cannot (as suggested by the purvapakshin) be taken 
as a glorification of the act of rinsing the mouth ; for in the 
first place the act of rinsing is not enjoined in the Vedic 
passage ', and in the second place we apprehend that the 
passage itself conveys an injunction, viz. of the mental 

1 A glorifying arthavdda-passage would be in its place only if 
it were preceded by some injunction; for the glorification of 
certain acts is meant to induce men to comply with the injunctions 
concerning those acts. 
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resolve to provide clothing for the pra«a. Nor must the 
objection be raised that in that case two purposes are 
admitted for the one act of rinsing the mouth, viz. the 
purpose of purification and the purpose of providing the 
pra«a with clothing. For we have actually to do not with 
one action, but with two separate actions. For one action 
is the rinsing of the mouth which serves the purpose of 
purifying man, and another action is the mental resolve 
that that water should serve the purpose of clothing the 
prawa. Similarly the preceding passage, * Whatever there 
is, even unto dogs, &c, that is thy food,' does not enjoin 
the promiscuous use of food of all kinds — for that would be 
contrary to scripture and impossible in itself — but merely 
enjoins the meditation on all food as food of the prawa. We 
therefore conclude that also the passage, ' Water is thy dress,' 
which forms the immediate continuation of the passage last 
quoted does not enjoin the act of rinsing the mouth but 
merely the act of meditating on the rinsing-water as con- 
stituting the dress of the pra«a. 

Moreover the mere present-form, ' they rinse the mouth 
with water,' has no enjoining force. — But also in the passage, 
'They think that thereby they make the breath dressed,' we 
have a mere present-form without injunctive power (and yet 
you maintain that that passage conveys an injunction)! — 
True ; but as necessarily one of the two must be enjoined 1 , 
we assume, on the ground of what the text says about the 
making of a dress, that what is enjoined is the meditation 
on water being the dress of prawa; for this is something 
'new,' i.e. not established by other means of knowledge 2 . 
The rinsing of the mouth with water, on the other hand, is 
already established by other means (i.e. Smrz'ti), and there- 
fore need not be enjoined again. — The argument founded 

1 Because otherwise we should have only arthavadas. But 
arthavadas have a meaning only in so far as connected with an 
injunction. 

1 The above argumentation avails itself of the Sutra, putting a 
new construction on it. — Tarhi dvayor avidheyatvam ily IrankySnu- 
vadam&trasya«ki#£itkaratvad anyataravidher ava-ryakatve samkalpa- 
nam eva vidheyam iti vidhantarena sutram yo^ayati. An. Gi. 
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by the purvapakshin on the circumstance that, in the Bri. 
Up., the verb 'to rinse' is found in the injunctive form 
(' therefore a man, &c, is to rinse '), is already refuted by 
our showing that the act of rinsing the mouth is not a new 
one (and therefore requires no Vedic injunction). 

For the very reason that the text does not aim at enjoin- 
ing the rinsing of the mouth, the Ka«vas (in their recension 
of the Bri. Up.) conclude the chapter with the clause, * They 
think,' &c, and do not add the concluding clause of the 
Madhyandinas, ' Therefore a man,' &c. From this we have 
to conclude that what is enjoined in the text of the Madhy- 
andinas also is ' the knowledge of that,' i. e. the knowledge 
of the water being the dress of the previously mentioned 
prawa. — Nor finally can it be maintained that in one place 
(i.e. the Madhyandina-jakha) the rinsing of the mouth 
is enjoined, and in other places the knowledge of water 
as the dress of prawa ; for the introductory passage, ' Water 
is the dress,' is the same everywhere. — We are therefore 
entitled to conclude that what is enjoined in all Sakhas is 
the cognition of water being the dress of the prawa. 

19. In the same (.Sakha also) it is thus (i.e. there 
is unity of vidya), on account of the non-difference 
(of the object of meditation). 

In the Agnirahasya forming part of the Va^asaneyi-jakha 
there is a vidya called the Sawrfilya- vidya, in which we 
meet with the following statement of particulars, ' Let him 
meditate on the Self which consists of mind, which has the 
prawa for its body and light for its form,' &c. — In the Bri- 
had-ara«yaka again, which belongs to the same Sakha, we 
read (V, 10, 6), ' That person consisting of mind, whose being 
is light, is within the heart, small like a grain of rice or 
barley. He is the ruler of all, the Lord of all — he rules all 
this whatsoever exists.' — A doubt here presents itself 
whether these two passages are to be taken as one vidya in 
which the particulars mentioned in either text are to be 
combined or not. 

The purvapakshin maintains that we have to do with two 
separate vidyas whose particulars cannot be combined. For 
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otherwise, he argues, the text could not be cleared from the 
reproach of useless repetition. As long as we have to do 
with texts belonging to different Sakhas we can rebut the 
charge of useless repetition by pointing to the fact that the 
texts are read and known by separate classes of men ; we 
can then ascertain the unity of the vidyas and combine the 
particulars mentioned in one text only with those mentioned 
in the others ; so e.g. in the colloquy of the prawas. On the 
other hand, texts belonging to one and the same Sakha 
cannot be freed from the reproach of tautology as the same 
persons study and know them, and passages occurring in 
different places cannot therefore be combined into one vidya. 
Nor can we make out a separate position for each of the 
texts of the latter kind by saying that it is the task of one 
text to enjoin the vidya and that of the other to enjoin the 
particulars of the vidya. For in that case each of the 
two passages would mention only such particulars as are 
not mentioned in the other one ; while as a matter of 
fact particulars common to both as well as not common to 
both are mentioned in each. Hence the particulars of the 
one passage are not to be combined with those of the other. 
To this we make the following reply. Just as passages 
met with in different Sakhas form one vidya in which the 
different particulars are to be combined, so the two passages 
under discussion also, although belonging to one and the 
same Sakha, constitute one vidya only, since the object of 
meditation is the same in both. For as such we recognise 
Brahman possessing certain qualities such as consisting of 
mind and so on. Now we know that the object constitutes 
the character of a meditation ; as long as there is no differ- 
ence of character we cannot determine difference of vidya ; 
and if there is no difference of vidya the particulars men- 
tioned in different places cannot be held apart. — But has it 
not been demonstrated above that the vidyas have to be 
held apart, as otherwise tautology would arise ? — Tautology 
does not result, we reply, because the two passages may be 
understood to have each its particular meaning, one of them 
enjoining the vidya, and the other the particulars of the 
vidya. — But in that case the Br/had-ara«yaka ought to 
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mention only those points which are not mentioned in the 
Agnirahasya, as e.g. ' he is the Lord of all ; ' while it ought 
not to mention what is already mentioned in the Agni- 
rahasya, as e.g. the Selfs consisting of mind ! — Not so, we 
reply. Only the repetition, in one passage, of what is 
already mentioned in the other passage enables us to 
recognise the vidya. The Br*had-ara«yaka-passage, by 
mentioning some common qualities, first enables us to 
recognise the Sa«d?ilya-vidya, and then teaches certain 
particulars with reference to the latter; how otherwise 
should we know that the Br/.-passage is meant to enjoin 
particulars for the SSjtdilya- vidya ? Moreover, as in a 
passage which has a purpose of its own in so far as it 
teaches something not yet established, a reference to some- 
thing already established is justified on the ground of its 
being a (so-called) nityanuvada, we cannot overlook the 
recognition (of the identity of the passage with another one) 
which is rendered possible through that anuvada. Hence, 
although the two passages belong to one and the same 
Sakha, they yet constitute one vidya only, and their particu- 
lars have to be combined into one whole. 

20. Thus in other cases also, on account of the con- 
nexion (of particulars with one and the same vidya). 

We read in the Brmad-arawyaka (V, 5), 'The true is 
Brahman,' and, further on, ' Now what is the true, that is the 
Aditya, the person that dwells in yonder orb, and the person 
in the right eye.' Having thus declared the different abodes 
of that true Brahman with reference to the gods and with 
reference to the body, and having, in what follows, identified 
its body with the sacred syllables (bhb/t, &c), the text 
teaches its two secret names (upanishad), * Its secret name 
is ahar ' with reference to the gods ; and ' its secret name is 
aham' with reference to the body. — A doubt here arises 
whether these two secret names are both to be applied to 
the deva-abode of Brahman as well as to its bodily abode, 
or only one name to each. 

The above Sutra maintains the purvapaksha view. Just 
as certain particulars though recorded elsewhere are yet 
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to be combined with the .Sawdfilya-vidya, so we have to 
proceed in other cases also, as e. g. the one under discus- 
sion, because the particulars mentioned are all connected 
with one vidya. The vidya of the True with its double 
reference to the Devas and to the body is one only, as we 
infer from the fact of its having one exordium only (' The 
true is Brahman'), and from the way in which the text 
interconnects Aditya and the person in the eye. Why 
then should an attribute belonging to one of the latter 
not belong to the other also ? For, to quote an analogous 
case, certain rules of life which are prescribed for a teacher 
— as e. g. having a following of pupils — remain equally valid 
whether the teacher be in a village or in a wood. For 
these reasons both secret names equally belong to the 
Aditya as well as to the person within the eye. This view 
the next Sutra refutes. 

21. Or this is not so, on account of the difference 
(of place). 

The two secret names do not apply quite equally to 
the two persons mentioned, because they are connected 
with different places in the vidya. For the clause, ' Its 
secret name is ahar,' the text exhibits in connexion with 
the person in the solar orb, while the clause, ' Its secret 
name is aham,' occurs in connexion with the person in the 
eye. Now the pronoun 'its' always refers to something 
mentioned close by; we therefore conclude that the text 
teaches each secret name as belonging to one special abode 
of Brahman only. How then can both names be valid for 
both ? — But, an objection is raised, the person within the 
orb of the sun and the person within the eye are one only ; 
for the text teaches them both to be abodes of the one 
true Brahman ! — True, we reply ; but as each secret name 
is taught only with reference to the one Brahman as con- 
ditioned by a particular state, the name applies to Brahman 
only in so far as it is in that state. We on our part also 
illustrate the case by a comparison. The teacher always 
remains the teacher ; yet those kinds of services which the 
pupil has to do to the teacher when sitting have not to be 
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done when he stands ; and vice versa. — The comparison, 
on the other hand, instituted by the purvapakshin is ill 
chosen, since the duties of the disciple towards his teacher 
depend on the latter's character as teacher, and that is not 
changed by his being either in the village or the forest. — 
Hence the two secret names have to be held apart. 

22. (Scripture) also declares that. 

Scripture moreover contains a distinct intimation that 
the attributes under discussion are to be held apart. We 
read, Kh. Up. I, 8, 5, ' The form of that person is the same 
as the form of the other person, the joints of the one are 
the joints of the other, the name of the one is the name of 
the other.' — But how does this passage convey the desired 
intimation? — By expressly transferring the attributes of 
the person within the sun to the person within the eye ; 
for this express transfer shows that the text looks upon 
the attributes of the two as separated by the difference 
of abode and therefore not to be combined (unless specially 
enjoined to be so combined). — The conclusion therefore 
is that the two secret names are to be held apart. 

23. And for the same reason the holding together 
and the pervading the sky (attributed to Brahman 
in the Rarcayaniya-khila) (are not to be inserted in 
other vidyas). 

In the khilas (supplementary writings) of the Ra«a- 
yaniyas we meet with a passage, ' Held together are the 
powers among which Brahman is the best ; the best 
Brahman in the beginning stretched out the sky V which 
mentions certain energies of Brahman, such as holding 
together its powers, entering into the sky, &c. And in the 

1 Virya' viryawi parikramabheda^, anye hi purush&A sahayin 
apekshya vikraman bibhrati tena tatpar&kram£»&m na ta eva niyat- 
apflrvatvarfipaMrawatvena gyesh/M. bhavanti ki»» tu tatsahakarirto 
*pi, brahmavfrya»a»» tu brahmaiva gyts\tfham brahma gyesh/Aam 
yeshiim tani tathd brahma khalv ananyapeksham ^aga^anmidi 
karoti. Kim JUnyesh&m paraltramSwdm balavadbhir madhye 
bhanga^ sambhavati tena te svaviryiwi na bibhrati, brahmavirySwi 
tu brahmafla' sambhrj't&ni avighnena sambhrMny ity artha/5. An. Gi. 
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Upanishad of the same (i.e. the Rawayaniyas) we meet 
with vidyas of Brahman among which the .Sawrfilya-vidya 
is the first. — The question then arises whether the energies 
of Brahman just mentioned are to be inserted in those 
Brahma-vidyas or not. To the purvapaksha view that 
they are to be so inserted because they are connected with 
Brahman, the Stitrakara replies that the holding together 
and pervading the sky are not to be inserted in the 
•SaWilya-vidya and other vidyas, for the same reason, 
i. e. on account of their being connected with different 
abodes. In the 5a«afilya-vidya, Brahman is said to have 
its abode in the heart, ' He is the Self within the heart ' 
(KA. Up. Ill, 14, 3); the same statement is made in the 
dahara-vidya, ' There is the palace, the small lotus (of the 
heart), and in it that small ether' (VIII, 1, 1). In the 
Upakojala-vidya again, Brahman is said to reside within 
the eye, 'That person that is seen in the eye' (IV, 15, 1). 
In all these vidyas Brahman is described as residing within 
the body; it is therefore impossible to insert into them 
the energies of Brahman which the khila of the Ra«a- 
yaniyas mentions, and which are connected with the Devas 
(i. e. external nature). — But the vidyas of the .Oandogya 
likewise mention such powers of Brahman as are connected 
with the Devas ; cp. e.g. Ill, 14, 3, ' He is greater than the 
heaven, greater than these worlds;' IV, 15, 4, 'He is also 
Bhamanl, for he shines in all worlds ; ' VIII, 1, 3, ' As large 
as this ether is, so large is that ether within the heart. 
Both heaven and earth are contained within it' And again 
there are other vidyas of Brahman, such as the one which 
represents Brahman as comprising sixteen parts, in which 
not any special abode is mentioned. — True ; but there is a 
special reason why the attributes stated in the Ra«ayaniya- 
khila cannot be introduced into the other vidyas. Par- 
ticulars mentioned in one place can indeed be inserted in 
vidyas met with in another place if the latter are suggested 
to the mind by containing some reference to agreeing par- 
ticulars ; the qualities of holding together, however, on one 
side and those mentioned in the 5a«rfilya-vidya, &c, on 
the other side are of such a nature as to exclude each 
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other, and therefore do not mutually suggest each other. 
The mere circumstance of all the particulars being con- 
nected with Brahman does not suffice to suggest vidyas 
occurring in other places; for even in vidyas which are 
avowedly separate, all the particulars may be connected 
with Brahman. And it is an established fact that Brahman, 
although one only, is, owing to the plurality of its powers, 
meditated upon in more than one way, as shown under 
Sutra 7. — The conclusion therefore is that the attributes 
of holding together its powers and so on are not to be 
inserted in the S&tidilya. and similar vidyas. 

24. And as the record of others (viz. the Taittiri- 
yaka) is not such as in the purusha-vidya (of the 
A^andogya), (the two purusha-vidyas are not to be 
combined). 

In the Rahasya-brahma«a of the Tawrfins and the 
Paingins (the Kft&ndogya.) there is a vidya treating of 
man, in which man is fancifully identified with the sacrifice, 
the three periods of his life with the three libations, his 
hunger and so on, with the diksha, &c. And other par- 
ticulars also are mentioned there, such as formulas of 
prayer, use of mantras and so on. — A similar fanciful 
assimilation of the sacrifice and man the Taittiriyakas 
exhibit, ' For him who knows thus the Self of the sacrifice 
is the sacrificer, Faith is the wife of the sacrificer,' and so 
on (Taitt. Ar. X, 64). — The doubt here arises whether the 
particulars of the man-sacrifice given in the K/i&ndogya. 
are to be inserted in the Taittiriyaka or not. 

Against the view of the purvapakshin that they are so 
to be inserted because in both places we have a purusha- 
ya^«a, we maintain that they are not to be inserted because 
the characteristics of the purusha-ya^wa of the KAandogas 
are not recognised in the Taittiriya-text. This the Sutra- 
kara expresses by saying, ' As (the record of the followers 
of some .Sakhas, viz. the T&nd'ms and Paingins, is) in the 
purusha-vidya, not such is the record of others,' viz. the 
Taittiriyakas. For the latter exhibit an identification of 
man with the sacrifice, in which the wife, the sacrificer, the 
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Veda, the vedi, the sacrificial grass, the post, the butter, 
the sacrificial animal, the priest, &c, are mentioned in 
succession ; none of which particulars are mentioned in the 
ATAandogya. The use also to which the Taittiriyaka turns 
the three libations is different from the AT^andogya. And 
the few points in which the two texts agree, such as the iden- 
tification of the Avabro'tha-ceremony with death, lose their 
significance side by side with the greater number of dis- 
similarities, and are therefore not able to effect the recog- 
nition of the vidya. — Moreover the Taittiriyaka does not 
represent man as the sacrifice (as the A*Aandogya does) ; 
for the two genitives ('of him who thus knows' and 'of 
the sacrifice ') are not co-ordinate, and the passage there- 
fore cannot be construed to mean, ' The knowing one who 
is the sacrifice, of him the Self is,' &c. For it cannot be 
said that man is the sacrifice, in the literal sense of the 
word 1 . The two genitives are rather to be taken in that 
way, that one qualifies the other, 'The sacrifice of him 
who thus knows, of that sacrifice,' &c. For the connexion 
of the sacrifice with man (which is expressed by the geni- 
tive, ' the sacrifice of him ') is really and literally true ; 
and to take a passage in its literal meaning, if possible at 
all, is always preferable to having recourse to a secondary 
metaphorical meaning 8 . Moreover the words next follow- 
ing in the Taittiriyaka-passage, ' the Self is the sacrificer,' 
declare that man (man's Self) is the sacrificer, and this 
again shows that man's relation to the sacrifice is not that 
of co-ordination s . Moreover as the section beginning with 
' Of him who thus knows ' forms an anuvada of something 
previously established (and as such forms one vakya to 
which one sense only must be ascribed), we must not 
bring about ' a split of the sentence ' by interpreting it as 

1 And therefore we are not warranted in taking the two genitives 
as co-ordinate, as otherwise they might be taken. 

8 Which latter would be the case if we should take the two 
genitives as co-ordinate and therefore expressing an imaginative 
identiGcation of the man and the sacrifice. 

' If man is the sacrificer he cannot be identified with the 
sacrifice ; he is rather the Lord of the sacrifice. 
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teaching in the first place that man is the sacrifice, and 
in the second place that the Self and the other beings 
enumerated are the sacrificer and so on. And as we see 
that the passage, 'Of him who thus knows,' &c, follows 
upon some instruction about the knowledge of the Self 
coupled with sawmyasa, we apprehend that the Taittiri- 
yaka-chapter is not an independent vidya but merely 
supplementary to the instruction previously given. In 
agreement with this conclusion we observe that the Tait- 
tirtyaka promises only one result for both chapters, viz. 
the one stated in the passage, ' He obtains the greatness 
of Brahman.' — On the other hand the text embodying the 
purusha-vidya in the A^andogya is an independent text ; 
for we see that an independent result is attached to it, 
viz. an increase of length of life, ' He who knows this lives 
on to a hundred and sixteen years.' — Hence the particulars 
mentioned in the purusha-vidya of another .Sakha, such as 
formulas of prayer, mantras and so on, are not to be com- 
bined with the Taittiriya-text of the vidya. 

25. Because the matter (of certain mantras) such 
as piercing and so on is different (from the matter 
of the approximate vidyas) (the former have not to 
be combined with the latter). 

At the beginning of an Upanishad of the Atharvawikas 
the following mantra is recorded, ' Pierce him (the enemy) 
whole, pierce his heart : crush his veins, crush his head ; 
thrice crushed,' &c. At the beginning of the Upanishad 
of the T&nd'ms we have the mantra, ' O God Savitar, pro- 
duce the sacrifice.' At the beginning of that of the SktyiL- 
yanins, * Thou hast a white horse and art green as grass/ 
&c. ; at the beginning of that of the KaA&as and the Taitti- 
riyakas, ' May Mitra be propitious to us and Varu«a,' &c. 
At the beginning of the Upanishad of the Va,gasaneyins we 
have a Brahmaaa-passage about the pravargya-ceremony, 
' The gods indeed sat down to a sattra ; ' and at the begin- 
ning of that of the Kaushitakins there is a Brahmawa- passage 
about the agnishtoma, 'Brahman indeed is the Agnish/oma, 
Brahman is that day ; through Brahman they pass into 
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Brahman, immortality those reach who observe that day.' — 
The point to be inquired into with reference to all these 
mantras and the sacrifices referred to in the Brahma«a-pas- 
sages is whether they are to be combined with the vidyas 
(contained in the Upanishads) or not. 

The purvapakshin maintains that they are so to be 
combined, because the text exhibits them in proximity to 
the Upanishad-portions of the Brahma«as whose chief 
contents are formed by the vidyds. — But we do not observe 
those mantras and sacrifices to be actually enjoined as sub- 
ordinate members of the vidyis ! — True, but in spite of this 
we, on the ground of proximity, infer them to be connected 
with the vidy&s. For we have no right to set aside the 
fact of proximity as irrelevant as long as an inference can 
be established on it. — But we are unable to see that the 
mantras have anything to do with the vidyas, and how can 
it be assumed that ceremonies, such as the pravargya which 
scripture enjoins with reference to other occasions, sacrifices, 
and so on, stand in any relation to the vidy&s ! — Never mind, 
the purvapakshin replies. In the case of mantras we can 
always imagine some meaning which connects them with 
the vidy&s; the first mantra quoted, e.g. may be viewed as 
glorifying the heart. For the heart and other parts of the 
body are often represented, in the vidyas, as abodes of 
meditation, and hence mantras glorifying the heart, &c, 
may appropriately form subordinate members of those 
vidyas. Some mantras, moreover, we clearly see to be 
enjoined with reference to vidyas, so, e.g. the mantra, ' I 
turn to BhuA with such and such ' (Kk. Up. Ill, 15, 3). 
Sacrificial acts again may indeed be enjoined in connexion 
with other occasions; yet there is no reason why they 
should not also be applied to the vidy&s, just as the 
offering called Bnhaspatisava is a subordinate part of the 
Va^apeya-sacrifice 1 . 

To this we make the following reply. The mantras and 

1 The Br/haspatisava, although enjoined with special reference to 
him who is desirous of Brahmavanias, is yet at the same time a 
subordinate part of the Va^apeya-sacrifice. Cp. Pu. Mt. Sft. IV, 
3.29- 
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ceremonies mentioned cannot be drawn into connexion 
with the vidyas, ' because their matter, such as piercing the 
heart, &c, is different (from the matter of the vidyas),' and 
therefore cannot be connected with the latter. — But has 
it not been said above that the mantras may be connected 
with the meditations enjoined in the vidyas, on the ground 
of their coming of use in meditations on the heart, &c ? — 
The mantras, we reply, might be so employed, if their 
entire contents were glorification of the heart, and the like ; 
but this is by no means the case. The mantra first quoted, 
e. g. clearly expresses hostility to somebody, and is there- 
fore to be connected, not with the vidyas of the Upanishads, 
but with some ceremony meant to hurt an enemy. The 
mantra of the Tawrfins again, ' O God Savitar, produce the 
sacrifice,' indicates by its very words that it is connected 
with some sacrifice; with what particular sacrifice it is 
connected has to be established by other means of proof. 
Similarly other mantras also— which, either by ' indica- 
tion' (linga), or 'syntactical connexion' (vakya), or some 
other means of proof, are shown to be subordinate to 
certain sacrificial actions — cannot, because they occur in 
the Upanishads also, be connected with the vidyas on the 
ground of mere proximity. For that ' proximity,' as a 
means of proof regarding the connexion of subordinate 
matters with principal matters, is weaker than direct enun- 
ciation (.Sruti), and so on, is demonstrated in the former 
science (i.e. in the Purva Mima#*sa) under III, 3, 14. Of 
sacrificial works also, such as the pravargya, which are pri- 
marily enjoined with reference to other occasions, it cannot 
be demonstrated that they are supplementary to vidyas 
with which they have nothing in common. The case of 
the Br/haspatisava, quoted by the purvapakshin, is of an 
altogether different kind, as there we have an injunction 
clearly showing that that oblation is a subordinate member 
of the Va^apeya, viz. ' Having offered the Va^apeya he 
offers the Brzhaspatisava.' And, moreover, if the one 
pravargya-ceremony has once been enjoined for a definite 
purpose by a means of proof of superior strength, we must 
not, on the strength of an inferior means of proof, assume 
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it to be enjoined for some different purpose. A proceeding 
of that kind would be possible only if the difference of the 
means of proof were not apprehended ; but in our case this 
latter possibility is excluded since the relative strength 
and weakness of the various means of proof is fully appre- 
hended (on the ground of the conclusions arrived at in the 
Purva Mima*«sa). — For these reasons the mentioned man- 
tras and acts are not, on the ground of mere textual collo- 
cation, to be viewed as supplementary to the vidyas of the 
Upanishads. To account for the fact of their textual colloca- 
tion with the latter we must keep in view that the mantras, &c. 
as well as the vidyas have to be studied, &c. in the woods. 

26. Where the getting rid (of good and evil) is 
mentioned (the obtaining of this good and evil by 
others has to be added) because the statement about 
the obtaining is supplementary (to the statement 
about the getting rid of), as in the case of the ku$as, 
the metres, the praise and the singing. This (i.e. 
the reason for this) has been stated (in the Purva 
Mima*»sa). 

In the text of the Tawrfins we meet with the following 
passage : ' Shaking off all evil as a horse shakes his hair, 
and shaking off the body as the moon frees herself from 
the mouth of Rahu, I obtain self made and satisfied the 
uncreated world of Brahman' (Kh. Up. VIII, 13). Again, 
in the text of the Atharvawikas, we read, ' Then knowing, 
shaking off good and evil he reaches the highest oneness, 
free from passion' (Mu. Up. III. 1, 3). The .Sa/yayanins 
read, 'His sons obtain his inheritance, his friends the 
good, his enemies the evil he has done.' And the 
Kaushitakins, ' He shakes off his good and his evil deeds. 
His beloved relatives obtain the good, his unbeloved 
relatives the evil he has done ' (Kau. Up. I, 4). — Of these 
texts two state that the man who has reached true know- 
ledge rids himself of his good and evil deeds ; one, that his 
friends and enemies obtain his good and evil deeds respec- 
tively ; and one finally declares that both things take place. 

[38] Q 
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This latter text calls for no remark ; nor again that one which 
refers only to his friends and enemies obtaining his good 
and evil deeds ; for in order that they may obtain those 
he must necessarily first have got rid of them, and the act 
of getting rid of them has therefore to be supplied in the 
text. Those passages, however, which merely mention a 
man's shaking off his deeds, give rise to a discussion 
whether those deeds, when shaken off, are obtained by 
his friends and enemies, or not. Here the purvapakshin 
maintains that the latter circumstance is not to be supplied 
in the two passages mentioned — firstly because the text 
does not state it ; secondly because what other .Sakhas 
say about it falls within the sphere of a different vidyi ; 
and thirdly because the getting rid of the evil and good 
deeds is something done by the man himself, while the 
obtaining of them is the work of others. As thus there 
is no necessary connexion between the two, we have no 
right to supply the latter on the basis of the former. 

To this we make the following reply. Although the 
text mentions only the getting rid of the deeds, yet the 
obtaining of them by others must necessarily be added, 
because the statement concerning the latter is merely 
supplementary to the statement about the former, as 
appears from the text of the Kaushitakins, — In reply to 
the arguments brought forward by the purvapakshin we 
offer the following remarks. 

The separation of the different passages would indeed 
have to be insisted upon, if anybody intended to introduce 
an injunction about something to be done, which is con- 
tained in one text only, into some other text also. But 
in the passages under discussion the act of getting rid of — 
and the act of obtaining — the good and evil deeds are 
not mentioned as something to be performed, but merely 
as implying a glorification of knowledge; the intended 
sense being, ' Glorious indeed is that knowledge through 
whose power the good and evil deeds, the causes of the 
sawsara, are shaken off by him who knows, and are trans- 
ferred to his friends and enemies.' The passage thus 
being glorificatory only, the teacher is of opinion that, 
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to the end of strengthening the glorification, the obtaining 
of the good and evil deeds by the friends and enemies — 
which in some passages is represented as the consequence 
of their being shaken off by the man who knows — must 
be supplied in those passages also which mention only the 
shaking off. That one arthavada-passage often depends 
on another arthavada-passage is a well-known fact ; the 
following passage, e.g. ' The twenty-first indeed from this 
world is that sun,' would be unintelligible if no regard 
were paid to the other passage, ' Twelve are the months, 
five the seasons, three these worlds ; that sun is the twenty- 
first.' Similarly the passage, 'The two TrishAibh verses 
are for strengthening,' necessarily requires to be taken in 
connexion with the other passage, ' Strength of the senses 
indeed is TrishAibh.' And as the statement about the 
obtaining of the good and evil deeds has only the purpose 
of glorifying knowledge (and is not made on its own 
account), we need not insist too much on the question how 
the results of actions done by one man can be obtained 
by others. That the obtaining of the deeds by others is 
connected with their being got rid of by the man who 
knows, merely for the purpose of glorifying knowledge, 
the Sutrakara moreover indicates by making use of the 
expression, 'because the statement about obtaining is 
supplementary to,' &c. ; for if he wished to intimate that 
the actual circumstance of other persons obtaining a man's 
good and evil deeds is to be inserted in those vidyas where 
it is not mentioned he would say, 'because the fact of 
obtaining,' &c. The Sutra therefore, availing itself of the 
opportunity offered by the discussion of the combination of 
particular qualities, shows how mere glorificatory passages 
have to be inserted in texts where they are wanting. 

The remaining part of the Sutra, ' Like the kujas, the 
metres, the praise and the singing,' introduces some analo- 
gous instances. — The case under discussion is analogous 
to the case of the kujas 1 . Those, a mantra of the Bhal- 

1 I.e. according to the commentators, small wooden rods used 
by the Udgatrss in counting the stotras. 

Q 2 
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lavins ('You kuras are the children of the tree, do you 
protect me 1 ') represents as coming from trees in general, 
without any specification. The corresponding mantra of 
the .Sa/yayanins on the other hand is, 'You karas are 
the children of the Udumbara-tree ; ' a particularizing 
statement which must be considered as valid for the karas 
in general. — Another analogous case is that of the metres. 
In some places no special statement is made about their 
order of succession ; but the text of the Paingins, ' The metres 
of the Devas come first,' determines the general priority 
of the metres of the Devas to those of the Asuras 1 . — 
Similarly the time of the stotra accompanying the perform- 
ance of the Sho</arin-rite which in some texts is left 
undefined is settled by the text of the i?*g-vedins (&rkSJt), 
' when the Sun has half risen.' — And similarly a particu- 
larizing text of the Bhallavins defines what priests have 
to join in the singing ; a point left unsettled in other 
.Srutis 2 . — As in these parallel cases, so we have to proceed 
in the case under discussion also. For if we refused to 
define a general text by another more particular one, 
we should be driven to assume optional procedure (vikalpa), 
and that the latter is if possible to be avoided is a well- 
known principle. This is stated in the Pdrva Mtma*«sa- 
sfitras X, 8, 15. 

The passages about the shaking (off) can be viewed as 
giving rise to a different discussion also, and the Sutra 
can accordingly be explained in a different manner. The 
question can be raised whether the 'shaking' means the 
getting rid of one's good and evil deeds or something else. — 
The pCirvapaksha will in that case have to be established 
in the following manner. Shaking (dhu) here does not 
mean 'getting rid of,' since the root 'dhfi' according to 
grammar means shaking in an intransitive sense or 
trembling; of flags streaming in the wind we say, for 

1 Metres of less than ten syllables belong to the Asuras, those of 
ten and more to the Devas. 

* The general text is, according to the commentators, 'The 
priests join in the singing;' the defining text of the Bhallavins, 'The 
adhvaryu does not join in the singing.' 
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instance, ' the flags are shaking ' (dodhuyante). We there- 
fore take the word in the same sense in the passages under 
discussion and understand by the ' trembling ' of the good 
and evil deeds the fact of their not meeting, for a certain 
time, with their results. 

To this purvapaksha we make the following reply. The 
word ' shaking ' has to be taken in the sense of ' getting 
rid of,' because it is supplemented by the statement of 
others obtaining the good and evil deeds. For those 
deeds cannot be obtained by others unless they are got 
rid of by their former owner. Hence although it is not 
easily imaginable that the deeds got rid of by one man 
should be obtained by others, we yet, on the ground of 
its being mentioned, may determine accordingly that 
'shaking' means 'getting rid of.' And although only in 
some passages the statement about the obtaining is 
actually found in proximity to the statement about the 
shaking, it yet has, on the ground of the latter, to be 
supplied everywhere and thus becomes a general reason 
of decision (viz. that 'shaking' means 'getting rid of). 
Against the pQrvapakshin's view we further remark that 
good and evil deeds cannot be said to 'tremble* in the 
literal sense of the word, like flags in the wind, since 
they are not of substantial nature. — (Nor must it be 
said that of the horse which exemplifies the shaking ) 
the text only says that it shakes its hair, not that it 
casts anything oft", for) the horse when shaking itself 
shakes off dust and also old hairs. And with that shaking 
(which at the same time is a shaking off) the text expressly 
compares the shaking (off) of evil. — Nor do we when 
assigning different meanings to one and the same root 
enter thereby into conflict with Smnti (grammar). The 
clause ' this has been stated ' we have already explained. 

27. At the (moment of) departing (he frees him- 
self from his works), there being nothing to be 
reached (by him, on the way to Brahman, through 
those works); for thus others (declare, in their sacred 
texts). 



Digitized by 



Google 



23O VEDANTA-SUTRAS. 



The Kaushitakins record in the paryanka-vidya how the 
man (who possesses true knowledge) when approaching 
Brahman seated on the couch frees himself on the way 
from his good and evil deeds, ' He having reached the path 
of the gods comes to the world of Agni,' &c. (Kau. Up. I, 3), 
and later on (1, 4), ' He comes to the river Vj^ara and crosses 
it by the mind alone and there shakes off his good and evil 
deeds.' — The question here arises whether in strict agree- 
ment with the text we have to understand that the deceased 
man frees himself from his good and evil deeds on the way 
to Brahman, or rather that he does so at the outset when he 
departs from his body. 

The letter of the text favouring the former alternative, 
the SGtrak&ra rebuts it by declaring 'at the going,' i.e. at 
the time of departing from the body the man frees himself, 
through the strength of his knowledge, from his good and 
evil deeds. The reason for this averment is assigned in the 
words, 'On account of the absence of anything to be reached.' 
For when the man possessing true knowledge has departed 
from the body and is, through his knowledge, about to reach 
Brahman, there exists nothing to be reached by him on the 
way through his good and evil works, and we therefore 
have no reason to assume the latter to remain uneffaced 
during a certain number of moments. We rather have to 
conclude that as the results of his good and evil works are 
contrary to the result of knowledge, they are destroyed by 
the power of the latter ; and that hence the moment of their 
destruction is that moment in which he sets out toward the 
fruit of his knowledge (Le. the world of Brahman). — The 
conclusion thus is that the deliverance of the man from his 
works takes place early, and is only mentioned later on in 
the text of the Kaushitakins. — Thus other Sakhas also, as 
that of the Tkndins and Sa/yayanins, declare that he frees 
himself from his deeds at an earlier stage ; cp. the passages, 
• Shaking off all evil as a horse shakes his hair,' and ' His 
sons obtain his inheritance, his friends the good, his enemies 
the evil he has done.' 

28. And because (on the above interpretation) 
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there is no contradiction to both (i.e. man's making 
an effort to free himself from his deeds and actually 
freeing himself) according to his liking. 

Moreover if we assumed that the man frees himself from 
his good and evil deeds on the way — after having departed 
from the body and having entered on the path of the gods 
— we should implicate ourselves in impossibilities ; for after 
the body has been left behind, man can no longer accomplish, 
according to his liking, that effort which consists in self- 
restraint and pursuit of knowledge, and which is the cause 
of the obliteration of all his good and evil deeds, and con- 
sequently that obliteration also cannot take place. We 
therefore must assume that the requisite effort is made — 
and its result takes place— at an earlier moment, viz. in the 
state in which man is able to effect it, and that in conse- 
quence thereof man rids himself of his good and evil deeds. 

Nothing then stands in the way of the conditioning and 
the conditioned events taking place, and the assumption 
moreover agrees with the statements of the T&ndins and 
.Sa/yayanins. 

29. A purpose has to be attributed to the going 
(on the path of the gods) in a twofold manner; 
otherwise there would be contradiction of scripture. 

In some scriptural texts the (dead man's) going on the 
path of the gods is mentioned in connexion with his freeing 
himself from good and evil ; in other texts it is not men- 
tioned. The doubt then arises whether the two things go 
together in all cases or only in certain cases. — The purva- 
pakshin maintains that the two are to be connected in all 
cases, just as the man's freeing himself from his good and 
evil deeds is always followed by their passing over to his 
friends and enemies. 

To this we make the following reply. That a man's 
going on the path of the gods has a purpose is to be 
admitted in a twofold manner, i.e. with a distinction only. 
His going on that path has a sense in certain cases, in 
others not. For otherwise, i.e. if we admitted that men, 
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in all cases, proceed on that path, we should have to 
assume that even the passage, Mu. Up. Ill, 1, 3, ' Shaking 
off good and evil, free from passions, he reaches the highest 
unity,' refers to actual going through which another place 
is reached, and that would clearly be contrary to reason. 
For a person free from all desire and therefore non-moving 
does not go to another place, and the highest unity is not 
to be reached by a man transporting himself to another 
locality. 

30. (The twofold view taken above) is justified 
because we observe a purpose characterised thereby 
(i.e. a purpose of the going); as in ordinary life. 

Our view of the matter, viz. that a man's proceeding on 
the path of the gods has a meaning in certain cases but not 
in others, is justified by the following consideration. In 
meditations on the qualified Brahman such as the paryanka- 
vidya we see a reason for the man's proceeding on the path 
of the gods ; for the text mentions certain results which can 
be reached only by the man going to different places, such as 
his mounting a couch, his holding a colloquy with Brahman 
seated on the couch, his perceiving various odours and so 
on. On the other hand we do not see that going on the 
path of the gods has anything to do with perfect know- 
ledge. For those who have risen to the intuition of the 
Selfs unity, whose every wish is fulfilled, in whom the 
potentiality of all suffering is already destroyed here below, 
have nothing further to look for but the dissolution of the 
abode of activity and enjoyment of former deeds, i.e. the 
body ; in their case therefore to proceed on the road of the 
gods would be purposeless. — The distinction is analogous 
to what is observed in ordinary life. If we want to reach 
some village we have to proceed on a path leading there ; 
but no moving on a path is required when we wish to attain 
freedom from sickness. — The distinction made here will be 
established more carefully in the fourth adhyaya. 

3 1 . There is no restriction (as to the going on the 
path of the gods) for any vidya; nor any contra- 
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diction (of the general subject-matter), according to 
scripture and inference (i. e. Smrzti). 

We have shown that the going on the path of the gods 
is valid only for the vidyas of the qualified Brahman, not for 
the knowledge of the highest Brahman which is destitute of 
all qualities. — Now we observe that the going on the path 
of the gods is mentioned only in some of the qualified 
vidyas, such as the paryanka-vidya, the pa»£agni-vidya, the 
upakorala-vidya, the dahara-vidya ; while it is not men- 
tioned in others, such as the madhu-vidya,the jaw^/ilya-vidya, 
the sho</ajakala-vidya, the vaijvanara-vidyl — The doubt 
then arises whether the going on the path of the gods is to 
be connected with those vidyas only in which it is actually 
mentioned or generally with all vidyas of that kind. 

The purvapakshin maintains the former view ; for, he 
says, the limitative force of the general subject-matter of 
each particular section compels us to connect the going on 
the path of the gods with those vidyas only which actually 
mention it If we transferred it to other vidyas also, the 
authoritativeness of scripture would suffer ; for then any- 
thing might be the sense of anything. Moreover, the 
details about the path of the gods beginning with light and 
so on are given equally in the upakojala-vidya and the 
pa«£agni-vidya, which would be a useless repetition if as a 
matter of course the going on the path of the gods were 
connected with all vidyas. 

To this we make the following reply. The going on the 
path of the gods is not to be restricted but to be connected 
equally with all those qualified vidyas which have exaltation 
(abhyudaya) for their result. The objection above raised 
by the purvapakshin that thereby we contradict the general 
subject-matter, we refute by appealing to scripture and 
Smri'ti. Scripture in the first place declares that not only 
those ' who know this,' i. e. the pa»£agni-vidya (Kh. Up. V, 
10, 1), proceed on the path of the gods, but also those who 
understand other vidyas, * and also those who in the forest 
follow faith and austerities.' — But how do we know that the 
latter passage refers to those who are conversant with other 
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vidyas ? The text certainly speaks of those only who are 
intent on faith and austerities ! — Not by faith and austerities 
alone, we reply, unaided by knowledge, can that path be 
attained ; for another scriptural passage says, ' Through 
knowledge they mount to that place from which all wishes 
have passed away ; those who are skilled in works only do 
not go there, nor penitents devoid of knowledge' (Sat. Bra. 
X,5, 4, 1 6). We therefore conclude that faith and austerities 
denote at the same time other vidyas.— The Va^asaneyins 
again read in the Pa«£agni-vidya, ' Those who thus know 
this and those who in the forest worship faith and the True.' 
The latter part of this passage we must explain to mean, 
' Those who in the forest with faith worship the True, i.e. 
Brahman ; ' the term ' the True ' being often employed to 
denote Brahman. And as those who know the pa»£agni- 
vidya are in the above passage referred to as ' those who 
thus know this,' we must understand the clause, ' and those 
who in the forest,' &c, as referring to men in the possession 
of other vidyas. And, moreover, also the passage, ' Those, 
however, who know neither of these two paths become 
worms, birds, and creeping things ' (VI, a, 16), which teaches 
that those who miss the two paths have to go downwards, 
intimates that those who possess other vidyas have to pro- 
ceed either on the path of the gods or that of the fathers, 
and as their vidyas are as such not different from the 
pa»£agni-vidya, we conclude that they proceed on the path 
of the gods (not on that of the fathers) 1 . 

In the second place Smr*ti also confirms the same 
doctrine, 'These two, the white and the black path, are 
known as the eternal paths of the world ; on the one man 
goes not to return, on the other he again returns ' (Bha. Gt. 
VIII, 26). 

With regard, finally, to the circumstance that the details 
about the path of the gods are given in the Upakojala- 



1 Itax £a vidyantar&rflinlm gatir iti lihgadananam samu£Ainoti 
atheti, etin iti vidyantarapara gr/hyante, tathSpi katham deva- 
yanayogas tesham ity Irahkya yogyatayety aha tatrSptti. An. Gi. 
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vidya as well as the Pa»£agni-vidya, we remark that the 
repetition is meant to assist reflection. 

For all these reasons the going on the path of the gods 
is not limited to those vidyas in which it is actually 
mentioned. 

32. Of those who have a certain office there is 
subsistence (of the body) as long as the office lasts. 

The question here is whether for him who has reached 
true knowledge a new body originates after he has parted 
with the old one or not. — But, an objection is here raised 
at the outset, there is really no occasion for inquiring 
whether knowledge when reaching its perfection brings 
about its due effect, viz. complete isolation of the Self 
from all bodies or not ; not any more than there is room 
for an inquiry whether there is cooked rice or not, after 
the process of cooking has reached its due termination ; 
or, for an inquiry whether a man is satisfied by eating or 
not. — Not so, we reply. There is indeed room for the 
inquiry proposed, as we know from itihasa and pura«a that 
some persons although knowing Brahman yet obtained new 
bodies. Tradition informs us, e. g. that Apantaratamas, 
an ancient rishi and teacher of the Vedas, was, by the 
order of Vishwu, born on this earth as Kn'sh«a Dvaipayana 
at the time when the Dvaparayuga was succeeded by the 
Kaliyuga. Similarly Vasish/#a, the son of Brahman's 
mind, having parted from his former body in consequence 
of the curse of Nimi, was, on the order of Brahman, again 
procreated by Mitra and Varu«a. Smrz'ti further relates 
that Bhr/gu and other sons of Brahman's mind were again 
born at the sacrifice of Varu«a. Sanatkumara also, who 
likewise was a son of Brahman's mind, was, in consequence 
of a boon being granted to Rudra, born again as Skanda. 
And there are similar tales about Daksha, Narada, and 
others having, for various reasons, assumed new bodies. 
Stories of the same kind are met with in the mantras and 
arthavadas of Sruti. Of some of the persons mentioned 
it is said that they assumed a new body after the old body 
had perished ; of others that they assumed, through their 



Digitized by 



Google 



236 vedAnta-sOtras. 



supernatural powers, various new bodies, while the old 
body remained intact all the while. And all of them are 
known to have completely mastered the contents of the 
Vedas. 

On the ground of all this the pftrvapakshin maintains 
that the knowledge of Brahman may, indifferently, either 
be or not be the cause of final release. 

This we deny, for the reason that the continuance of 
the bodily existence of Aparantamas and others — who 
are entrusted with offices conducive to the subsistence 
of the worlds, such as the promulgation of the Vedas and 
the like — depends on those their offices. As Savitar (the 
sun), who after having for thousands of yugas performed the 
office of watching over these worlds, at the end of that period 
enjoys the condition of release in which he neither rises 
nor sets, according to Kh. Up. Ill, II, 1, 'When from 
thence he has risen upwards, he neither rises nor sets. He 
is alone, standing in the centre;' and as the present knowers 
of Brahman reach the state of isolation after the enjoyment 
of those results of action, which have begun to operate, 
has come to an end, according to Kh. Up. VI, 14, 2, ' For 
him there is only delay so long as he is not delivered from 
the body ; ' so Aparantamas and other Lords to whom the 
highest Lord has entrusted certain offices, last — although 
they possess complete knowledge, the cause of release — as 
long as their office lasts, their works not yet being ex- 
hausted, and obtain release only when their office comes 
to an end. For gradually exhausting the aggregate of 
works the consequences of which have once begun, so as to 
enable them to discharge their offices ; passing according 
to their free will from one body into another, as if from 
one house into another, in order to accomplish the duties 
of their offices ; preserving all the time the memory of their 
identity ; they create for themselves through their power 
over the material of the body and the sense organs new 
bodies, and occupy them either all at once or in succession. 
Nor can it be said that when passing into new bodies they 
remember only the fact of their former existence (not their 
individuality) ; for it is known that they preserve the sense 
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of their individuality *. Smrj'ti tells us, eg. that Sulabha, a 
woman conversant with Brahman, wishing to dispute with 
(kanaka, left her own body, entered into that of 6'anaka, 
carried on a discussion with him, and again returned into her 
own body. If in addition to the works the consequences of 
which are already in operation, other works manifested them- 
selves, constituting the cause of further embodiments, the 
result would be that in the same way further works also, 
whose potentiality would in that case not be destroyed, would 
take place, and then it might be suspected that the know- 
ledge of Brahman may, indifferently, either be or not be the 
cause of final release. But such a suspicion is inadmissible 
since it is known from .Sruti and Smrz'ti that knowledge 
completely destroys the potentiality of action. For .Sruti 
says, 'The fetter of the heart is broken, all doubts are 
solved, all his works perish when He has been beheld 
who is high and low ' (Mu. Up. II, %, 8) ; and, ' When the 
memory remains firm, then all the ties are loosened ' {Kh. 
Up. VII, %6, a). And Smriti similarly says, 'As a fire 
well kindled, O Aig-una, reduces fuel to ashes, so the fire 
of knowledge reduces all actions to ashes ; ' and, ' As seeds 
burned by fire do not sprout again, so the Self is not again 
touched by the afflictions which knowledge has burned.' 
Nor is it possible that when the afflictions such as ignor- 
ance and the like are burned, the aggregate of works 
which is the seed of affliction should be partly burned, 
but partly keep the power of again springing up ; not any 
more than the seed of the Sali, when burned, preserves 
the power of sprouting again with some part The 
aggregate of works, however, whose fruits have once 
begun to develop themselves comes to rest through 
effecting a delay which terminates with the death of the 
body, just as an arrow discharged stops in the end owing to 
the gradual cessation of its impetus; this in agreement 
with Kh. Up. VI, 14, 2, ' For him there is only delay,' &c. 
We have thus shown that persons to whom an office is 

1 Utpadyamananam aparimushitasmaratve»pi ^atismaratvam eva 
na vasish/Aadinanatvam ity Itankyaha na £eti. An. Gi. 
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entrusted last as long as their office lasts, and that never- 
theless there is absolutely only one result of true know- 
ledge. — In accordance with this, scripture declares that 
the result of knowledge on the part of all beings is 
equally final release, cp. ' So whatever Deva was awakened 
he indeed became that, and the same with i?/shis and 
men' (Br*. Up. I, 4, 10). Moreover 1 it may be the case 
that (some) great .n'shis had attached their minds to other 
cognitions whose result is lordly power and the like, and 
that later on only when they became aware of the tran- 
sitory nature of those results they turned from them and 
fixed their minds on the highest Self, whereby they 
obtained final release. As Smr/'ti says, ' When the maha- 
pralaya has arrived and the highest (i.e. Hira«yagarbha) 
himself comes to an end, then they all, with well-prepared 
minds, reach together with Brahman the highest place.' — 
Another reason precluding the suspicion that true know- 
ledge may be destitute of its result is that that result is 
the object of immediate intuition. In the case of such 
results of action as the heavenly world and the like which 
are not present to intuitional knowledge, there may be a 
doubt ; but not so in the case of the fruit of true know- 
ledge, with regard to which scripture says, ' The Brahman 
which is present to intuition, not hidden' (Bri. Up. Ill, 
4, 1), and which in the passage, ' That art thou,' is referred 
to as something already accomplished. This latter passage 
cannot be interpreted to mean, 'Thou wilt be that after 
thou hast died ; ' for another Vedic passage declares that 
the fruit of complete knowledge, viz. union with the 
universal Self, springs up at the moment when complete 
knowledge is attained, 'The Rishi Vamadeva saw and 
understood it, singing, " I was Manu, I was the sun." ' 

For all these reasons we maintain that those who possess 
true knowledge reach in all cases final release. 

33. But the (denials of) conceptions concerning the 

1 Api £a nadhikaravataw sarvesham rrshfaim atmatattva£-«ana/» 
tenavyapakoipy ayam purvapaksha ity aha^tfranantareshu /feti. Bha. 
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akshara are to be comprehended (in all meditations 
on the akshara), on account of the equality and of 
the object being the same, as in the case of the 
upasad ; this has been explained (in the Purva Mi- 
maawsa). 

We read in the Va^asaneyaka, 'O Gargi, the Brahmawas 
call this the Akshara. It is neither coarse, nor fine, nor 
short, nor long,' &c. (Bri. Up. Ill, 8, 8). Similarly the 
Atharvawa says, ' The higher knowledge is that by which 
the Indestructible is apprehended. That which cannot be 
seen nor seized, which has no family and no caste,' &c. 
(Mu. Up. I, 1, 5 ; 6). In other places also the highest 
Brahman, under the name of Akshara, is described as 
that of which all qualities are to be denied. Now in some 
places qualities are denied of Brahman which are not 
denied in other places, and hence a doubt arises whether 
the mental conception of these particular denials is to 
form part of all those passages or not. 

To the assertion of the purvapakshin that each denial 
is valid only for that passage in which the text actually 
exhibits it, we make the following reply. — The concep- 
tions of the akshara, i.e. the conceptions of the particular 
denials concerning the akshara, are to be included in all 
those passages, ' on account of the equality and on account 
of the same object being referred to.' The equality con- 
sists therein that all the texts alluded to convey an idea 
of Brahman in the same way, viz. by denying of it all 
attributes ; and we recognise in all of them the same ob- 
ject of instruction, viz. the one undivided Brahman. Why 
then should the conceptions stated in one passage not be 
valid for all others also ? To the present case the same 
argumentation applies which had been made use of under 
III, 3, 11. There positive attributes were discussed ; here 
we are concerned with negative ones. The division of the 
discussion into two (instead of disposing of positive and 
negative attributes in one adhikara«a) is due to the wish 
of explaining the differences in detail. — The clause, * as in 
the case of the upasads,' introduces a parallel case. For 
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the 6&madagnya-ahina-sacrifice 1 the text enjoins that the 
upasad offerings are to consist of puroda^as. Now although 
the mantras accompanying the offering of the purodksas are 
originally enjoined in the Veda of the Udgatrxs (Ta«</ya 
Bra. XXI, 10, n, ' Agni, promote the hotra,' &c), yet they 
are to be enounced by the adhvaryu ; for the offering of 
the purod&sas is the work of the adhvaryu, and subordinate 
matters (i.e. here, the mantras) are governed by the prin- 
cipal matter (i.e. the offering of the purorflra). Similarly, 
in the case under discussion, the attributes of the akshara 
have, because they are subordinate to the akshara itself, 
to be connected with the latter everywhere, in whatever 
places the text may originally state them. — The principle 
of decision employed is explained in the Purva Mimawsa- 
sutras III, 3, 9. 

34. On account of (the same) number being re- 
corded. 

The Atharvawikas exhibit, with reference to the Self, 
the following mantra, ' Two birds, inseparable friends, cling 
to the same tree. One of them eats the sweet fruit, the 
other looks on without eating* (Mu. Up. Ill, 1, 1). The 
same mantra is found in the text of the Svetajvataras 
(IV, 6). The Kansas again read, ' There are the two 
drinking their reward in the world of their own works, 
entered into the cave, dwelling on the highest summit. 
Those who know Brahman call them shade and light, like- 
wise those householders who perform the Tri»a£iketa-sacri- 
fice.' — The doubt here arises whether the two sections in- 
troduced by these mantras constitute one vidya or two 
vidyas. Here the purvapakshin maintains that we have to 
do with two separate vidyas, because the texts exhibit certain 
differences. For the mantra of the Mandaka. and Sveta- 
.rvatara Upanishads represents one bird as enjoying and the 
other as not enjoying ; while in the mantra of the KaAfcas 

1 I.e. a sacrifice lasting four days, called Gamadagnya, because 
first offered by Gamadagni. Cp. Taitt. Sawn. VII, 1, 9. 
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both are said to enjoy. — As thus the objects of knowledge 
differ in character, the vidyas themselves must be looked 
upon as separate. 

To this we make the following reply. The vidya is one 
only because both mantras exhibit the character of the 
objects of knowledge as one and the same, viz. as defined 
by the number two. — But has not the purvapakshin shown 
that there exists a certain difference of character ? — By no 
means, we reply. Both texts intimate one and the same 
matter, viz. the Lord together with the individual soul. In 
the Mu«</aka-text the clause, ' The other looks on without 
eating,' intimates the highest Self which is raised above all 
desire ; the same highest Self forms also the subject of the 
complementary passage, ' But when he sees the other Lord 
contented.' And the Ka^a-text intimates the same highest 
Self which is raised above all desire ; only, as it is mentioned 
together with the enjoying individual soul, it is itself meta- 
phorically spoken of as enjoying ; just as we speak of the 
' men with the umbrella,' although only one out of several 
carries an umbrella. For that in the Ka/#a-text also the 
highest Self forms the general subject-matter we have to 
conclude from the preceding passage, 'That which thou 
seest as neither this nor that ' (I, a, 14), and from the com- 
plementary passage referring to the same Self, 'Which is 
a bridge for sacrificers, which is the highest imperishable 
Brahman ' (I, 3, a). All this has been explained at length 
under I, 2, 11. As therefore there is one object of know- 
ledge only, the vidya also is one. — Moreover, if we carefully 
examine the context of the three mantras quoted.we observe 
that they are concerned merely with the knowledge of the 
highest Self, and that they mention the individual soul not 
as a new object of instruction but merely to show its identity 
with the highest Self. And that, as far as the knowledge of 
the highest Self is concerned, the question as to the oneness 
or separateness of vidyas cannot be even raised, we have 
already shown above. The present Sutra therefore merely 
aims at a fuller discussion of the matter, the practical out- 
come of which is that any particulars stated in one of the 
texts only have to be supplied in the others also. 

[38] R 
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35. As the Self is within all, as in the case of the 
aggregate of the elements, (there is oneness of 
vidya). 

The Va^-asaneyins record, in the questions asked by 
Ushastaand by Kahola, the same passage twice in succession, 
'Tell me the Brahman which is present to intuition, not 
hidden ; the Self who is within all ' (Bri. Up. Ill, 4, 1 ; 5, 1). 
— The question here presents itself whether the two sections 
introduced by the questions constitute one vidya only or 
two separate vidy&s. 

Two separate vidyas, the purvapakshin maintains ; owing 
to the force of repetition. For if the second passage added 
nothing to — or took nothing away from — the contents of 
the first, the repetition would be altogether meaningless. 
We therefore conclude that the repetition intimates the 
separateness of the two vidyas, just as in the Ptirva 
Mima/«sa repetition shows two sacrificial actions to be 
separate. 

To this we make the following reply. As both texts 
equally declare the Self to be within all, they must be 
taken as constituting one vidya only. In both passages 
question and answer equally refer to a Self which is 
within everything. For in one body there cannot be 
two Selfs, each of which is inside everything else. One 
Self indeed may without difficulty be within everything, 
but of a second one this could not be predicated, not any 
mbre than of the aggregate of the elements; i.e. the case 
of that second Self is analogous to that of the aggregate of 
the five elements, i.e. the body. In the body the element 
of water is indeed within the element of earth, and the 
element of fire within the element of water ; but each of 
these elements is ' within all ' in a relative sense only, not 
in the literal sense of the phrase. — Or else the ' like the 
aggregate of the elements (or beings) ' of the Sutra has to 
be taken as pointing to another scriptural passage, viz. Sve. 
Up. VI, 11, ' He is the one god, hidden in all beings, all- 
pervading, the Self within all beings.' As this mantra re- 
cords that one Self lives within the aggregate of all beings, 



Digitized by 



Google 



in adhyAya, 3 pAda, 36. 243 

the same holds good with regard to the two Brahmawa- 
passages. And the object of knowledge being one, the 
vidya also is one only. 

36. If it be said that otherwise the separation (of 
the statements) cannot be accounted for ; we reply 
that it is (here) as in the case of other instructions. 

We yet have to refute the remark made by the purva- 
pakshin that, unless the separateness of the two vidyas be 
admitted, the separation of the two statements cannot be 
accounted for. We do this by pointing to analogous cases. 
In the sixth prapaMaka of the upanishad of the Ta«d?ins 
the instruction conveyed in the words, 'That is the Self, 
thou art that, O .Svetaketu,' is repeated nine times, and 
yet the one vidya is not thereby split into many. Simi- 
larly in our case. — But how do you know that the vidya 
remains one and the same in spite of the ninefold repeti- 
tion ? — Because, we reply, the introductory and concluding 
clauses show that all those passages have the same sense. 
For the repeated request on the part of .Svetaketu, ' Please, 
Sir, inform me still more,' shows that one and the same 
matter is again and again proposed for further discussion, 
and further instruction regarding it is repeatedly given by 
means of new doubts being removed. Similarly, in the 
case under discussion, the sameness of form of the two 
introductory questions and the equality of the concluding 
clauses, ' Everything else is of evil,' show that both sections 
refer to one and the same matter. — Moreover, in the second 
question the text adds the word ' just ' (eva), ' Tell me just 
that Brahman,' &c, which shows that the second question 
refers to the same matter as the first one. That the 
matter of the two sections is really the same, we establish 
by pointing out that the former section declares the 
existence of the highest Self which is neither cause nor 
effect, while the latter qualifies it as that which transcends 
all the attributes of the Sazwsara state, such as hunger, 
thirst, and so on. — The two sections, therefore, form one 
vidya only. 

R 2 
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37. There is exchange (of meditation), for the 
texts distinguish (two meditations); as in other 
cases. 

The Aitareyins declare with reference to the person in 
the sun, ' What I am, that is he ; what he is, that am I ' 
(Ait. Ar. II, a, 4, 6). And the Gabalas say, ' I am thou 
indeed, O reverend divinity, and thou art I indeed.' — The 
doubt here arises whether the reflection founded upon this 
text is to be a double one 'by means of exchange' (i.e. 
whether the soul is to be meditated upon as aditya and 
aditya as the soul), or a simple one (the soul only being 
meditated upon as aditya). 

The purvapakshin maintains the latter view; for, he says, 
the text cannot possibly propose as matter of meditation 
anything but the oneness of the individual soul with the 
Lord. For if we assumed that two different forms of 
meditation are intended, viz. firstly the soul's being the 
Self of the Lord, and, secondly, the Lord's being the Self 
of the soul, the soul indeed would be exalted by the former 
meditation, but the Lord, at the same time, be lowered by 
the latter one. We therefore conclude that the meditation 
is to be of one kind only, and that the double form, in which 
the text exhibits it, merely aims at confirming the oneness 
of the Self. 

To this we make the following reply. 'Exchange' is 
expressly recorded in the text for the purposes of medita- 
tion, just as other qualities (of the Self), such as its being 
the Self of all, &c, are recorded for the same purpose. 
For both texts make the distinctive double enunciation, 
' I am thou,' and ' Thou art I.' Now this double enunci- 
ation has a sense only if a twofold meditation is to be 
based upon it ; otherwise it would be devoid of meaning, 
since one statement would be all that is required. — But 
has not the purvapakshin urged above that this your ex- 
planation involves a lowering of the Lord, who is thereby 
represented as having the transmigrating soul for his Self? 
— Never mind, we reply ; even in that way only the unity 
of the Self is meditated upon. — But does your explanation 
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then not come to that of the purvapakshin, viz. that the 
double statement is merely meant to confirm the oneness 
of the Self? — We do not, our reply is, deny that the text 
confirms the oneness of the Self; we only want to prove 
that, on the ground of the text as it stands, a twofold me- 
ditation has to be admitted, not a simple one. That this 
virtually confirms the unity of the Self we admit ; just as 
the instruction about (the Lord's) possessing such qualities 
as having only true wishes, and so on— which instruction is 
given for the purpose of meditation — at the same time 
proves the existence of a Lord endowed with such qualities. 
— Hence the double relation enounced in the text has to be 
meditated upon, and is to be transferred to other vidyas also 
which treat of the same subject. 

38. For the True and so on are one and the same 
(vidya). 

The text of the Va^asaneyaka, after having enjoined the 
knowledge of the True, together with a meditation on the 
syllables of its name (' Whosoever knows this great glorious 
first-born as the true Brahman/ &c, Br*. Up. V, 4, 1), con- 
tinues, ' Now what is the True, that is the Aditya, the person 
that dwells in yonder orb, and the person in the right eye ' 
(V, 5, 2). — The doubt here arises whether the text enjoins 
two vidyas of the True or one only. 

Two, the purvapakshin maintains. For the text declares 
two different results, one in the earlier passage, ' He con- 
quers these worlds' (V, 4, 1) ; the other one later on, 'He 
destroys evil and leaves it ' (V, 5, 3). And what our oppo- 
nent may call a reference to the subject-matter under dis- 
cussion l , is merely due to the circumstance of the object of 
meditation being the same (in the two vidyas). 

To this we make the following reply. — There is only 
one vidya of the True, because the clause, ' That which is 
the True,' &c, refers back to that True which is treated 

1 Viz. the clause in V, 5, 2, 'That which is the true,' which 
apparently — or really — connects the vidya of V, 5 with that of 
V,4. 
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of in V, 4. — But has not the purvapakshin shown that the 
clause alluded to can be accounted for even on the sup- 
position of there being two vidyas ? — The reasoning of 
the purvapakshin, we reply, would be admissible only if 
the separateness of the two vidyas were established by 
some other clear and undoubted reason ; in our case, how- 
ever, there is a general possibility of both (viz. of the 
vidyas being separate or not), and the very circumstance 
that the mentioned clause contains a back reference to the 
True spoken of in V, 4, determines us to conclude that 
there is only one vidya of the True. — To the remark that 
there must be two vidyas because the text states two 
different results, we reply that the statement of a second 
result merely has the purpose of glorifying the new in- 
struction given about the True, viz. that its secret names 
are ahar and aham. Moreover, as in the case under dis- 
cussion, the fruit of the vidya has really to be supplied 
from its arthavada part 1 , and as there is unity of vidya, 
all those fruits which the text states in connexion with 
the single parts of the vidya are to be combined and put 
in connexion with the vidya taken as a whole. — The con- 
clusion therefore is that the text records only one vidya 
of the True, distinguished by such and such details, and 
that hence all the qualities mentioned, such as Truth and 
so on, are to be comprehended in one act of meditation. 

Some commentators are of opinion that the above Sutra 
refers (not to the question whether Bri. Up. V, 4 and V, 5 
constitute one vidya but) to the question whether the 
Va^asaneyaka-passage about the persons in the sun and in 
the eye, and the similar ATAandogya-passage (I, 6, 6, ' Now 
that golden person who is seen within the sun,' &c.) form 
one vidya or not. They conclude that they do so, and 
that hence truth and the other qualities mentioned in 

1 For the vidya contains no explicit statement that a man 
desirous of such and such a fruit is to meditate on the True in such 
and such a way. — That in cases where the fruit is not stated in a 
vidhi-passage it must be supplied from the arthavada-passages, is 
taught in the Pu. Mi. Su. IV, 3, eighth adhikarawa. 
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the Va^asaneyaka are to be combined with the Khkn- 
dogya-text also. — But this interpretation of the Sutra 
appears objectionable. For the ^TAandogya-vidya refers 
to the udgitha and is thus connected with sacrificial acts, 
marks of which connexion are exhibited in the beginning, 
the middle, and the end of the vidya. Thus we read at 
the beginning, ' The Rik is the earth, the Saman is fire ; ' 
in the middle, ' Rik and Saman are his joints and there- 
fore he is udgitha ; ' and in the end, ' He who knowing 
this sings a Saman ' {Kh. Up. I, 6, 1 ; 8 ; I, 7, 7). In the 
Va^asaneyaka, on the other hand, there is nothing to 
connect the vidya with sacrificial acts. As therefore the 
subject-matter is different, the vidyas are separate and the 
details of the two are to be held apart. 

39. (Having true) wishes and other (qualities) 
(have to be combined) there and here, on account of 
the abode and so on. 

In the chapter of the ATAandogya which begins with the 
passage, ' There is this city of Brahman and in it the palace, 
the small lotus, and in it that small ether' (VIII, 1, 1), we 
read, 'That is the Self free from sin, free from old age, 
from death and grief, from hunger and thirst, whose desires 
are true, whose imaginations are true.' A similar passage 
is found in the text of the Va^asaneyins, ' He is that great 
unborn Self who consists of knowledge, is surrounded by 
the Pr4«as, the ether within the heart. In it there reposes 
the ruler of all' (Br*. Up. IV, 4, 22). 

A doubt here arises whether these two passages con- 
stitute one vidya, and whether the particulars stated in one 
text are to be comprehended within the other text also. 

There is oneness of vidya '. — Here (the Sutrakara) says, 
• Wishes and so on,' i. e. ' The quality of having true wishes 
and so on' (the word kama standing for satyakama, just 

1 This clause must apparently be taken as stating the siddhanta- 
view, although later on it is said that the two vidyis are distinct (that, 
however, in spite of their distinctness, their details have to be com- 
bined). 
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as people occasionally say Datta for Devadatta and Bhama 
for Satyabhama). This quality and the other qualities, which 
the KAindogya attributes to the ether within the heart, 
have to be combined with the Va^asaneyaka-passage, and 
vice versa the qualities stated in the Va.gasaneyaka, such as 
being the ruler of all, have also to be ascribed to the Self 
free from sin, proclaimed in the ^TAandogya. The reason 
for this is that the two passages display a number of 
common features. Common to both is the heart viewed 
as abode, common again is the Lord as object of know- 
ledge, common also is the Lord being viewed as a bank 
preventing these worlds from being confounded ; and 
several other points. — But, an objection is raised, there 
are also differences. In the A'Aandogya the qualities are 
attributed to the ether within the heart, while in the 
Va^asaneyaka they are ascribed to Brahman abiding in 
that ether. — This objection, we reply, is unfounded, for we 
have shown under I, 3, 14 that the term 'ether' in the 
A^andogya designates Brahman. 

There is, however, the following difference between the 
two passages. The ATMndogya-vidya has for its object 
the qualified Brahman, as we see from the passage VIII, 1, 
6, ' But those who depart from hence after having dis- 
covered the Self and those true desires,' in which certain 
desires are represented as objects of knowledge equally as 
the Self. In the Va^asaneyaka, on the other hand, the 
highest Brahman devoid of all qualities forms the object 
of instruction, as we conclude from the consideration of the 
request made by kanaka, ' Speak on for the sake of eman- 
cipation,' and the reply given by Ya^wavalkya, ' For that 
person is not attached to anything ' (Br*. Up. IV, 3, 14 ; 
15). That the text ascribes to the Self such qualities as 
being the Lord of all and the like is (not for the purpose 
of teaching that the Self really possesses those qualities, 
but is) merely meant to glorify the Self. Later on also 
(IV, 5> 1 5) tn e chapter winds up with a passage clearly 
referring to the Self devoid of all qualities, ' That Self is 
to be described by No, no ! ' But as the qualified Brahman 
is (fundamentally) one (with the unqualified Brahman), we 
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must conclude that the Sutra teaches the combination of 
the qualities to the end of setting forth the glory of 
Brahman, not for the purpose of devout meditation. 

40. On account of (the passage showing) respect, 
there is non-omission (of the pra#agnihotra) (even 
when the eating of food is omitted). 

We read in the Kkkndogya. under the heading of the 
Vaijvanara-vidya, ' Therefore the first food which comes is 
in the place of Homa. And he who offers that first oblation 
should offer it to Prawa, saying Svaha' (Kh. Up. V, 19, 1). 
The text thereupon enjoins five oblations, and later on 
applies to them the term ' Agnihotra ; ' ' He who thus 
knowing this offers the agnihotra,' and 'As hungry children 
here on earth sit round their mother, so do all beings sit 
round the agnihotra ' (V, 24, 2 ; 4). 

Here the doubt arises whether the agnihotra offered to 
the pra«as is to be omitted when the eating itself is omitted 
or not. — As, according to the clause, ' The first food which 
comes,' &c, the oblation is connected with the coming of 
food, and as the coming of food subserves the eating, the 
agnihotra offered to the prawas is omitted when the eating 
is omitted. — Against this conclusion the Stitra (embodying 
the ptirvapaksha) declares, 'It is not omitted.' — Why? — 
' On account of the respect.' This means : In their version 
of the Vaijvanara-vidya the Gabalas read as follows : ' He 
(i. e. the host) is to eat before his guests ; for (if he would 
make them eat first) it would be as if he without having 
himself offered the agnihotra offered that of another 
person.' This passage, which objects to the priority of the 
eating on the part of the guests and establishes priority 
on the part of the host, thereby intimates respect for the 
agnihotra offered to the prawas. For a3 it does not allow 
the omission of priority it will allow all the less the 
omission of that which is characterised by priority, viz. 
the agnihotra offered to the prdwas. — But (as mentioned 
above) the connexion — established by the ATAandogya- 
passage — of the oblation with the coming of food — which 
subserves the eating— establishes the omission of the ob- 
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lation in the case of the eating being omitted ! — Not so, 
the purvapakshin replies. The purpose of that passage is 
to enjoin some particular material (to be offered). For the 
fundamental agnihotra certain materials, such as milk and 
so on, are exclusively prescribed. Now, as through the 
term 'agnihotra' (which the text applies to the offering 
to the prawas) all the particulars belonging to the funda- 
mental agnihotra are already established for the secondary 
agnihotra also (viz. the oblation made to the prawas), just 
as in the case of the ayana of the Kuwrfapayins 1 ; the 
clause, ' the first food which comes,' &c, is meant to enjoin, 
for the prawagnihotra, some particular secondary matter, 
viz. the circumstance of food constituting the material of 
the oblation 2 . Hence, considering the Mima/«sa principle 
that the omission of a secondary matter does not involve 
the omission of the principal matter, we conclude that even 
in the case of the omission of eating, the agnihotra offered 
to the pra«as has to be performed by means of water or 
some other not altogether unsuitable material, according 
to the Mimawzsa principle that in the absence of the 
prescribed material some other suitable material may be 
substituted. 

To this purvapaksha the next Sutra replies. 

41. When (eating) is taking place, (the pra«agni- 
hotra has to be performed) from that (i.e. the food 
first eaten) ; on the ground of the passage declaring 
this. 

When eating is actually taking place, ' from that,' i. e. with 
that material of food which first presents itself, the agni- 
hotra offered to the pranas is to be effected. — On what 

1 For one of the great sacrifices lasting a whole year — called the 
ayana of the Kuwrfapayins — the texts enjoin the offering of the 
' agnihotra ' during a full month (cp. e.g. Ta«</ya Mahabrahmawa 
XXV, 4). Now from the term 'agnihotra' we conclude that all the 
details of the ordinary agnihotra are valid for the agnihotra of the 
ayana also. 

8 Whereby the materials offered in the ordinary agnihotra are 
superseded. 
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ground ? — ' On the ground of the passage declaring this.' 
For the clause, ' The first food which a man may take is in 
the place of a homa,' enjoins the circumstance of the obla- 
tions to the pra«as being effected by means of a material 
(primarily) subserving another purpose (viz. eating), as 
appears from its referring to the presentation of food as 
something accomplished (i. e. accomplished independently 
of the oblations ; not tending to accomplish the oblations). 
How then should these oblations — which are characterised 
as not having any motive power with regard to the employ- 
ment of the food — be capable of causing us to substitute, in 
the absence of eating, some other material (than food) ? — 
Nor is it true that there are already established, for the 
prattagnihotra, all the details belonging to the fundamental 
agnihotra. In the case of the ayana of the Ku/ft/apayins, 
the term 'agnihotra' forms part of the injunctive pas- 
sage, 'They offer the agnihotra during a month,' and 
therefore may have the force of enjoining a general 
character of the sacrifice identical with that of the funda- 
mental agnihotra ; and it is therefore appropriate to con- 
sider the details of the latter as valid for the agnihotra of 
the Ku«</apayins also. In the case of the so-called 
prawagnihotra, on the other hand, the term 'agnihotra' 
occurs in an arthavada-passage only, and does not therefore 
possess an analogous injunctive force. If, again, we admitted 
that the details of the fundamental agnihotra are valid for 
the prawagnihotra also, such details as the transference of the 
fire (from the garhapatya fire to the two other fires) would be 
likewise valid. But this is impossible, as the transference 
of the fire is made for the purpose of establishing a fire- 
place in which the oblations are made ; in our case, on the 
other hand, the oblations are not made in the fire at all — 
because that would interfere with their being used as food, 
and because they are connected with a material procured 
for the purpose of eating, — but are made in the mouth (of 
the eater). Thus the text of the 6'abalas also, ' He is to 
eat before the guests,' shows that the accomplishment of the 
oblation has the mouth for its abode. For the same reason 
(i. e. because the details of the fundamental agnihotra are 
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not valid for the prawagnihotra) the text declares the sub- 
ordinate members of the agnihotra to be present here (i.e. 
in the pranagnihotra) in the way of fanciful combination 
only, ' the chest is the vedi, the hairs the sacrificial grass, 
the heart the Garhapatya fire, the mind the Anvaharya- 
pa£ana fire, the mouth the Ahavaniya fire.' By the vedi 
mentioned in this passage we have to understand a levelled 
spot, as in the fundamental agnihotra there is no vedi, and 
as the intention of the passage is to effect a fanciful combi- 
nation of the members of the fundamental agnihotra (with 
members of the prawagnihotra). — And as the pra«agnihotra 
is connected with eating which has its definite times, it is 
also not possible that it should be restricted to the time 
enjoined for the fundamental agnihotra. In the same way 
other particulars also of the fundamental agnihotra, such as 
the so-called upasthana, cannot be reconciled with the re- 
quirements of the prawagnihotra. From all this it follows 
that the five oblations, as connected with their respective 
mantras, materials, and divinities, have to be performed only 
in the case of food being eaten. — With reference to the pas- 
sage showing ' respect,' we remark that it is meant to inti- 
mate priority (of the host), in the case of food being actually 
eaten. But the passage has no power to declare that the 
offering of the pranagnihotra is of permanent obligation. — 
It therefore is a settled conclusion that the pra/zagnihotra 
is omitted when the eating of food is omitted. 

42. There is non-restriction of the assertions 
concerning them (i.e. the assertions made concerning 
certain sacrificial acts are not permanently connected 
with those acts), because this is seen (in scripture); 
for a separate fruit, viz. non-obstruction (of the 
success of the sacrifice), (belongs to them). 

We meet in the Vedanta-texts with certain vidyas which 
are founded on matters subordinate to sacrificial acts. To 
this class belongs, e. g. the first vidya of the A"Aandogya 
Upanishad, ' Let a man meditate on the syllable Om as 
udgitha.' — We now enter on an inquiry whether those 
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vidyas are permanently connected with the acts in the 
same way as the circumstance of being made of par«a-wood 
is permanently connected with all sacrifices in which the 
£tihu (the sacrificial ladle) is used ; or if they are non- 
permanent like the vessel called godohana x . The purva- 
pakshin maintains that the meditations are permanently 
connected with the sacrificial acts, because they also are 
comprised within the scriptural enouncements concerning 
performances. For they also do not stand under some 
special heading 2 , and as they are connected with the sacrifice 
through the udgitha and so on, they combine themselves, 
like other subordinate members, with the scriptural state- 
ments as to the performance of the sacrifice. 

If against the doctrine of the meditations forming per- 
manent parts of the sacrificial performances it should be 
urged, that in the chapters containing them special results 
are mentioned (which seem to constitute the meditations 
into independent acts), as e. g. in the passage, ' he indeed 
becomes a fulfiller of desires' (KA. Up. I, 1, 7); we reply 
that those statements of results being given in the text in 
the present form only (not in an injunctional form), are mere 

1 The question is raised whether the meditations, enjoined in the 
Upanishads, on certain parts or elements of sacrificial acts, are per- 
manently connected with the latter, i.e. are to be undertaken when- 
ever the sacrificial act is performed, or not. — In the former case 
they would stand to the sacrifice in the same relation as the 
parwamayitva, i.e. the quality of being made of par«a-wood, does. 
Just as the latter is connected with the sacrifice by means of the 
£Tihu — the sacrificial ladle, — so the meditation on the syllable Om, 
e.g. would be connected with the sacrifice by means of that syllable. 
— In the latter case, i.e. in the case of being connected with the 
sacrifice on certain occasions only, the up&sana is analogous to the 
godohana-vessel which is used in the darrapurcam&sa-sacrifice 
instead of the usual fomasa, only if the sacrificer specially wishes for 
cattle.— See Pfl. Mi. Sfl. Ill, 6, 1 ; IV, r, 2. 

* Like the statement about the parwamayitva of the guhb which 
the sacred text does not exhibit under some particular prakarawa, 
but ex abrupto as it were ; on which account it is to be connected 
with the sacrifice in general. 
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arthavada-passages — like the statement about him whose 
£~uhu is made of par«a-wood hearing no evil sound — and 
thus do not aim at enjoining certain results. — Hence, just 
as the statement about being made of parwa-wood — which 
does not occur under a definite prakarawa— connects itself, 
by means of the sacrificial ladle, with the sacrifice, and thus 
forms a permanent element of the latter no less than if it 
were actually made under the heading of the sacrifice ; so 
the meditations on the udgitha, &c, also form permanent 
parts of the sacrifices. 

To this we make the following reply. 'There is non- 
restriction of the assertions concerning them.' That means : 
the assertions which the text makes concerning the nature 
of certain subordinate members of sacrificial acts such as 
the udgitha and so on — as e. g. that the udgitha is the best 
of all essences {Kh. Up. I, i, 3), the fulfiller of desires 
(I, 1, 7), a gratifier of desires (I, 1, 8), the chief prawa 
(I, a, 7), Aditya (I, 3, 1) — cannot be permanently connected 
with the sacrificial acts in the same way as other permanent 
members are, 'because that is seen,' i.e. because scripture 
shows that they are not so permanently connected. For 
scripture allows also such as are not acquainted with the 
details mentioned above to perform the sacrificial actions 
(cp. the passage I, 1, 10, ' Therefore both he who knows 
this, and he who does not, perform the sacrifice'), and declares 
that even those priests, PrastotW and so on, who are devoid 
of the knowledge of the divinities of the prastava and the 
like, do perform the sacrifices ' Prastotr*, if you without 
knowing the deity which belongs to the prastava are going 
to sing it,' &c. (I, 10, 9 and ff.). — The sacred text moreover 
declares that the vidyas founded on certain elements of 
sacrificial acts have results of their own, apart from those 
acts, viz. ' non-obstruction ' in the accomplishment of the 
fruit of the sacrifice, i. e. a certain additional success of the 
sacrifice, cp. the passage I, 1, 10, 'Therefore he who knows 
this and he who does not perform the sacrifice. But 
knowledge and ignorance are separate. The sacrifice which 
a man performs with knowledge, faith, and the Upanishad 
is more powerful.' The declaration made in this passage 
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that the performances of him who knows and of him who 
does not know are separate, and the employment of the 
comparative form ('more powerful') show that even the 
sacrifice destitute of the vidya is powerful. But how would 
that be possible if the vidya formed a permanent necessary 
part of the sacrifice ? In the latter case a sacrifice devoid 
of that vidya could never be admitted to be powerful ; for 
it is an established principle that only those sacrifices are 
effective which comprise all subordinate members. Thus 
the text also teaches definite results for each meditation, in 
the section treating of the meditation on the Saman as the 
worlds and others : ' The worlds in an ascending and in a 
descending line belong to him,' &c. (K/i. Up. II, *, 3). — 
Nor must we understand those declarations of results to be 
mere arthavadas ; for in that case they would have to be 
taken as stating a secondary matter only, while if under- 
stood to teach certain results they may be taken in their 
principal (i. e. direct, literal) sense *. The case of the results 
which scripture declares to be connected with the praya^as 
e. g. is of a different nature. For the pray4fas are en- 
joined with reference to a sacrifice (viz. the darcapurcamasa) 
which requires certain definite modes of procedure (such as 
the offering of the praya^as and the like), and hence sub- 
serve that sacrifice ; so that the passage stating a fruit for 
the praya^as has to be considered as a mere arthavada-pas- 
sage 2 . In the case again of the quality of consisting of 
par«a-wood — which quality is stated ex abrupto, not under 
a definite heading — no special result can be assumed ; for 
as a quality is not an act it cannot be connected with any 
result unless it be joined to something to abide in. The 
use of the godohana indeed may have its own injunction of 

1 The statement as to the result of an action is a 'statement of 
a principal matter' if it is really meant to inform us that a certain 
result will attend a certain action. It is a statement of a 'secondary 
matter' if it is only meant to glorify the action. 

* Not as a passage enjoining a special result for the praya^as; 
for the latter merely help to bring about the general result of the 
darrapurnamasa and have no special result of their own. 
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result, for it does possess such an abode — viz. the act of 
water being carried (in it) — with reference to which it is 
enjoined. So again a special fruit may be enjoined for the 
case of the sacrificial post being made of bilva-wood ; for 
this latter quality likewise has an abode, viz. the sacrificial 
post with reference to which it is enjoined. But in the case 
of the quality of consisting of par«a-wood there is no such 
established abode under the heading of which that quality 
is enjoined ; and if we assumed that the sentence (' He 
whose ^uhu is made of parwa-wood hears no evil sound ') 
after intimating that the quality of consisting of par«a-wood 
resides in the^fuhu is also meant to enjoin the fruit thereof, 
we should impute to the text the imperfection called ' split 
of the sentence.' — The meditations on the other hand are 
themselves acts, and as such capable of a special injunc- 
tion ; hence there is no reason why a special result should 
not be enjoined for those meditations which are based on 
sacrificial acts. The conclusion therefore is that the medi- 
tations on the udgitha, &c, although based on sacrifices, are 
yet not necessary members of the latter, because they have 
results of their own like the use of the godohana-vessel. 
For this reason the authors of the Kalpa-sutras have not 
represented such meditations as belonging to the sacrificial 
performances. 

43. As in the case of the offerings, (Vayu and 
Prawa must be held apart). This has been ex- 
plained (in the Purva Mlmawsa-sutra). 

The section of the Va^asaneyaka which begins, ' Voice 
held, I shall speak' (Bri. Up. I, 5, 21), determines Prawa 
to be the best among the organs of the body, viz. speech 
and so on, and Vayu to be the best among the Devas, 
viz. Agni and so on. — Similarly in the" KMndogya., Vayu is 
affirmed to be the general absorber of the Devas, 'Vayu in- 
deed is the absorber ' (IV, 3, 1), while Pra«a is said to be the 
general absorber of the organs of the body, ' Breath indeed 
is the absorber' (IV, 3, 3). — The doubt here arises whether 
Vayu and Pra«a are to be conceived as separate or not. 

As non-separate, the purvapakshin maintains; because in 
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their true nature they do not differ. And as their true 
nature does not differ they must not be meditated upon 
separately. Another scriptural passage also declares that 
the organs of the body and the divinities are non-different 
in their true nature, ' Agni having become speech entered 
the mouth,' &c. (Ait. Ar. II, 4, 2, 4). Moreover, the passage 
Bri. Up. I, 5, 13, ' These are all alike, all endless,' declares 
that the powers of the Devas constitute the Self of the 
organs of the body. And various other passages also 
testify to the fundamental non-difference of the two. In 
some places we have even a direct identification of the 
two, 'What Pra«a is, that is Vayu.' And in the jloka 
concluding the Va^asaneyaka-chapter to which the passage 
under discussion belongs, the text refers to prana only (' He 
verily rises from the breath and sets in the breath '), and 
thus shows the breath to be one with the previously men- 
tioned Vayu. This conclusion is moreover confirmed by the 
fact that the observance enjoined in the end refers to praaa 
only, ' Therefore let a man perform one observance only, 
let him breathe up and let him breathe down ' (Br* 1 . Up. I, 
5, 23). Similarly, the .Oandogya-passage, IV, 3, 6, ' One 
god swallowed the four great ones,' intimates that there 
is one absorber only, and does not say that one god is the 
absorber of the one set of four, and another the absorber of 
the other set of four. — From all this it follows that Vayu 
and Prawa are to be conceived as one. 

To this we make the following reply. Vayu and Prawa 
are to be conceived separately, because the text teaches 
them in separation. The separate instruction given by the 
text with reference to the organs and the Devas for the 
purposes of meditation would be meaningless if the medi- 
tations were not held apart. — But the purvapakshin main- 
tains that owing to the essential non-difference of Vayu and 
Pra«a the meditations are not to be separated ! — Although, 
we reply, there may be non-difference of true nature, yet 
there may be difference of condition giving rise to dif- 
ference of instruction, and, through the latter, to difference 
of meditation. And although the introduction of the con- 
cluding jloka may be accounted for on the ground of its 
[38J S 
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showing the fundamental non-difference of the two, it 
yet has no power to sublate the previously declared dif- 
ference of the objects of meditation. Moreover, the text 
institutes a comparison between Vayu and Pra«a, which 
again shows that the two are different, ' And as it was with 
the central breath among the breaths, so it was with Vayu, 
the wind among those deities ' (Br/. Up. I, 5, 22). — This 
explains also the mention made of the observance (1, 5, 23). 
The word * only ' (in ' Let a man perform one observance 
only ') has the purpose of establishing the observance with 
regard to Pra«a, by sublating the observances with regard 
to speech and so on, regarding which the text had re- 
marked previously that they were disturbed by Death 
(' Death having become weariness took them '), and does 
not by any means aim at sublating the observance with 
regard to Vayu ; for the section beginning ' Next follows 
the consideration of the observances' distinctly asserts 
that the observances of Vayu and Pra«a were equally 
unbroken. — Moreover, the text, after having said, ' Let a 
man perform one observance only,' declares in the end 
that the fruit of that observance is the obtaining of (union 
with) Vayu (' Then he obtains through it union and one- 
ness with that deity '), and thus shows that the observance 
with regard to Vayu is not to be considered as sublated. 
That by that 'deity' we have to understand Vayu, we 
conclude from the circumstance that what the worshipper 
wishes to obtain is non-limitation of his Self 1 , and that 
previously the term ' deity ' had been applied to Vayu, 
' Vayu is the deity that never sets.' — Analogously in the 
ATAandogya-passage the text represents Vayu and Prawa 
as different, ' These are the two absorbers, Vayu among the 
Devas, Prana among the prawas,' and in the concluding para- 
graph also (IV, 3, 8) refers to them as distinct/ These five and 
the other five make ten, and that is the Kn'ta.' — For these 
reasons Vayu and Pra«a are to be conceived as different. 
The Stitra compares the case under discussion to a 

1 AgnySdin apekshyinavaAMino devo vayus te tu tenaiviva- 
iihiimi iti samvargaguno vSyur anavaiMinni devati. An. Gi. 
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parallel one from the karmaka«*/a, by means of the clause, 
' as in the case of the offerings.' With regard to the ishri 
comprising three sacrificial cakes, which is enjoined in the 
passage, Taitt. Sawh. II, 3, 6, ' A purodiksa. on eleven 
potsherds to Indra the ruler, to Indra the over-ruler, to 
Indra the self-ruler,' it might be supposed that the three 
cakes are to be offered together because they are offered 
to one and the same Indra, and because the concluding 
sentence says, ' conveying to all (gods) he cuts off to pre- 
clude purposelessness.' But as the attributes (viz. ' ruler ' 
and so on) differ, and as scripture enjoins that the ya^ya 
and anuvakyamantras are to exchange places with regard 
to the different cakes \ the divinity is each time a different 
one according to the address, and from this it follows that 
the three offerings also are separate. — Thus, in the case 
under discussion, Vayu and Prawa, although fundamentally 
non-different, are to be held apart as objects of meditation, 
and we have therefore to do with two separate medita- 
tions. — This is explained in the Sankarsha-ka«</a, 'The 
divinities are separate on account of their being cognized 
thus.' 

But while in the case of the three purot/aras the dif- 
ference of material and divinity involves a difference on the 
part of the oblations, we have in the case under discussion 
to do with one vidya only ; for that the text enjoins one 
vidya only we conclude from the introductory and con- 
cluding statements. There is contained, however, in this 
one vidya a double meditative activity with regard to the 
bodily organs and the divinities, just as the agnihotra which 
is offered in the morning as well as in the evening requires 
a double activity. In this sense the Sutra says, ' as in the 
case of the offerings.' 

44. On account of the majority of indicatory marks 
(the fire-altars built of mind, &c do not form 
elements of any act) ; for this (i. e. the indicatory 

1 The yagya-mantra of the first offering being used as anuvakyi 
in the second one and so on. 

S 2 
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mark) is stronger (than the general subject-matter) ; 
this also (has been explained in the Pu. Mi. Sutras). 

In the Agnirahasya of the Va^asaneyins, in the Brahma«a 
beginning ' for in the beginning indeed this was not exis- 
tent,' we read with reference to mind (manas), ' It saw thirty- 
six thousand shining fire-altars, belonging to itself, made of 
mind, built of mind.' And, further on, the text makes similar 
statements about other fanciful fire-altars built of speech, 
built of breath, built of sight, built of hearing, built of 
work, built of fire. — A doubt here arises whether these 
fire-altars built of mind and so on are connected with the 
act (i. e. the construction of the fire-altar made of bricks), 
and supplementary to it, or whether they are independent, 
constituting a mere vidya. 

Against the prima facie view that those agnis are con- 
nected with the sacrificial act under whose heading the 
text records them, the Sutra maintains their independence, 
' on account of the majority of indicatory marks.' For we 
meet in that Brahmawa with a number of indicatory marks 
confirming that those agnis constitute a mere vidya ; cp. 
e. g. the following passages : ' Whatever these beings con- 
ceive in their minds, that is a means for those fire-altars,' 
and 'All beings always pile up those fire-altars for him 
who thus knows, even when he sleeps,' and so on 1 . — And 
that indicatory marks (linga) are of greater force than the 
leading subject-matter (prakarawa) has been explained in 
the Purva Mimawsa (III, 3, 14). 

45. (The agni built of mind, &c) is a particular 
form of the preceding one (i.e. the agni built of 
bricks), on account of the leading subject-matter; it 
is (part of) the act; as in the case of the manasa cup. 

Your supposition, the purvapakshin objects, as to those 
fire-altars being not supplementary to the sacrificial act, 

1 For something which forms part of an act cannot be brought 
about by something so indefinite as ' whatever these beings conceive 
in their minds,' nor can it be accomplished indifferently at any 
time by any beings. 
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but altogether independent of it, is untenable. The in- 
fluence of the leading subject-matter rather compels us to 
conclude that the instruction given by the text about the 
agni made of mind and so on, enjoins some particular mode 
of the same agni which the preceding sections describe as 
the outcome of a real act 1 . — But are not indicatory marks 
stronger than the leading subject-matter? — True in general; 
but indicatory marks such as those contained in the pas- 
sages quoted above are by no means stronger than the 
general subject-matter. For as those passages are of the 
nature of glorifications of the fanciful fire-altars, the lingas 
(have no proving power in themselves but) merely illustrate 
some other matter (viz. the injunction to which those 
passages are arthavadas) ; and as they are of that nature 
they may, there being no other proof, be taken as mere 
gunavadas, and as such are not able to sublate the influence 
of the prakarawa. On the ground of the latter, therefore, 
all those fanciful agnis must be viewed as forming parts of 
the sacrificial action. 

The case is analogous to that of the ' mental ' (cup). On 
the tenth day of the Soma sacrifices occupying twelve days 
— which day is termed avivakya — a soma cup is offered 
mentally, the earth being viewed as the cup, the sea as the 
Soma and Pra^apati as the divinity to which the offering is 
made. All rites connected with that cup, viz. taking it up, 
putting it down in its place, offering the liquid in it, taking 
up the remaining liquid, the priests inviting one another to 
drink the remainder, and the drinking, all these rites the 
text declares to be mental only, i.e. to be done in thought 
only 2 . Yet this mental quasi-cup, as standing under the 
heading of a sacrificial act, forms part of that act. — The 
same then holds good with regard to the quasi-agnis made 
of mind and so on. 

46. And on account of the transfer (of particulars). 
That those agnis enter into the sacrificial action follows 

1 I.e. of the agni made of bricks which is the outcome of ihe 
agnifeyana. — An. Gi. explains vikalpavuesha by prakarabheda. 
4 Cp. T&ndyz Brah. IV, 9; Taitt. Samh. VII, 3, 1. 
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moreover from the fact that the text extends to them (the 
injunctions given about the agni made of bricks). Com- 
pare the passage, 'Thirty-six thousand shining Agnis; each 
one of them is as large as the previously mentioned Agni.' 
Such extension of injunctions is possible only where there 
is general equality. The text therefore by extending the 
determinations relative to the previous agni, i.e. the agni 
built of bricks, which forms a constituent element of the 
sacrificial action, to the fanciful agnis, intimates thereby 
that they also form part of the sacrificial performance. 

47. But (the agnis rather constitute) a vidya, on 
account of the assertion (made by the text). 

The word * but ' sets aside the purvapaksha. — The agnis 
built of mind and so on are to be viewed not as comple- 
mentary to a sacrificial action, but as independent and con- 
stituting a vidya of their own. For the text expressly 
asserts that ' they are built of knowledge (vidya) only,' and 
that • by knowledge they are built for him who thus knows.' 

48. And because (indicatory marks of that) are 
seen (in the text). 

And that there are to be observed indicatory marks 
leading to the same conclusion, has already been declared 
in SAtra 44. — But, under Sutra 45, it was shown that 
indicatory marks unaided by other reasons cannot be 
admitted as proving anything, and it was consequently 
determined that, owing to the influence of the leading 
subject-matter, the Agnis form part of the sacrificial 
action ! — To this objection the next Sutra replies. 

49. (The view that the agnis constitute an inde- 
pendent vidya) cannot be refuted, owing to the 
greater force of direct enunciation and so on. 

Our opponent has no right to determine, on the ground 
of prakarawa, that the agnis are subordinate to the sacri- 
ficial action, and so to set aside our view according to which 
they are independent. For we know from the Purva 
Mima/Ksa that direct enunciation (Sruti), indicatory mark 
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(linga), and syntactical connexion (vakya) are of greater 
force than leading subject-matter (prakarawa), and all those 
three means of proof are seen to confirm our view of the agnis 
being independent. In the first place we have the direct 
enunciation, ' These agnis are indeed knowledge-piled only.' 
In the second place we have the indicatory mark supplied 
by the passage, ' All beings ever pile for him sleeping,' &c. 
And in the third place we have the sentence, ' By know- 
ledge indeed those (agnis) are piled for him who thus 
knows.' 

In the first of these passages the emphatical expression, 
'built by knowledge only,' would be contradicted if we ad- 
mitted that the agnis form part of the sacrificial actioa — 
But may this emphatical phrase not merely have the pur- 
pose of indicating that those agnis are not to be accom- 
plished by external means ? — No, we reply, for if that were 
intended, it would be sufficient to glorify the fact of know- 
ledge constituting the character of the agnis by means of 
the word 'knowledge-piled,' and the emphatical assertion 
(implied in the addition of the word 'only') would be 
useless. For it is the nature of such agnis to be accom- 
plished without any external means. But, although the 
agnis are clearly to be accomplished without external 
means, yet it might be supposed that, like the mental cup, 
they form part of the sacrificial action, and the object of 
the emphatical assertion implied in ' only ' is to discard 
that suspicion. — So likewise (to pass over to linga) the 
continuity of action implied in the passage, ' For him who 
thus knows whether sleeping or waking all beings always 
pile these agnis,' is possible only on the supposition of 
those agnis being independent. The case is analogous to 
that of the imaginary agnihotra consisting of speech and 
breath, with reference to which the text says at first, ' He 
offers his breath in his speech, he offers his speech in his 
breath,' and then adds, ' These two endless and immortal 
oblations he offers always whether waking or sleeping' 
(Kau. Up. II, 6). — If, on the other hand, the imaginary 
agnis were parts of the sacrificial action it would be 
impossible for them to be accomplished continually, since 
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the accomplishment of the sacrificial action itself occupies 
only a short time. — Nor may we suppose the passage 
(which contains the linga) to be a mere arthavada-passage 
(in which case, as the purvapakshin avers, the linga would 
be unable to refute prakarawa). For in those cases where 
we meet with an unmistakeable injunctory passage — 
marked out as such by the use of the optative or imperative 
form — there indeed we may assume a glorificatory passage 
(met with in connexion with that injunctory passage) to 
be an arthavada. In the present case, however, we observe 
no clear injunctory passage, and should therefore be obliged 
to construct one enjoining the knowledge of the various 
fanciful agnis, merely on the basis of the arthavada- 
passage. But in that case the injunction can be framed 
only in accordance with the arthavada, and as the arthavada 
speaks of the continual building of the agnis, the latter item 
would have to appear in the injunction also. But, if so, it 
follows (as shown above) that the mental construction of 
those agnis constitutes an independent vidyi (and does not 
form part of the actual agni^ayana). — The same argument- 
ation applies to the second lihga-passage quoted above, 
'Whatever those beings conceive in their minds,' &c. — And 
the sentence finally shows, by means of the clause, ' For 
him who thus knows,' that those agnis are connected with 
a special class of men (viz. those who thus know), and are 
therefore not to be connected with the sacrificial action. — 
For all these reasons the view of those agnis constituting an 
independent vidya is preferable. 

50. On account of the connexion and so on (the 
agnis built of mind, &c. are independent); in the 
same way as other cognitions are separate. And 
there is seen (another case of something having to 
be withdrawn from the leading subject-matter) ; this 
has been explained (in the Purva Mtmawsl-sutras). 

Independence has, against the general subject-matter, to 
be assumed for the fire-altars built of mind and so on, for 
that reason also that the text connects the constituent 
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members of the sacrificial action with activities of the 
mind, &c. ; viz. in the passage, ' With mind only they 
are established, with mind only they are piled, with 
mind only the cups were taken, with mind the udgatfis 
praised, with mind the hotr*s recited ; whatever work is 
done at the sacrifice, whatever sacrificial work, was done as 
consisting of mind, by mind only, at those fire-altars made 
of mind, piled by mind,' &c. For that connexion has for 
its result an imaginative combination (of certain mental en- 
ergies with the parts of the sacrifice), and the obtainment 
of the parts of the sacrifice which are objects of actual 
perception cannot be made dependent on such imaginative 
combination \ Nor must it be supposed that, because here 
also, as in the case of the meditation on the udgitha, the 
vidya is connected with members of the sacrificial action, 
it enters into that action as a constituent part; for the state- 
ments of the text differ in the two cases. For in our case 
scripture does not say that we are to take some member of 
a sacrificial action and then to superimpose upon it such 
and such a name ; but rather takes six and thirty thousand 
different energies of the mind and identifies them with the 
fire-altars, the cups, and so on, just as in some other place 
it teaches a meditation on man viewed as the sacrifice. 
The number given by the text is originally observed as 
belonging to the days of a man's life, and is then transferred 
to the mental energies connected therewith. — From the con- 
nexion (referred to in the Sutra) it therefore follows that 
the agnis piled of mind, &c. are independent. — The clause 
' and so on ' (met with in the Sutra) must be explained as 
comprehending 'transference' and the like as far as possi- 
ble. For if the text says, ' Each of those Agnis is as great 
as that prior one,' it transfers the glory of the fire-altar 
consisting of the work (i. e. the real altar piled of bricks) to 
the altars consisting of knowledge and so on, and thereby 

1 Kimartham idam anubandhakarawaw tad aha, sampad iti, upa- 
styartho hy anubandhas tathapi manarfidadlnam akriy&ngatve 
kim ayataw tad aha, na £eti, teshim kriyangatve sakshad evadha- 
n&diprasiddher anarthika sampad ity arthaA. An. Gi. 
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expresses want of regard for the work. Nor can it be said 
that if there is connexion (of all the agnis) with the sacri- 
ficial action, the later ones (i.e. those made of mind) may 
optionally be used instead of the original agnis made of 
bricks (as was asserted by the purvapakshin in Sutra 45). 
For the later agnis are incapable of assisting the sacrificial 
action by means of those energies with which the original 
agni assists it, viz. by bearing theahavanlya fire and so on. — 
The assertion, again, made by the purvapakshin (Sutra 46) 
that ' transference ' strengthens h i s view in so far as transfer- 
ence is possible only where there is equality, is already refuted 
by the remark that also on our view transference is possible, 
since the fanciful fire-altars are equal to the real fire-altar in so 
far as both are fire-altars. — And that direct enunciation and 
so on favour our conclusion has been shown. — From con- 
nexion and so on it therefore follows that the agnis piled 
of mind, &c. are independent. — ' As in the case of the 
separateness of other cognitions.' As other cognitions, such 
as e. g. the .SawdTilya-vidya, which have each their own parti- 
cular connexion, separate themselves from works and other 
cognitions and are independent ; so it is in our case also. — 
Moreover 'there is seen' an analogous case of independence 
from the leading subject-matter. The offering called avesh/i 
which is mentioned in the sacred texts under the heading of 
the ra^asflya-sacrifice, is to be taken out from that heading 
because it is connected with the three higher castes, while the 
ra^asuya can be offered by a member of the warrior caste 
only. This has been explained in the first section (i.e. in 
the Purva Mlmawsa-sutras). 

51. Not also on account of its resembling (the 
manasa cup) (can the fires constitute parts of an 
action); for it is observed (on the ground of 6ruti, 
&c, that they are independent); as in the case of 
death ; for the world does not become (a fire) 
(because it resembles a fire in some points). 

Against the allegation made by the purvapakshin that 
the present case is analogous to that of the manasa cup, we 
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remark that the fire-altars made of mind and so on cannot be 
assumed to supplement a sacrificial action although they 
may resemble the manasa cup, since on the ground of direct 
enunciation &c. they are seen to subserve the purpose of 
man only (not the purpose of some sacrificial action). 
Anything indeed may resemble anything in some point or 
other; but in spite of that there remains the individual 
dissimilarity of each thing from all other things. The case 
is analogous to that of death. In the passages, ' The man 
in that orb is death indeed' (Sat. Bra. X,5, 2, 3), and 'Agni 
indeed is death ' (Taitt. Sawm. V, 1, io, 3), the term 'death ' 
is applied equally to Agni and the man in the sun ; all the 
same the two are by no means absolutely equal. And if 
the text says in another place, ' This world is a fire indeed, 
O Gotama; the sun is its fuel,' &c. (Kk. Up. V, 4, 1), it 
does not follow from the similarity of fuel and so on that 
the world really is a fire. Thus also in our case. 

52. And from the subsequent (Brahma»a) it 
follows that being of that kind (i.e. injunction of a 
mere vidya) (is the aim) of the text. The connexion 
(of the fanciful agnis with the real one) is due to the 
plurality (of details of the real agni which are 
imaginatively connected with the vidya). 

With regard to a subsequent Brahma«a also, viz. the one 
beginning, ' That piled agni is this world indeed,' we appre- 
hend that what is the purpose of the text is ' being of that 
kind,' i.e. injunction of a mere vidya, not injunction of the 
member of a mere action. For we meet there with the fol- 
lowing jloka, ' By knowledge they ascend there where all 
wishes are attained. Those skilled in works do not go there, 
nor those who destitute of knowledge do penance.' This 
verse blames mere works and praises knowledge. A former 
Brahmana also, viz. the one beginning, 'What that orb 
leads' (5at. Bra. X, 5, a, 23), concludes with a statement of 
the fruit of knowledge ('Immortal becomes he whose Self is 
death '), and thereby indicates that works are not the chief 
thing. — The text connects the vidya (of the agnis built of 
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mind) with the real agni built of bricks, not because those 
agnis are members of the act of building the real agni, 
but because many of the elements of the real agni are 
imaginatively combined with the vidya. 

All this establishes the conclusion that the fire-altars 
built of mind and so on constitute a mere vidya. 

53. Some (maintain the non-existence) of a 
(separate) Self, on account of the existence (of the 
Self) where a body is (only). 

At present we will prove the existence of a Self different 
from the body in order to establish thereby the qualifica- 
tion (of the Self) for bondage and release. For if there were 
no Self different from the body, there would be no room for 
injunctions that have the other world for their result ; nor 
could it be tadght of anybody that Brahman is his Self. — 
But, an objection is raised, already in the first pada which 
stands at the head of this Sastra (i. e. the first pada of the 
Purva Mima/wsa-sutras) there has been declared the exist- 
ence of a Self which is different from the body and hence 
capable of enjoying the fruits taught by the Sastra. — True, 
this has been declared there by the author of the bhashya, 
but there is in that place no Sutra about the existence of 
the Self. Here, on the other hand, the Sutrakara himself 
establishes the existence of the Self after having disposed 
of a preliminary objection. And from hence the teacher 
Sahara Svamin has taken the matter for his discussion of 
the point in the chapter treating of the means of right 
knowledge. For the same reason the reverend Upavarsha 
remarks in the first tantra — where an opportunity offers 
itself for the discussion of the existence of the Self — * We 
will discuss this in the Sariraka,' and allows the matter to 
rest there. Here, where we are engaged in an inquiry into 
the pious meditations which are matter of injunction, a 
discussion of the existence of the Self is introduced in order 
to show that the whole Sastra depends thereon. 

Moreover, in the preceding adhikarawa we have shown 
that passages may be exempted from the influence of the 
leading subject-matter, and that for that reason the fire- 
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altars built of mind and so on subserve the purpose of man 
(not of the sacrifice). In consequence thereof there naturally 
arises the question who that man is whose purposes the 
different fire-altars subserve, and in reply to it the existence 
of a Self which is separate from the body is affirmed. — The 
first Sutra embodies an objection against that doctrine ; 
according to the principle that a final refutation of objec- 
tions stated in the beginning effects a stronger conviction 
of the truth of the doctrine whose establishment is aimed at. 
Here now some materialists (lokayatika), who see the 
Self in the body only, are of opinion that a Self separate 
from the body does not exist ; assume that consciousness 
(£aitanya), although not observed in earth and the other 
external elements — either single or combined — may yet 
appear in them when transformed into the shape of a 
body, so that consciousness springs from them ; and thus 
maintain that knowledge is analogous to intoxicating 
quality (which arises when certain materials are mixed in 
certain proportions), and that man is only a body qualified 
by consciousness. There is thus, according to them, no 
Self separate from the body and capable of going to the 
heavenly world or obtaining release, through which con- 
sciousness is in the body; but the body alone is what is 
conscious, is the Self. For this assertion they allege the 
reason stated in the Sutra, 'On account of its existence 
where a body is.' For wherever something exists if some 
other thing exists, and does not exist if that other thing 
does not exist, we determine the former thing to be a mere 
quality of the latter ; light and heat, e. g. we determine to 
be qualities of fire. And as life, movement, consciousness, 
remembrance and so on — which by the upholders of an 
independent Self are considered qualities of that Self — are 
observed only within bodies and not outside bodies, and as 
an abode of those qualities, different from the body, cannot 
be proved, it follows that they must be qualities of the body 
only. The Self therefore is not different from the body. — 
To this conclusion the next Sutra replies. 

54. There is separation (of the Self from the 
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body) because its existence does not depend on the 
existence of that (viz. the body), but there is not 
(non-separation) ; as in the case of perceptive con- 
sciousness. 

The assertion that the Self is not separate from the body 
cannot be maintained. The Self rather must be something 
separate from the body, ' because the existence (of the Self) 
does not depend on the existence of that (i. e. the body).' 
For if from the circumstance that they are where the body 
is you conclude that the qualities of the Self are qualities 
of the body, you also must conclude from the fact that 
they are not where the body is that they are not qualities 
of the body, because thereby they show themselves to be 
different in character from the qualities of the body. Now 
the (real) qualities of the body, such as form and so on, may 
be viewed as existing as long as the body exists ; life, 
movement, &c, on the other hand, do not exist even when 
the body exists, viz. in the state of death. The qualities of 
the body, again, such as form and so on, are perceived by 
others ; not so the qualities of the Self, such as conscious- 
ness, remembrance, and so on. Moreover, we can indeed 
ascertain the presence of those latter qualities as long as 
the body exists in the state of life, but we cannot ascertain 
their non-existence when the body does not exist ; for it is 
possible that even after this body has died the qualities of 
the Self should continue to exist by passing over into 
another body. The opposite opinion is thus precluded 
also for the reason of its being a mere hypothesis. — We 
further must question our opponent as to the nature of 
that consciousness which he assumes to spring from the 
elements ; for the materialists do not admit the existence 
of anything but the four elements. Should he say that 
consciousness is the perception of the elements and what 
springs from the elements, we remark that in that case the 
elements and their products are objects of consciousness 
and that hence the latter cannot be a quality of them, as it 
is contradictory that anything should act on itself. Fire 
is hot indeed but does not burn itself, and the acrobat, well 
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trained as he may be, cannot mount on his own shoulders. 
As little could consciousness, if it were a mere quality of 
the elements and their products, render them objects of 
itself. For form and other (undoubted) qualities do not 
make their own colour or the colour of something else their 
objects ; the elements and their products, on the other 
hand, whether external or belonging to the Self (the 
organism) are rendered objects by consciousness. Hence 
in the same way as we admit the existence of that per- 
ceptive consciousness which has the material elements and 
their products for its objects, we also must admit the 
separateness of that consciousness from the elements. And 
as consciousness constitutes the character of our Self, the 
Self must be distinct from the body. That consciousness 
is permanent, follows from the uniformity of its character 
(and we therefore may conclude that the conscious Self is 
permanent also ; as also follows) from the fact that the 
Self, although connected with a different state, recognises 
itself as the conscious agent — a recognition expressed in 
judgments such as 'I saw this,' — and from the fact of 
remembrance and so on being possible 1 . 

The argumentation that consciousness is an attribute of 
the body because it is where a body is, is already refuted 
by the reasons stated above. Moreover, perceptive con- 
sciousness takes place where there are certain auxiliaries 
such as lamps and the like, and does not take place where 
those are absent, without its following therefrom that per- 
ception is an attribute of the lamp or the like. Analogously 

1 The 'nityatvaw ia,' of the text might perhaps be connected 
directly with 'Stmano.' Ananda Giri on the entire passage: 
Bhavatu tarhi bhutebhyo<tiriktSsvdtantryopalabdhistathSpi katham 
itmasiddhis tatrSha upalabdhtti, ksha«ikatvat tasya nityitmarfi- 
patvam ayuktam ity Irahkya^anatas tadbhedabhav&d vishayoparagat 
tadbhSnad asav eva nityopalabdhir ity Sha nityatvawz £eti, ki« ka. 
sthuladehabhimanahlnasya svapne pratyabhi^rcanid atiriktitma- 
siddhir ity aha aham iti, svapne sthuladehintarasyaivopalabdhr?- 
tvam ity ajankyaha smrz'tyaditi, upalabdhrtsmartror bhede saty 
anyopalabdhe*nyasya smr/tir ikkk&d&yas ka. neti na tayor anyatety 
arthaA. 
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the fact that perception takes place where there is a body, 
and does not take place where there is none, does not imply 
that it is an attribute of the body ; for like lamps and so 
on the body may be used (by the Self) as a mere auxiliary. 
Nor is it even true that the body is absolutely required as 
an auxiliary of perception ; for in the state of dream we 
have manifold perceptions while the body lies motionless. — 
The view of the Self being something separate from the 
body is therefore free from all objections. 

55. But the (meditations) connected with members 
(of sacrificial acts are) not (restricted) to (particular) 
.Sakhas, according to the Veda (to which they 
belong). 

The above occasional discussion being terminated, we 
return to the discussion of the matter in hand..— We meet 
in the different Sakhas of each Veda with injunctions of 
vidyas connected with certain members of sacrificial acts, 
such as the udgitha and the like. Cp. e.g. 'Let a man 
meditate on the syllable Om (as) the udgitha ' (Kh. Up. I, 
1, 1) ; 'Let a man meditate on the fivefold Saman as the 
five worlds' (Kh. Up. II, a, 1) ; 'People say: "Hymns, 
hymns I " the hymn is truly this earth ' (Ait. Ar. II, 1, a, 1) ; 
' The piled up fire-altar truly is this world ' (.Sat. Bra. X, 5, 
4. 1). A doubt here arises whether the vidyas are enjoined 
with reference to the udgitha and so on as belonging to a 
certain .Sakha only or as belonging to all Sakhas. The 
doubt is raised on the supposition that the udgitha and so 
on differ in the different Sakhas because the accents, &c. 
differ. 

Here the purvapakshin maintains that the vidyas are 
enjoined only with reference to the udgitha and so on which 
belong to the particular Sakha (to which the vidya belongs). 
— Why ? — On account of proximity. For as such general 
injunctions as ' Let a man meditate on the udgitha ' are in 
need of a specification, and as this need is satisfied by the 
specifications given in the same Sakha which stand in 
immediate proximity, there is no reason for passing over 
that Sakha and having recourse to specifications enjoined 
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in other Sakhas. Hence the vidyas are to be held apart, 
according to the Sakhas to which they belong. 

To this the Sutra replies 'but those connected with 
members/ &c. — The word 'but' discards the prima facie 
view. The meditations are not restricted to their own 
.Sakhas according to the Veda to which they belong, but 
are valid for all .Sakhas. — Why? — Because the direct state- 
ments of the texts about the udgitha and so on enounce 
no specification. For to such general injunctions as ' Let a 
man meditate on the udgitha' — which say nothing about 
specifications — violence would be done, if on the ground of 
proximity we restricted them to something special belong- 
ing to its own Sakha, and that would be objectionable 
because direct statement has greater weight than proximity. 
There is, on the other hand, no reason why the vidya 
should not be of general reference. We therefore conclude 
that, although the Sakhas differ as to accents and the like, 
the vidyas mentioned refer to the udgitha and so on belong- 
ing to all Sakhas, because the text speaks only of the 
udgitha and so on in general. 

56. Or else there is no contradiction (implied in 
our opinion) ; as in the case of mantras and the like. 

Or else we may put the matter as follows. There is no 
reason whatever to suspect a contradiction if we declare 
certain vidyas enjoined in one Sakha to be valid for the 
udgitha and so on belonging to other Sakhas also ; for 
there is no more room for contradiction than in the case of 
mantras. We observe that mantras, acts, and qualities of 
acts which are enjoined in one Sakha are taken over by 
other Sakhas also. So e. g. the members of certain Ya^ur- 
veda Sakhas do not exhibit in their text the mantra, ' Thou 
art the ku/aru V which accompanies the taking of the stone 
(with which the rice-grains are ground) ; all the same we 
meet in their text with the following injunction of applica- 
tion, 'Thou art the cock, with this mantra he takes the 
stone ; or else with the mantra, Thou art the ku/aru.' 

1 Maitraya»tya Sawhiti I, 1, 6. 
[38] T 
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Again, the text of some .Sakha does not contain a direct 
injunction of the five offerings called praya^as which are 
made to the fuel and so on, but it contains the injunction 
of secondary matters connected with the praya^as, viz. in 
the passage, ' the seasons indeed are the praya^as ; they 
are to be offered in one and the same spot V — Again, the 
text of some 5akha does not contain an injunction as to 
the species of the animal to be sacrificed to Agntshomau — 
such as would be ' a he-goat is sacrificed to Agntshomau 2 ;' 
— but in the same Sakha we meet with a mantra which 
contains the required specification, 'Hotri, recite the 
anuvakya, for the fat of the omentum of the he-goat 3 .' 
Similarly mantras enjoined in one Veda only, such as 
'O Agni, promote the hautra, promote the sacrifice,' are 
seen to be taken over into other Vedas also. Another 
example (of the transference of mantras) is supplied by the 
hymn, ' He who as soon as born showed himself intelligent,' 
&c. (Rik. Sawn. II, la), which although read in the text of 
the Bahvrt£as is employed in the Taittirlya Veda also, 
according to Taitt. Sa*«h. VII, 5, 5, a, ' The Sa^aniya hymn 
is to be recited.' — Just as, therefore, the members of sacri- 
ficial actions on which certain vidyas rest are valid every- 
where, so the vidyas themselves also which rest on those 
members are valid for all 5akhas and Vedas. 

57. There is pre-eminence of the (meditation on) 
plenitude (i.e. Agni VaLrvanara in his aggregate 
form), as in the case of sacrifices ; for thus scripture 
shows. 

In the legend beginning ' PrAitnajala Aupamanyava,' 
the text speaks of meditations on Vairvanara in his dis- 

1 As this passage states the number of the praya^as (viz. five, 
which is the number of the seasons) and other secondary points, we 
conclude that the injunction of the offering of the prayS^as, which is 
given in other .SakhSs, is valid also for the .Sakha referred to in the 
text (the Maitrayant yas, according to the commentators). 

* But only says 'they offer an animal to Agntshomau.' 

* Wherefrom we infer that not any animal may be offered to 
Agntshomau, but only a he-goat. 
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tributed as well as his aggregate condition. References 
to him in his distributed state are made in the passage, 
' Aupamanyava, whom do you meditate on as the Self? 
He replied : Heaven only, venerable king. He said : The 
Self which you meditate on is the Vairvanara Self called 
Sute^as ; ' and in the following passages [Kh, Up. V, 
12-17). A meditation on him in his aggregate state, on 
the other hand, is referred to in the passage (V, 18), ' Of 
that VaLrvanara Self the head is Sutqfas, the eye VLrva- 
rupa, the breath Prtthagvartman, the trunk Bahula, the 
bladder Rayi, the feet the earth,' &c. — A doubt here arises 
whether the text intimates a meditation on Vatrvanara in 
both his forms or only in his aggregate form. 

The purvapakshin maintains that we have to do with 
meditations on Vaijvanara in his distributed form, firstly , 
because the text exhibits a special verb, viz. ' you meditate 
on,' with reference to each of the limbs, Sute^as and so on ; 
and secondly because the text states special fruits (con- 
nected with each special meditation) in the passage, 
'Therefore every kind of Soma libation is seen in your 
house,' and the later similar passages. 

To this we make the following reply. We must sup- 
pose that the entire section aims at intimating ' the pre- 
eminence,' i. e. at intimating as its pre-eminent subject, a 
meditation on ' plenitude,' i. e. on Vauvanara in his aggre- 
gate state, who comprises within himself a plurality of 
things ; not a number of special meditations on the limbs 
of VaLrvanara. ' As in the case of sacrifices.' In the same 
way as the Vedic texts referring to sacrifices such as the 
darcapurcamasa aim at enjoining the performance of the 
entire sacrifice only, i. e. of the chief sacrificial action to- 
gether with its members — and not in addition the perform- 
ance of single subordinate members such as the praya^as, 
nor again the performance of the chief action together with 
some of its subordinate members; so it is here also. — 
But whence do you know that 'plenitude' is the pre- 
eminent topic of the passage? — It is shown by scripture, 
we reply, since we apprehend that the entire section forms 
a connected whole. For on examining the connexion of 

T 2 
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the parts we find that the entire section has for its subject 
the knowledge of VaLrvanara. The text at first informs 
us that six Rishis — Pra£inarala, &c, up to Uddalaka — 
being unable to reach a firm foundation in the knowledge 
of VaLrvanara, went to the king Ajvapati Kaikeya ; goes 
on to mention the object of each ^j'shi's meditation, viz. 
the sky and so on ; determines that the sky and so on are 
only the head and so on of VaLrvanara — in the passage 
' he said : that is but the head of the Self/ and the later 
similar passages ; — and thereupon rejects all meditations 
on Vaijvanara in his distributed form, in the passage, 'Your 
head would have fallen if you had not come to me,' and 
so on. Finally having discarded all distributed meditation 
it turns to the meditation on the aggregate VaLrvanara and 
declares that all results rest on him only, ' he eats food in 
all worlds, in all beings, in all Selfs.' — That the text 
mentions special fruits for the special meditations on 
Sute,fas and so on we have, in accordance with our view, 
to explain as meaning that the results of the subordinate 
meditations are to be connected in their aggregate with 
the principal meditation. And that the text exhibits a 
special verb — ' you do meditate ' — in connexion with each 
member is not meant to enjoin special meditations on those 
members, but merely to make additional remarks about 
something which has another purpose (i. e. about the medi- 
tation on the aggregate VaLrvanara). — For all these reasons 
the view according to which the text enjoins a meditation 
on the aggregate VaLrvanara only is preferable. 

Some commentators here establish the conclusion that 
the meditation on the aggregate VaLrvanara is the prefer- 
able alternative, but assume, on the ground of the Sutra 
employing the term ' pre-eminence ' only, that the Siltra- 
kara allows also the alternative of distributed meditation. 
But this is inadmissible, since it is improper to assume 
a 'split of the sentence' (i.e. to ascribe to a passage a 
double meaning), as long as the passage may be under- 
stood as having one meaning only. Their interpretation, 
moreover, contradicts those passages which expressly blame 
distributed meditations; such as 'Thy head would have 
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fallen.' And as the conclusion of the section clearly in- 
timates a meditation on the aggregate Vatrvanara, the 
negation of such meditation could not be maintained as 
ptirvapaksha 1 . The term ' pre-eminence ' which the Sutra 
employs may moreover be explained as meaning (not mere 
preferability, but exclusive) authoritativeness. 

58. (The vidyas are) separate, on account of the 
difference of words and the like. 

In the preceding adhikarawa we have arrived at the con- 
clusion that a meditation on Vairvanara as a whole is the 
pre-eminent meaning of the text, although special results 
are stated for meditations on Sute^as and so on. On the 
ground of this it may be presumed that other medita- 
tions also which are enjoined by separate scriptural 
texts have to be combined into more general medita- 
tions. Moreover, we cannot acknowledge a separation of 
vidyas (acts of cognition ; meditations) as long as the 
object of cognition is the same ; for the object constitutes 
the character of a cognition in the same way as the 
material offered and the divinity to which the offering is 
made constitute the character of a sacrifice. Now we 
understand that the Lord forms the only object of cog- 
nition in a number of scriptural passages, although the 
latter are separate in enunciation; cp. e.g. 'He con- 
sisting of mind, whose body is prawa' (Kh. Up. Ill, 14, a); 
' Brahman is Ka, Brahman is Kha ' (Kh. Up. IV, to, 5) ; 
' He whose wishes are true, whose purposes are true ' (Kh. 
Up. VIII, 7, 3). Analogously one and the same Pra«a is 
referred to in different texts ; cp. ' Prawa indeed is the 
end of all ' (Kh. Up. IV, 3, 3) ; ' Prawa indeed is the oldest 
and the best ' (Kh. Up. V, 1, 1) ; ' Pra«a is father, Prawa is 
mother' (Kh. Up. VII, 15, 1). And from the unity of the 
object of cognition there follows unity of cognition. Nor 

1 YadobhayatropSstisiddhSiitas tada" vyastop&stir evdtra satna- 
stopastir eva va purvapaksha/l syan nadya ity aba, spash/e £eti, 
dvitfy&r ka. tatrayukto vakyopakramasthavyastopastidhfvirodhat. 
An. Gi. 
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can it be said that, on this view, the separateness of the 
different scriptural statements would be purposeless, since 
each text serves to set forth other qualities (of the one 
pradhana which is their common subject). Hence the 
different qualities which are enjoined in one's own and in 
other Sakhas, and which all belong to one object of know- 
ledge, must be combined so that a totality of cognition 
may be effected. 

To this conclusion we reply, ' Separate/ &c. Although 
the object of cognition is one, such cognitions must be 
considered as separate 'on account of the difference of 
words and the like.' — For the text exhibits a difference of 
words such as 'he knows,' 'let him meditate,' 'let him 
form the idea' (cp. Kh. Up. Ill, 14, 1). And difference of 
terms is acknowledged as a reason of difference of acts, 
according to Purva Mimawsa-sutras II, a, 1. — The clause 
'and the like' in the Sutra intimates that also qualities 
and so on may be employed, according to circumstances, 
as reasons for the separateness of acts. — But, an objection 
is raised, from passages such as ' he knows ' and so on we 
indeed apprehend a difference of words, but not a difference 
of sense such as we apprehend when meeting with such 
clauses as 'he sacrifices' and the like (ya^ate, ^nhoti, 
dadati). For all these words (viz. veda, uplsita, &c) 
denote one thing only, viz. a certain activity of the mind, 
and another meaning is not possible in their case 1 . How 
then does difference of vidya follow from difference of 
words? — This objection is without force, we reply; for 
although all those words equally denote a certain activity 
of the mind only, yet a difference of vidya may result from 
a difference of connexion. The Lord indeed is the only 
object of meditation in the passages quoted, but according 
to its general purport each passage teaches different 
qualities of the Lord ; and similarly, although one and the 
same Prawa is the object of meditation in the other series 

1 Vedop4sitety£duabdanai» kvsuiig gt&nzm kvaiid dhyanam ity 
arthabhedam Irankya ^Sanasy&vidheyatvad vidhtyamanam upasa- 
nam evety aha arthantareti. An. Gi. 



Digitized by 



Google 



in adhyAya, 3 pAda, 58. 279 

of passages, yet one of his qualities has to be meditated 
upon in one place and another in another place. From 
difference of connexion there thus follows difference of 
injunction, and from the latter we apprehend the separate- 
ness of the vidyas. Nor can it be maintained (as the purva- 
pakshin did) that one of those injunctions is the injunction 
of the vidya itself, while the others enjoin mere qualities ; 
for there is no determining reason (as to which is the vidyd- 
vidhi and which the guwavidhis), and as in each passage 
more than one quality are mentioned it is impossible that 
those passages should enjoin qualities with reference to a 
vidya established elsewhere \ Nor should, in the case of 
the purvapakshin's view being the true one, the qualities 
which are common to several passages, such as 'having 
true wishes,' be repeated more than once. Nor can the 
different sections be combined into one syntactical whole, 
because in each one a certain kind of meditation is en- 
joined on those who have a certain wish, whence we 
understand that the passage is complete in itself 2 . Nor 
is there in the present case an additional injunction of a 
meditation on something whole — such as there is in the 
case of the cognition of the Vauvanara — owing to the 
force of which the meditations on the single parts which 
are contained in each section would combine themselves 
into a whole. And if on the ground of the object of cog- 
nition being one we should admit unity of vidya without 
any restriction, we should thereby admit an altogether im- 
possible combination of all qualities (mentioned anywhere 
in the Upanishads). The Sutra therefore rightly declares 
the separateness of the vidyas. — The present adhikara/za 
being thus settled, the first Sutra of the pada has now to 
be considered 8 . 

1 For to enjoin in one passage several qualities — none of which is 
established already — would involve an objectionable vakyabheda. 

* A sentence is to be combined with another one into a larger 
whole only if the sentences are not complete in themselves but 
evince an akahksbl, a desire of complementation. 

* I.e. the present adhikarawa ought in reality to head the entire 
pada. 
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59. There is (restriction to) option (between the 
vidyas), on account of their having non-differing 
results. 

The difference of the vidyas having been determined, we 
now enter on an inquiry whether, according to one's liking, 
there should be cumulation of the different vidyas or option 
between them ; or else restriction to an optional proceed- 
ing (to the exclusion of cumulation). For restriction to 
cumulation (which might be mentioned as a third alterna- 
tive) there is no reason, because the separation of the 
vidyas has been established.— But we observe that in the 
case of the sacrifices, agnihotra, dar.rapur«amasa and so on, 
there is restriction to cumulation (i. e. that those sacrifices 
have all of them to be performed, not optionally one or the 
other) although they are different from each other. — True ; 
but the reason for the obligatory cumulation of those 
sacrifices lies therein that scripture teaches them to be of 
absolute obligation. No scriptural passage, on the other 
hand, teaches the absolute obligatoriness of the vidyas, and 
it cannot therefore be a rule that they must be cumulated. 
— Nor can it be a rule that there must be option between 
them, because a person entitled to one vidya cannot be 
excluded from another vidya. It therefore only remains to 
conclude that one may proceed as one likes. — But — an 
objection is raised — we must rather conclude that option 
between them is the rule, because their fruits are non- 
different. For vidyas such as ' He who consists of mind, 
whose body is praaa ; ' ' Brahman is Ka, Brahman is Kha;' 
' He whose wishes are true, whose purposes are true,' have 
all of them equally the obtaining of the Lord for their fruit. 
— This does not affect our conclusion ; for we see that it is 
allowed to proceed as one likes also with regard to certain 
sacrificial acts which are the means of obtaining the 
heavenly world, and thus have all of them the same result. 
It therefore remains a settled conclusion that in the case of 
vidyas one may proceed as one likes. 

To this we reply as follows. There must be option 
between the vidyas, not cumulation, because they have the 
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same fruit For the fruit of all of them is the intuition of 
the object meditated upon, and when this object, e. g. the 
Lord, has once been intuited through one meditation a 
second meditation would be purposeless. It would, more- 
over, be impossible even to effect an intuition through the 
cumulation of several meditations, since that would cause 
distraction of attention. And that the fruit of a vidya is 
to be effected through intuition various scriptural passages 
declare ; cp. Kh. Up. Ill, 14, 4, ' He who has this faith 
and no doubt ; ' Br*. Up. IV, 1,3,' Having become a god 
he goes to the gods,' and others. Also Smrz'ti-passages 
such as Bha Gita VIII, 6, and others. — One therefore has to 
select one of those vidyas the fruit of which is the same, 
and to remain intent on it until, through the intuition of 
the object to be meditated upon, the fruit of the vidya is 
obtained. 

60. But (vidyas) connected with wishes may, 
according to one's liking, be cumulated or not ; on 
account of the absence of the former reason. 

The above Sutra supplies a counter-instance to the 
preceding Sutra. — We have, on the other hand, vidyas 
connected with definite wishes ; as e. g. Kh. Up. Ill, 15, 2, 
' He who knows that the wind is the child of the regions 
never weeps for his sons;' Kh. Up. VII, 1, 5, ' He who 
meditates on name as Brahman, walks at will as far as 
name reaches.' In these vidyas which, like actions, effect 
their own special results by means of their ' unseen ' Self, 
there is no reference to any intuition, and one therefore 
may, according to one's liking, either cumulate them or 
not cumulate them ; ' on account of the absence of the 
former reason,' i. e. because there is not the reason for 
option which was stated in the preceding Sutra. 

61. With the (meditations on) members (of sacri- 
ficial acts) it is as with their abodes. 

Are those meditations — enjoined in the three Vedas — 
which rest on members of sacrificial actions such as the 
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udgitha to be superadded to each other, or may we proceed 
with regard to them as we like ? — To this doubt the Sutra 
replies, ' it is according to the abodes.' As the abiding- 
places of those meditations, viz. the Stotra and so on, are 
combined (for the performance of the sacrifice), so those 
meditations also. For a meditation is subject to what it 
rests on. 

62. And on account of the teaching. 

As the Stotra and the other members of the sacrifice on 
which the meditations under discussion rest are taught in 
the three Vedas, so also the meditations resting on them. 
The meaning of this remark is that also as far as the mode 
of information is concerned there is no difference between 
the members of a sacrificial act and the meditations refer- 
ring to them. 

63. On account of the rectification. 

The passage, 'From the seat of the Hotri he sets right 
any mistake committed in the udgitha ' (Kh. Up. I, $, 5), 
declares that, owing to the might of the meditation on the 
unity of prawava and udgitha, the Hotr* sets right any 
mistake he may commit in his work, by means of the work 
of the Hotri. 

Now, as a meditation mentioned in one Veda is con- 
nected (with what is mentioned in another Veda) in the 
same way as a thing mentioned in another Veda, the 
above passage suggests the conclusion that all meditations 
on members of sacrificial acts — in whatever Veda they may 
be mentioned — have to be combined 1 . 

64. And because the text states a quality (of the 
vidya) to be common (to the three Vedas). 

The text states that the syllable Om which is a quality, 

1 A ' thing' belonging to the i?/'g-veda, viz. the prawava, is, accord- 
ing to the A'Mndogya-passage, connected with the SSma-veda 
meditation on the udgitha. Hence meditations also which belong 
to different Vedas may be combined; for there is no difference 
between them and things as far as connexion is concerned. 
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i. e. the abode of a meditation, is common to the three 
Vedas, ' By that syllable the threefold knowledge proceeds. 
With Om the Adhvaryu gives orders, with Om the Hotri 
recites, with Om the UdgarW sings.' This suggests that, 
as the abode of the vidya (viz. the Owzkara) is common, 
the vidyas which abide in it are common also. — Or else 
the Sutra may be explained as follows. If the udgitha 
and so on, which are matters qualifying the sacrificial 
action, were not all of them common to all sacrificial 
performances, the vidyas resting on them would not go 
together. But the scriptural passages which teach the 
sacrificial performances and extend over all subordinate 
matters, state that the udgitha and so on are common to 
all performances. As thus the abodes of the vidyas go 
together, the vidyas abiding in them go together likewise. 

65. (The meditations on members of sacrificial 
actions are) rather not (to be combined), as the text 
does not state their going together. 

The words ' rather not ' discard the purvapaksha. The 
meditations resting on members of actions are not to be 
treated like what they rest on, because scripture does not 
state their going together. Scripture actually states the 
going together of the Stotras and other subordinate 
members of sacrificial action which are enjoined in the 
three Vedas; cp. passages such as 'After the taking of 
the graha or the raising of the £amasa he performs the 
Stotra ; ' ' After the Stotra he recites ; ' ' Prastotri sing the 
Saman;' 'Hotr* recite the Ya^ya for this;' and so on. 
But, on the other hand, there are no analogous texts 
expressly teaching the going together of the meditations. — 
But the going together of the meditations is established 
by those texts which intimate the successive performance 
of the different constituent members of a sacrifice ! — By 
no means, we reply. The meditations subserve the end 
of man, while the texts referred to by you establish only 
the going together of the udgitha and the like which 
subserve the purpose of the sacrifice. That the medita- 
tions on the udgitha and so on — although resting on 
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members of sacrificial acts — yet subserve the end of man 
only in the same way as the godohana vessel does, we 
have already explained under III, 3, 4a. — And this very 
difference between members of sacrificial action and the 
meditations resting on them, viz. that the former subserve 
the purpose of the sacrifice while the latter subserve the 
end of man, is founded on the express teaching of 
scripture 1 . — And the further two indicatory marks (pointed 
out by the purvapakshin in Sutras 6$ and 64) supply no 
reason for the going together of the meditations, because 
no direct scriptural statement may be constructed from 
them. Nor * does the fact that in each sacrificial perform- 
ance all foundations of meditations are comprised, enable 
us to conclude that the meditations founded on them are 
to be combined also ; for the meditations are not caused 
by what they rest on. The meditations, as resting on 
their foundations, would, it may be admitted, not exist 
if those foundations did not exist But therefrom it does 
not follow that the going together of the foundations 
implies a necessary going together of the meditations ; for 
as to this we have no direct scriptural statement — From 
all this it results that the meditations may be performed 
according to one's liking. 

66. And because (scripture) shows it. 

Scripture moreover shows that the meditations do not 
go together, viz. in the following passage, 'A Brahman 
priest who knows this saves the sacrifice, the sacrificer, 
and all the priests' (Kh. Up. IV, 17, 10). For if all 
meditations were to be combined, all priests would know 
them all, and the text could not specially announce that 
the Brahman priest possessing a certain knowledge 
thereby saves the others. — The meditations may there- 
fore, according to one's liking, be either combined or 
optionally employed. 

1 A remark refuting the averment made in Sutra 62. 
* And this is meant to refute the second interpretation given of 
Sutra 64. 
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FOURTH PADA. 
Reverence to the highest Self ! 

1. The purpose of man (is effected) thence (i. e. 
through the mere knowledge of Brahman), thus 
Badaraya#a opines. 

The Sdtrakara at present enters on an inquiry whether 
the knowledge of the Self which is derived from the 
Upanishads, is connected with works through him who is 
entitled to perform the works 1 , or is an independent means 
to accomplish the purpose of man. He begins by stating 
the final view in the above Sutra, 'Thence' &c. The 
teacher Badarayana is of opinion that thence, i. e. through 
the independent knowledge of Brahman enjoined in the 
Vedanta-texts, the purpose of man is effected. — Whence 
is this known ? — ' From scripture,' which exhibits passages 
such as the following : 'He who knows the Self overcomes 
grief (Kh. Up. Ill, 4, 1); 'He who knows that highest 
Brahman becomes even Brahman ' (Mu. Up. Ill, 2, 9) ; 
' He who knows Brahman attains the Highest ' (Taitt. Up. 
II, 1) ; ' For him who has a teacher there is delay only so 
long as he is not delivered ; then he will be perfect ' (Kh. 
Up. VI, 14, 2) ; ' He who has searched out and under- 
stands the Self which is free from sin, &c. &c, obtains 
all worlds and all desires' (Kh. Up. VIJJ, 7, 1); 'The Self 
is to be seen ' &c. up to ' Thus far goes immortality ' (Br/. 
Up. IV, 5, 6-15). These and similar texts declare that 
mere knowledge effects the purpose of man. — Against this 
the opponent raises his voice as follows. 

2. On account of (the Self) standing in a supple- 
mentary relation (to action), (the statements as to 

1 The purvapakshin (see next Sutra) maintains that the know- 
ledge of the Self is subordinate to (sacrificial) action through the 
mediation of the agent, i. e. in so far as it imparts to the agent a 
certain qualification. 
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the fruits of the knowledge of the Self) are artha- 
vadas, as in other cases, thus Gaimini opines. 

As the Self, in consequence of its being the agent, stands 
in a supplementary relation to action, the knowledge of the 
Self also is connected with action through the mediation of 
its object, analogously to the case of the sprinkling of the 
rice-grains with water ; hence as the purpose of the know- 
ledge of the Self is understood thereby, the statements of 
the text about the fruits of that knowledge are mere artha- 
vadas. Such is the opinion of the teacher G'aimini \ The 
case is analogous to that of other textual statements as to 
the fruits of certain materials, sawzskaras and works ; which 
statements have likewise to be understood as arthavadas. 
Cp. the passage, 'He whose sacrificial ladle is made of 
parwa-wood hears no evil sound ; ' ' By anointing his eye 
he wards off the eye of the enemy ; ' ' By making the 
praya^a and anuya^a-oblations he makes an armour for 
the sacrifice, an armour for the sacrificer so that he over- 
comes his enemies 2 .' — But how can it be supposed that 

1 The contention of the purvapakshin — Gaimini — is that the 
knowledge of the Self has no independent fruit of its own, because 
it stands in a subordinate relation to sacrificial action. This rela- 
tion is mediated by the Self — the object of knowledge — which is 
the agent in all action, and therefore itself stands in a subordinate 
relation to action. By learning that his Self will outlive the body 
the agent becomes qualified for actions, the fruit of which will 
only appear after death. The qualification the Self thus acquires 
is analogous to that which the rice-grains acquire by being sprinkled 
with water ; for only through this latter act of ceremonial modifica- 
tion (or purification, sawskara) they become fit to be used in the 
sacrifice. — As the knowledge of the Self thus has no independent 
position, it cannot have an independent fruit of its own, and con- 
sequently the passages which state such fruits cannot be taken as 
'injunctions of fruits,' but merely as arthavadas, making some 
additional statement about the fruit of the sacrificial actions to 
which the knowledge of the Self is auxiliary. 

' The material, i. e. the ladle made of par«a-wood, is auxiliary 
to the sacrifice, and the fruit which the text ascribes to it (viz. 
hearing no evil sound) therefore has to be viewed as a fruit of 
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the knowledge of the Self which the text does not exhibit 
under any special heading can enter into sacrificial action 
as a subordinate member, without the presence of any of 
the means of proof — general subject-matter and so on — 
which determine such subordinate relation? — The purva- 
pakshin may reply that the knowledge of the Self enters 
into sacrificial action through the mediation of the agent, 
on the ground of the means of proof called vakya 
(sentence ; syntactical unity) 1 . But this we deny because 
in the present case 'sentence' has no force to teach the 
application (of the knowledge of the Self to the sacri- 
fices, as a subordinate member of the latter). Things 
which the text states under no particular heading may 
indeed be connected with the sacrifice on the ground of 
'sentence,' through some intermediate link which is not 
of too wide an application 2 ; but the agent is an inter- 
mediate link of too wide an application, since it is common 
to all action whether worldly or based on the Veda. The 
agent cannot therefore be used as a mediating link to 
establish the connexion of the knowledge of the Self with 
the sacrifice. — Your objection is not valid, the purva- 
pakshin replies, since the knowledge of a Self different 
from the body is of no use anywhere but in works based 
on the Veda. For such knowledge is of no use in worldly 
works, in all of which the activity may be shown to be 
guided by visible purposes ; with reference to Vedic works, 
on the other hand, whose fruits manifest themselves only 
after the death of this body no activity would be possible 

the entire sacrifice. Analogously in the case of the saaisk&ra — 
the anointing — which fits the sacrificer for performing the sacrifice, 
and in the case of the prayi^as and anuya^as which are merely 
subordinate members of the darjrapurwamasa. 

1 The entire Veda constituting an extended syntactical whole, 
in which the agent is the same. 

* Thus the quality of being made of parwa-wood is connected 
with the sacrifices on the ground of the vakya implied in 'yasya 
parwamayt guhfir bhavati,' because here we have as an intermediate 
link the guhu, i. e. a special implement which is used at sacrifices 
only, and therefore is not of too wide an application. 
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were it not for the knowledge of a Self separate from the 
body, and such knowledge therefore has its uses there. — 
But, another objection is raised, from attributes given to 
the Self, such as ' free from sin,' and the like, it appears 
that the doctrine of the Upanishads refers to that Self 
which stands outside the sawsara and cannot therefore 
be subordinate to activity. — This objection too is without 
force ; for what the Upanishads teach as the object of 
cognition is just the transmigrating Self, which is clearly 
referred to in such terms as 'dear' (Br*. Up. II, 4, 5). 
Attributes such as being free from sin, on the other hand, 
may be viewed as aiming merely at the glorification of 
that Self. — tBut in more than one place Brahman, the 
cause of the world, which is additional to the trans- 
migrating Self and itself not subject to transmigration 
has been established, and the Upanishads teach that this 
very Brahman constitutes the real nature of the trans- 
migrating Self! — True, that has been established; but 
in order to confirm that doctrine, objections and their 
refutation are again set forth with reference to the question 
as to the fruit (of the knowledge of the Self). 

3. On account of scripture showing (certain lines 
of) conduct. 

' kanaka the king of the Videhas sacrificed with a sacri- 
fice at which many presents were given to the priests' (Br*. 
Up. Ill, 1, 1); 'Sirs, I am going to perform a sacrifice' 
(Kh. Up. V, 11, 5); these and similar passages — which 
occur in sections that have another purport — show that 
those who know Brahman are connected with sacrificial 
action also. And similarly we apprehend from the fact 
that according to scripture Uddalaka and others taught 
their sons and so on, that they were connected with the 
condition of life of householders. If mere knowledge could 
effect the purpose of man, why should the persons men- 
tioned have performed works troublesome in many respects? 
' If a man would find honey in the Arka tree why should 
he go to the forest ? ' 
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4. Because scripture directly states that. 
'What a man does with knowledge, faith and the 

Upanishad is more powerful' (Kh. Up. I, i, 10); this 
passage directly states that knowledge is subordinate to 
work 1 , and from this it follows that mere knowledge 
cannot effect the purpose of man. 

5. On account of the taking hold together. 
'Then both his knowledge and his work take hold of 

him' (Br/. Up. IV, 4, 2); as this passage shows that 
knowledge and work begin together to manifest their 
fruits, it follows that knowledge is not independent. 

6. And because scripture enjoins (works) for such 
(only as understand the purport of the Veda). 

' He who has learnt (lit. " read ") the Veda from a family 
of teachers, according to the sacred injunction, in the 
leisure time left from the duties to be performed for the 
Guru ; who after having received his discharge has settled 
in his own house, studying his sacred texts in some sacred 
spot' (Kh. Up. VIII, 15); such passages also show that 
those who know the purport of the whole Veda are qualified 
for sacrificial action, and that hence knowledge does not 
independently bring about a result. — But the expression 
' who has read ' directly states only that the Veda is read, 
not that its purport is understood ! — Not so, we reply. The 
reading of the Veda extends up to the comprehension of 
its purport, as thus the reading has a visible purpose 2 . 

7. And on account of definite rules. 

' Performing works here (i. e. in this life) let a man wish 
to live a hundred years ; thus work will not cling to thee, 
man ; there is no other way than that' (Ira. Up. a) ; ' The 

1 For the instrumental case ' vidyaya" ' directly represents know- 
ledge as a means of work. 

1 According to the Mfmazas& principle that, wherever possible, 
actions enjoined must be understood to have a visible purpose 
(a supersensuous result being admitted only where no visible result 
can be made out). 

[38] u 
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Agnihotra is a sattra lasting up to old age and death ; for 
through old age one is freed from it or through death' 
(Sat. Bra. XII, 4, 1, 1) ; from such definite rules also it 
follows that knowledge is merely supplementary to works. 
Against all these objections the Sutrakara upholds his 
view in the following Stitra. 

8. But on account of (scripture teaching) the 
additional one (i.e. the Lord), (the view) of Badara- 
ya«a (is valid) ; as that is seen thus (in scriptural 
passages). 

The word ' but ' discards the purvapaksha. — The assertion 
made in Sutra 2 cannot be maintained ' on account of the 
text teaching the additional one.' If the Vedanta-texts 
taught that the transmigrating embodied Self which is an 
agent and enjoyer is something different from the mere 
body, the statements as to the fruit of the knowledge of 
the Self would, for the reasons indicated above, be mere 
arthavadas. But what the Vedanta-texts really teach as 
the object of knowledge is something different from the 
embodied Self, viz. the non-transmigrating Lord who is 
free from all attributes of transmigratory existence such as 
agency and the like and distinguished by freedom from sin 
and so on, the highest Self. And the knowledge of that Self 
does not only not promote action but rather cuts all action 
short, as will be declared in Sutra 16. . Hence the view 
of the reverend Badarayawa which was stated in Sfltra 1 
remains valid and cannot be shaken by fallacious reasoning 
about the subordination of knowledge to action and the 
like. That the Lord who is superior to the embodied 
Self is the Self many scriptural texts declare ; compare 
' He who perceives all and knows all' (Mu. Up. I, 1, 9) ; 
' From terror of it the wind blows, from terror the sun 
rises' (Taitt. Up. II, 8); 'It is a great terror, a raised 
thunderbolt' (Ka. Up. II, 6, 3); 'By the command of that 
imperishable one, O Gargt' (Br*. Up. Ill, 8, 9); 'It 
thought, may I be many, may I grow forth: It sent forth 
fire' (KA. Up. VI, a, 3). There are indeed passages in 
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which the transmigrating Self— hinted at by such terms as 
' dear ' — is referred to as the object of knowledge, such as 
* But for the love of the Self everything is dear. Verily 
the Self is to be seen' (Br*. Up. II, 4, 5); 'He who 
breathes in the up-breathing he is thy Self and within all ' 
(Br*. Up. Ill, 4, 1); 'The person that is seen in the eye 
that is thy Self,' up to ' But I shall explain him further to 
you' (Kh. Up. VIII, 7 ff.). But as there are at the same 
time complementary passages connected with the passages 
quoted above — viz. 'There has been breathed forth from 
this great Being the ff*'g-veda, Ya^ur-veda,' &c. (Br*. Up. 
II, 4, 10) ; * He who overcomes hunger and thirst, sorrow, 
passion, old age and death ' (Br*. Up. Ill, 5, 1) ; ' Having 
approached the highest light he appears in his own form. 
That is the highest person' (Kh. Up. VIII, 12, 3) — which 
aim at giving instruction about the superior Self; it follows 
that the two sets of passages do not mean to* teach an 
absolute difference of the two Selfs and that thus con- 
tradiction is avoided. For the Self of the highest Lord is 
the real nature of the embodied Self, while the state of 
being embodied is due to the limiting adjuncts, as appears 
from scriptural passages such as ' Thou art that ; ' ' There 
is no other seer but he.' All which has been demonstrated 
by us at length in the earlier parts of this commentary in 
more than one place. 

9. But the declarations (of scripture) are equal 
(on the other side). 

In reply to the averment made in Sutra 3, we point out 
that there are declarations of scripture, of equal weight, 
in favour of the view that knowledge is not complementary 
to action. For there are scriptural passages such as, 
' Knowing this the rishis descended from Kavasha said : 
For what purpose should we study the Veda? for what 
purpose should we sacrifice? Knowing this indeed the 
Ancient ones did not offer the Agnihotra ; ' and ' When 
Brahma»as know that Self and have risen above the desire 
for sons, wealth, and worlds, they wander about as men- 
dicants' (Br*. Up. Ill, 5). Scripture moreover shows that 

U 2 
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Y^fwavalkya and others who knew Brahman did not take 
their stand on works. 'Thus far goes immortality. Having 
said so Ya.fwavalkya went away into the forest ' (Bri. Up. 
IV, 5, 15). With reference to the indicatory sign (as to 
the dependence of knowledge to work) which is implied 
in the passage, ' Sirs, I am going to perform a sacrifice,' we 
remark that it belongs to a section which treats of Vai^va- 
nara. Now, the text may declare that a vidya of Brahman 
as limited by adjuncts is accompanied by works ; but all 
the same the vidya does not stand in a subordinate relation 
to works since 'leading subject-matter' and the other 
means of proof are absent. 
We now reply to the averment made in Sutra 4. 

10. (The direct statement is) non-comprehensive. 

The direct scriptural statement implied in ' What a man 
does with knowledge ' &c. does not refer to all knowledge, 
as it is connected with the knowledge forming the subject- 
matter of the section. And the latter is the knowledge of 
the udgttha only, ' Let a man meditate on the syllable Om 
(as) the udgttha.' 

11. There is distribution (of the work and know- 
ledge) as in the case of the hundred. 

In reply to the averment (Sutra 5) that the passage, 
' Then both his knowledge and his work take hold of him,' 
indicates the non-independence of knowledge, we point out 
that the passage must be understood in a distributed sense, 
knowledge taking hold of one man and work of another. 
The case is analogous to that of the ' hundred.' When it 
is said, ' Let a hundred be given to these two men,' the 
hundred are divided in that way that fifty are given to one 
man and fifty to the other. — Moreover what the text says 
about the laying hold does not refer to him who is about 
to obtain final release ; for the concluding passage, ' So 
much for the man who desires,' indicates that the whole 
section refers to the soul implicated in the sawzsara, and 
a new beginning is made for him who is about to be 
released, in the clause, ' But as to the man who does not 
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desire.' The clause about the laying hold thus comprises 
all knowledge which falls within the sphere of the trans- 
migrating soul whether it be enjoined or prohibited \ since 
there is no reason for distinction, and to all action whether 
enjoined or prohibited, the clause embodying a reference 
to knowledge and work as established elsewhere. And on 
this interpretation there is room for the clause even without 
our having recourse to the distribution of knowledge and 
work. 
The next Sutra replies to the averment made in Sutra 6. 

12. Of him who has merely read the Veda (there 
is qualification for works). 

As the clause, ' Having learnt (read) the Veda from 
a family of teachers,' speaks only of the reading, we de- 
termine that acts are there enjoined for him who has 
only read the Veda. — But from this it would follow that 
on account of being destitute of knowledge such a person 
would not be qualified for works ! — Never mind ; we do 
not mean to deny that the understanding of sacrificial acts 
which springs from the reading of the texts is the cause 
of qualification for their performance; we only wish to 
establish that the knowledge of the Self derived from the 
Upanishads is seen to have an independent purpose of its 
own and therefore does not supply a reason of qualification 
for acts. Analogously a person who is qualified for one 
act does not require the knowledge of another act. 

Against the reasoning of Sutra 7 we make the following 
remark. 

1 3. There being no specification (the rule does) 
not (specially apply to him who knows). 

In passages such as ' Performing works here let a man 
live ' &c, which state definite rules, there is no specification 



1 Pratishiddhi kz nagnastrfdawanddirupS. An. Gi. — Pratishid- 
dhi £a yathtsaiMistradhigamanalakshawa (not ' yatha saiMsUtra ' 
as in the Biblioth. Indica edition). Bh&matt. 
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of him who knows, since the definite rule is enjoined with- 
out any such specification. 

14. Or else the permission (of works) is for the 
glorification (of knowledge). 

The passage 'Performing works here' may be treated 
in another way also. Even if, owing to the influence of 
the general subject-matter, only he who knows is to be 
viewed as he who performs works, yet the permission to 
perform works must be viewed as aiming at the glorifica- 
tion of knowledge ; as appears from the subsequent clause, 
' no work clings to the man.' The meaning of the entire 
passage thus is : To a man who knows no work will cling, 
should he perform works during his whole life even, owing 
to the power of knowledge. And this clearly glorifies 
knowledge. 

15. Some also by proceeding according to their 
liking (evince their disregard of anything but know- 
ledge). 

Moreover some who know, having obtained the intuition 
of the fruit of knowledge, express, in reliance thereon, the 
purposelessness of the means of all other results, viz. by 
proceeding according to their liking (and abandoning those 
means). A scriptural text of the Va#asaneyins runs as 
follows : * Knowing this the people of old did not wish for 
offspring. What shall we do with offspring, they said, we 
who have this Self and this world ' (Br*. Up. IV, 4, aa). 
And that the fruit of knowledge, being present to intuition, 
does not manifest itself at a later time only as the fruits 
of actions do, we have explained more than once. From 
this also it follows that knowledge is not subordinate to 
action, and that the scriptural statements as to the fruit of 
knowledge cannot be taken in any but their true sense. 

16. And (scripture teaches) the destruction (of 
the qualification for works, by knowledge). 

Moreover scripture teaches that this whole apparent 
world — which springs from Nescience, is characterised by 
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actions, agents and results of actions and is the cause of 
all qualification for works — is essentially destroyed by the 
power of knowledge. Compare such passages as 'But 
when all has become the Self of him, wherewith should 
he see another, wherewith should he smell another ? ' (Bri. 
Up. IV, 5, 15). For him now who should teach that the 
qualification for works has for its necessary antecedent the 
knowledge of the Self which the Vedanta-texts teach, it 
would follow that the qualification for works is cut short 
altogether. From this also it follows that knowledge is 
independent. 

17. And (knowledge belongs) to those who are 
bound to chastity ; for in scripture (that condition of 
life is mentioned). 

Scripture shows that knowledge is valid also for those 
stages of life for which chastity is prescribed. Now in 
their case knowledge cannot be subordinate to work 
because work is absent ; for the works prescribed by the 
Veda such as the Agnihotra are no longer performed by 
men who have reached those stages. — But, an objection is 
raised, those stages of life are not even mentioned in the 
Veda ! — This is not so, we reply. Certain Vedic passages 
clearly intimate them ; so e. g. ' There are three branches 
of the law ' (Kh. Up. II, 23, 1) ; ' Those who in the forest 
practise faith and austerity' (Kh. Up. V, 10, 1); 'Those 
who practise penance and faith in the forest ' (Mu. Up. I, 
10, 11); 'Wishing for that world only mendicants wander 
forth ' (Bri. Up. IV, 4, 23) ; ' Let him wander forth at once 
from the state of studentship.' — That the stages requiring 
chastity are open to men whether they have reached house- 
holdership or not, and whether they have paid the debts (of 
procreating a son, &c.) or not, is known from scripture 
and Smn'ti. Herefrom also follows the independence of 
knowledge. 

18. <7aimini (considers that scriptural passages 
mentioning those stages of life in which chastity is 
obligatory, contain) a reference (only to those stages) ; 
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they are not injunctions ; for (other scriptural pas- 
sages) forbid (those stages). 

The Vedic texts which have been quoted to the end of 
showing the existence of the stages of life on which chastity 
is binding — such as ' There are three branches of the law ' 
and so on — have no power to establish those stages. For 
the teacher Gaimini is of opinion that those passages 
contain only a reference to the other stages of life, not an 
injunction (of them). — Why? — Because they contain no 
words expressive of injunction such as imperative verbal 
forms, and because each of them is seen to have some 
other purport. In the passage, ' There are three ' &c, the 
text at first refers to three stages of life (' Sacrifice, study, 
and charity are the first ' &c. &c), thereupon declares them 
not to have unbounded results (' All these obtain the world 
of the blessed '), and finally glorifies ' the state of being 
grounded on Brahman ' as having unbounded results 
('the Brahmasa#*stha obtains immortality'). — But is not 
a mere reference even sufficient to intimate the existence 
of those stages of life ? — True ; but they are established 
(enjoined) not by direct scriptural statements, but only by 
Snv«ti and custom, and therefore when contradicted by 
direct scriptural statement * are either to be disregarded or 
else to be viewed as concerning those who (for some reason 
or other) are disqualified (for active worship, sacrifices and 
the like). — But together with the stages demanding chastity 
the text refers to the condition of the householder also *. 
(' Sacrifice, study, and charity are the first.') — True ; but the 
existence of the state of the householder is established (not 
by that passage but) by other scriptural passages, viz. those 
which enjoin on the householder certain works such as the 
Agnihotra. Hence the reference in the passage under 
discussion aims at glorification only, not at injunction. 

1 Such as that concerning the permanent obligation of the Agni- 
hotra and so on. 

1 And we therefore may conclude that those stages are as valid 
as the — notoriously valid — state of householdership. 
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Moreover, direct scriptural enunciations forbid other stages 
of life j cp. ' A murderer of the gods is he who removes 
the fire ; ' ' After having brought to thy teacher his proper 
reward do not cut off the line of children ' (Taitt. Up. I, 
11, 1) ; « To him who is without a son the world does not 
belong ; all beasts even know that' — Similarly the passages, 
'Those who in the forest practise faith and austerity' 
{Kh. Up. V, 10, i), and the analogous passage (from the 
Muttdaka), contain instruction not about the other stages 
of life but about the going on the path of the gods. And 
of clauses such as ' austerity is the second ' it is doubtful 
whether they speak of a stage of life at all. And a 
passage like ' Wishing for that world only mendicants 
wander forth,' does not enjoin the wandering forth but 
merely glorifies that world. — But there is at any rate one 
scriptural text which directly and unambiguously enjoins 
the condition of life of the wandering mendicant, viz. the 
one of the Cabalas, ' Let him wander forth at once from 
the state of studentship.' — True, but our discussion is 
carried on without reference to that passage. 

19. (The other stage of life) is to be accom- 
plished, (according to) Badaraya«a ; on account of 
the scriptural statement of equality. 

The teacher Badarayawa is of opinion that that other 
stage of life is something to be accomplished. The view 
that there is a contradiction because the other stage of 
life is stated in the Veda and, on the other hand, works 
such as the Agnihotra must necessarily be performed, and 
that, in order to remove this contradiction, that other 
stage of life must be entered upon by those only who are 
not qualified for active worship, he rejects; being of opinion 
that that other stage is to be entered upon, in the same 
way as the state of the householder, even by him who 
does not wish to do so. — On what ground ? — ' On account 
of the scriptural statement of equality.' For we have 
a passage (viz. 'There are three branches of the law/ &c.) 
which refers equally to that other stage as to the state 
of the householder. As the state of the householder which 
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is enjoined in other passages only is here referred to, so 
also that other stage of life. The case is analogous to 
the reference made to the wearing of the sacrificial thread 
round the neck or on the right shoulder — which two modes 
are established in other scriptural passages — in a passage 
the purpose of which it is to enjoin the wearing of the thread 
on the left shoulder. The other stage must therefore be 
entered upon in the same way as the state of the house- 
holder. — Analogously in the passage, ' Wishing for that 
world only mendicants leave their homes,' the last stage 
of life is mentioned together with the study of the Veda, 
sacrifice and so on, and in the passage, ' Those who in the 
forest,' &c, with the knowledge of the five fires. — The 
remark, made above by the purvapakshin, that in such 
passages as ' austerity is the second ' there is unambiguous 
reference to a further stage of life, is without force, since 
there is a reason enabling us to determine what is meant. 
The text proclaims in the beginning that there are three 
subdivisions (' There are three branches of the law '). Now 
the sacrifice and the other duties (which the text enumerates 
subsequently to the introductory clause) can, because they 
are more than three, and rest on separate originative 
injunctions, be comprised within the three branches only 
if they are connected with one of the stages of life. Now 
the terms ' sacrifice ' and so on indicate that the stage 
of householdership constitutes one branch of the law, and 
the term ' Brahma£arin ' clearly denotes another stage ; 
what then remains but to assume that the term ' austerity ' 
also denotes a stage of life, viz. the one in which austerity 
is the chief thing? Analogously the reference to the 
forest — in the passage, 'Those who in the forest,' — indicates 
that by the austerity and faith mentioned there we have to 
understand that stage of life in which austerity and faith 
are the chief thing. — From all this it follows that the 
further stage of life has to be gone through, even if the 
passage under discussion should do nothing but refer to it. 

20. Or (the passage rather is) an injunction, as in 
the case of the carrying (of the firewood). 
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Or the passage is rather to be understood as containing 
an injunction, not a mere reference. — But, an objection is 
raised, if we assume it to be an injunction we thereby 
oppose the conception of the entire passage as a coherent 
whole, while yet the passage has clearly to be conceived 
as constituting such a whole, viz. as meaning that while 
the three branches of the law have for their result the 
world of the blessed, the condition of being grounded in 
Brahman has immortality for its result. — True, but all the 
same we must set aside the conception of the passage as 
a whole — well founded as it is — and assume it to be an 
injunction. For it is a new injunction because no other 
injunction is observed, and as the conception of the other 
stage of life clearly arises from the passage it is impossible 
to interpret it as a coherent whole by means of the 
assumption that it is a mere guwavada 1 . 

The case is analogous to that of the ' carrying.' There 
is a scriptural text (relating to the Agnihotra which forms 
part of the mahapitr*ya£-«a), ' Let him approach carrying 
the firewood below (the ladle holding the offering); for 
above he carries it for the gods.' Now this passage may 
be conceived as an unbroken whole if we view it as 
referring to the carrying below only ; nevertheless we 
determine that it enjoins the carrying above because that 



1 In the clause ' vidhyantar4dar.ra.nat ' I can see nothing more 
than an explanation of — or reason for — the ' apftrvatvat.' If we 
viewed the passage as glorifying the brahmasawsthatd compared to 
the three branches of the law through the statement of its super- 
sensuous results (so that it would constitute an arthavada of the 
kind called guwavada), we should indeed preserve the unity of the 
passage — which is destroyed if we view it as enjoining the different 
stages of life. But all the same the latter explanation is the true 
one ; for a glorifkatory passage presupposes an injunctive one, and 
as no such injunctive passage is met with elsewhere, it is simpler 
to assume that the present passage is itself injunctive than to con- 
strue (on the basis of it if viewed as a guwavada) another injunctive 
passage. (In Ananda Giri's gloss on this passage — Biblioth. Indica 
edition — read'vihitatvopagamaprasaktya' and 'stutilaksha«ayaika°.') 
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is not enjoined anywhere else 1 . This is explained in the 
chapter treating of ' complement,' in the Sfltra, ' But it is 
an injunction,' &c. (Pu. Mim. Su.). In the same way we 
assume that our passage referring to the different ajramas 
is an injunctory passage only. 

Even if (to state an alternative conclusion) the passage 
contains references only to the other cLrramas, it must be 
viewed as enjoining at any rate the condition of being 
grounded in Brahman, owing to the glorification of that 
condition. The question here arises whether that state 
belongs to any one comprised within the four Irramas, 
or only to the wandering mendicant. If now a reference 
to the mendicant also is contained within the references 
to the Irramas up to the Brahma£arin (i.e. the three 
ajramas the text refers to before the passage about the 
brahmasawstha) ; then, as all four Irramas are referred 
to equally and as somebody not belonging to any Irrama 
could not possibly be called brahmasamstha, it follows that 
the term ' brahmasamstha ' denotes any one standing 
within one of the four axramas. If, on the other hand, 
the mendicant is not comprised within the references to 
the three Irramas, he alone remains, and this establishes 
the conclusion that the brahmasawstha is the mendicant 
only. (We therefore have to inquire which of the two 
alternatives stated has to be adopted.) — Here some 
maintain that the term ' austerity ' which denotes the 
hermit in the woods implies a reference to the mendi- 
cant also. But this is wrong. For as long as any other 
explanation is possible, we must not assume that a term 
which expresses a distinctive attribute of the hermits 
living in the forest comprises the wandering mendicants 
also. Both the Brahma£arin and the householder are 

1 The ekavakyata is preserved if we take the clause from 'above' 
as an arthavada meant to give the reason why in sacrifices offered 
to the Fathers the firewood has to be carried below. Nevertheless 
the clause must be taken as a vidhi enjoining the carrying above in 
all sacrifices offered to the gods, because this particular is not 
enjoined elsewhere. 
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referred to by distinctive terms applying to them only, 
and we therefore expect that the mendicant and the 
hermit also should be referred to by analogous terms. 
Now 'austerity' is a distinctive attribute of the hermits 
living in the woods ; for the principal conventional 
meaning of the word 'austerity' is mortification of the 
body. The distinctive attribute of the mendicant, on the 
other hand, viz. restraint of the senses and so on, cannot 
be denoted by the term 'austerity.' Moreover it would 
be an illegitimate assumption that the ajramas which are 
known to be four should here be referred to as three. 
And further the text notifies a distinction, viz. by saying 
that those three reach the world of the blessed, while one 
enjoys immortality. Now there is room for such a distinc- 
tion if the hermits and the mendicants are separate ; for 
we do not say ' Devadatta and Yag wadatta are stupid, but 
one of them is clever,' but we say ' Devadatta and Ya^wa- 
datta are stupid, but Vish«umitra is clever.' The passage 
therefore has to be understood in that sense, that those 
belonging to the three former Irramas obtain the world 
of the blessed, while the remaining one, i. e. the wandering 
mendicant, enjoys immortality. — But how can the term 
' brahmasa/ttstha,' which according to its etymological 
meaning may be applied to members of all Irramas, be 
restricted to the mendicant? and, if we agree to take it 
in its conventional meaning, it follows that immortality 
may be reached by merely belonging to an Irrama, and 
hence that knowledge is useless ! — To these objections we 
make the following reply. The term ' brahmasawstha ' 
denotes fulfilment in Brahman, a state of being grounded 
in Brahman to the exclusion of all other activity. Now 
such a state is impossible for persons belonging to the 
three former Isramas, as scripture declares that they suffer 
loss through the non-performance of the works enjoined 
on their ajxama. The mendicant, on the other hand, who 
has discarded all works can suffer no loss owing to non- 
performance. Such duties as are incumbent on him, viz. 
restraint of the senses and the like, are not opposed to 
the state of being grounded in Brahman, but rather helpful 
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to it. For the only work enjoined on him by his Irrama 
is the state of being firmly grounded in Brahman, wherein 
he is strengthened by restraint of the senses and so on — 
just as sacrifices and the like are prescribed for the other 
ajramas — and loss he incurs only by neglecting that work. 
In agreement herewith texts from scripture and Smrrti 
declare that for him who is grounded in Brahman there 
are no works. Compare ' Renunciation is Brahman ; for 
Brahman is the highest ; for the highest is Brahman ; 
above those lower penances, indeed, there rises renuncia- 
tion ; ' ' Those anchorites who have well ascertained the 
object of the knowledge of the Vedanta and have purified 
their nature by the Yoga of renunciation ' (Mu. Up. Ill, 
2, 6) ; and similar scriptural passages. And Smrzti-texts 
to the same effect, such as * They whose minds are fixed 
on him, who have their Self in him, their stand on him, 
their end in him' (Bha. Gita V, 17). All these passages 
teach that for him who is founded on Brahman there are 
no works. From this there also follows the non-validity of 
the second objection raised above, viz. that the mendicant's 
reaching immortality through the mere stage of life in 
which he stands would imply the uselessness of knowledge. 
— In this way we understand that, although there is a 
reference to the other stages of life, that which is indicated 
by the quality of being grounded in Brahman is the state 
of the wandering mendicant. 

This whole discussion has been carried on by the teacher 
without taking into account the text of the Cabalas, which 
enjoins the other stage of life. But there exists that text 
which directly enjoins the other stage, ' Having completed 
his studentship he is to become a householder; having 
been a householder he is to become a dweller in the forest ; 
having been a dweller in the forest he is to wander forth ; 
or else he may wander forth from the student's state; 
or from the house; or from the forest.' Nor can this 
text be interpreted as referring to those who are not 
qualified for works ; for it states no difference, and there 
is a separate injunction (of the parivra^ya-state) for those 
who are not qualified, viz. in the passage, ' May he have 
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taken vows upon himself or not, may he be a snataka or 
not, may he be one whose fire has gone out or one who 
has no fire,' &c. That the text does not refer to such 
only as are not qualified for works, further follows from 
the fact that the state of the mendicant is meant to 
subserve the development of the knowledge of Brahman *, 
as scripture declares, 'The wandering mendicant, with 
colourless dress, shaven, wifeless, pure, guileless, living on 
alms, qualifies himself for the intuition of Brahman.' — From 
all this it follows that the stages of life for which chastity 
is obligatory are established by scripture, and that know- 
ledge — because enjoined on persons who have entered on 
those stages — is independent of works. 

21. If it be said that (texts such as the one about 
the udgitha are) mere glorification, on account of 
their reference (to parts of sacrifices) ; we deny that, 
on account of the newness (of what they teach, if 
viewed as injunctions). 

'That udgitha is the best of all essences, the highest, 
holding the highest place, the eighth ' (Kh. Up. I, 1, 3) ; 
'This earth is the Rik, the fire is Saman' (Kh. Up. I, 
6, 1); 'This world in truth is that piled-up fire-altar' 
(.Sat. Bra. X, 1, a, a); 'That hymn is truly that earth' 
(Ait. Ar. II, 1, a, 1) ; with reference to these and other 
similar passages a doubt arises whether they are meant 
to glorify the udgitha and so on, or to enjoin devout 
meditations. 

The purvapakshin maintains that their aim is glorifica- 
tion, because the text exhibits them with reference to 
subordinate members of sacrificial actions, such as the 
udgitha and so on. They are, he says, analogous to 
passages such as ' This earth is the ladle ; ' ' the sun is the 
tortoise;' 'the heavenly world is the Ahavaniya,' whose 



1 Which has to be acquired in the regular prescribed way of 
Brahmanical studentship. 
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aim it is to glorify the ladle and so on. To this the Sutra- 
kara replies as follows. We have no right to consider the 
purpose of those passages to be mere glorification, on 
account of the newness. If they aim at injunction, a new 
matter is enjoined by them ; if, on the other hand, they 
aimed at glorification they would be devoid of meaning. 
For, as explained in the Pu. Mim. Su., glorificatory 
passages are of use in so far as entering into a comple- 
mentary relation to injunctive passages ; but the passages 
under discussion are incapable of entering into such a 
relation to the udgitha and so on which are enjoined in 
altogether different places of the Veda, and would there- 
fore be purposeless as far as glorification is concerned. 
Passages such as 'This earth is the ladle' are not 
analogous because they stand in proximity to injunctive 
passages. — Therefore texts such as those under discussion 
have an injunctive purpose. 

22. And on account of the words expressive of 
becoming. 

Moreover the text exhibits words of clearly injunctive 
meaning, in connexion with the passages quoted above, 
viz. 'Let him meditate on the udgitha' (Kh. Up. I, 
i, i); 'Let him meditate on the Siman'(ATA. Up. II, 
3, i); 'Let him think: I am the hymn' (Ait. Ar. II, 
i, 6). Now these injunctive forms would be rendered 
futile by the assumption of the texts under discussion 
aiming at glorification only. Compare the following 
saying of those who know Nyaya, ' Let him do, let it be 
done, it is to be done, let it become, let it be ; these forms 
are in all Vedas the settled signs of injunction.' What 
they mean thereby is that injunction is the sense of all 
potential, imperative, &c, verbal forms. — Moreover in each 
of the sections to which the passages under discussion 
belong the text states special fruits, ' He becomes indeed 
a fulfiller of desires' (Kh. Up. I, i, 7); 'He is able to 
obtain wishes through his song ' (Kh. Up. I, 7, 9) ; ' The 
worlds in an ascending and a descending line belong to 
him* (Kh. Up. II, 2, 3). For this reason also the texts 
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about the udgltha and so on are meant to enjoin devout 
meditations. 

23. (The stories told in the Upanishads) are for 
the purpose of the pariplava ; we deny this on 
account of (certain stories only) being specified. 

' Ya^wavalkya had two wives, Maitrey! and Katyayani ' 
(Br*. Up. IV, 5, 1) ; ' Pratardana, forsooth, the son of 
Divodasa came to the beloved abode of Indra ' (Kau. Up. 
Ill, 1); 'There lived once upon a time Canarruti Pautra- 
ya«a, who was a pious giver, giving much and keeping 
open house' (Kk. Up. IV, 1,1); with regard to these and 
similar stories met with in the Vedanta portions of 
scripture there arises a doubt whether they are meant to 
subserve the performance of the pariplava 1 , or to introduce 
the vidyas standing in proximity to them. 

The purvapakshin maintains that those scriptural stories 
subserve the pariplava because they are stories like others, 
and because the telling of stories is enjoined for the pari- 
plava. And from this it follows that the Vedanta-texts 
do not chiefly aim at knowledge, because like mantras 
they stand in a complementary relation to sacrificial per- 
formances. 

This conclusion we deny ' on account of the specifica- 
tion.' Under the heading 'he is to recite the pariplava,' 
scripture specifies certain definite stories such as that of 
'Manu Vivasvat's son the king.' If, now, for the reason 
that all tales as such are alike, all tales were admitted for 
the pariplava, the mentioned specification would be devoid 
of meaning. We therefore conclude that those scriptural 
stories are not meant to be told at the pariplava. 

24. This follows also from the connexion (of the 
stories with the vidyas) in one coherent whole. 

And as thus the stories do not subserve the pariplava it 



1 I.e. have to be recited at stated intervals during the year 
occupied by the arvamedha sacrifice. 

[38] x 
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is appropriate to assume that they are meant to bring 
nearer to our understanding the approximate vidyas with 
which they are seen to form connected wholes ; for they 
serve to render the latter more acceptable and facilitate 
their comprehension. 

In the Maitreyi-brahmawa we see that the story forms 
a whole with the vidya beginning, ' The Self indeed is to 
be seen,' &c. ; in the account of Pratardana with the vidya, 
'I am prana, the conscious Self;' in the legend of (7an&miti 
with the vidya, ' Air indeed is the end of all.' The case 
of all these stories is analogous to that of stories met with 
in scriptural texts referring to works, whose purpose is the 
glorification of injunctions standing in proximity ; as e.g. 
' He cut out his own omentum.' — The stories under discus- 
sion therefore do not subserve the pariplava. 

25. For this very reason there is no need of the 
lighting of the fire and so on. 

The expression ' For this very same reason ' must be 
viewed as taking up Sutra III, 4, 1, because thus a satis- 
factory sense is established. For this very same reason, 
i. e. because knowledge subserves the purpose of man, the 
lighting of the sacrificial fire and similar works which are 
enjoined on the different a^ramas are not to be observed, 
since man's purpose is effected through knowledge. 

The Sutrakara thus sums up the result of the first 
adhikarawa, intending to make some further remarks. 

26. And there is need of all (works), on account 
of the scriptural statement of sacrifices and the like ; 
as in the case of the horse. 

We now consider whether knowledge has absolutely no 
need of the works enjoined on the different Isramas, or 
whether it has some need of them. Under the preceding 
Sutra we have arrived at the conclusion that as knowledge 
effects its own end the works enjoined on the Irramas 
are absolutely not required. With reference to this point 
the present Sutra now remarks that knowledge has regard 
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for all works enjoined on the ajrramas, and that there is 
not absolute non-regard. — But do not the two Sutras thus 
contradict each other? — By no means, we reply. Know- 
ledge having once sprung up requires no help towards the 
accomplishment of its fruit, but it does stand in need of 
something else with a view to its own origination. — Why 
so ? — On account of the scriptural statements of sacrifices 
and so on. For the passage, ' Him Brahmawas seek to 
know by the study of the Veda, by sacrifice, by gifts, by 
penance, by fasting' (Bri. Up. IV, 4, 22), declares that 
sacrifices and so on are means of knowledge, and as the 
text connects them with the 'seeking to know,' we conclude 
that they are, more especially, means of the origination of 
knowledge. Similarly the passage, 'What people call 
sacrifice that is really brahma^arya ' (Kh. Up. VIII, 5, 1), 
by connecting sacrifices and so on with brahma£arya 
which is a means of knowledge, intimates that sacrifices 
&c. also are means of knowledge. Again the passage, 
' That word which all the Vedas record, which all penances 
proclaim, desiring which men live as religious students, 
that word I tell thee briefly, it is Om ' (Ka. Up. I, 2, 15), 
likewise intimates that the works enjoined on the ajramas 
are means of knowledge. Similarly Smrz'ti says, ' Works 
are the washing away of uncleanliness, but knowledge is 
the highest way. When the impurity has been removed, 
then knowledge begins to act.' 

The phrase, 'as in the case of the horse,' supplies an 
illustration on the ground of suitability. As the horse, 
owing to its specific suitability, is not employed for 
dragging ploughs but is harnessed to chariots; so the 
works enjoined on the Irramas are not required by know- 
ledge for bringing about its results, but with a view to its 
own origination. 

27. But all the same he (who is desirous of know- 
ledge) must be possessed of calmness, subjection of 
the senses, &c, since those (states) are enjoined as 
auxiliaries to that (viz. knowledge), and must (on 
that account) necessarily be accomplished. 

x 2 
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Perhaps somebody might think that we have no right 
to look upon sacrifices and the like as means of knowledge 
because there is no injunction to that effect. For a passage 
like ' By sacrifice they seek to know ' is of the. nature of an 
anuvada, and therefore does not aim at enjoining sacrifices 
but rather at glorifying knowledge, ' so glorious is know- 
ledge that they seek to obtain it through sacrifices and the 
like.' 

But even should this be so the seeker for knowledge 
must possess calmness of mind, must subdue his senses 
and so on ; for all this is enjoined as a means of knowledge 
in the following scriptural passage, 'Therefore he who knows 
this, having become calm, subdued, satisfied, patient, and 
collected, sees self in Self (Br*. Up. IV, 4, 23). And what 
is enjoined must necessarily be carried out. — But in the 
above passage also we observe only a statement as to 
something actually going on — ' Having become calm, &c, 
he sees,' not an injunction ! — Not so, we reply. The 
introductory word 'therefore' which expresses praise of 
the subject under discussion makes us understand that the 
passage has an injunctive character 1 . 

Moreover the text of the Madhyandinas directly reads 
' let him see ' (not ' he sees '). Hence calmness of mind 
and so on are required even if sacrifices, &c„ should not 
be required. — Sacrifices and so on, however, are required 
likewise, because (as said in Sutra 36) scripture teaches 
them. — But it has been said that in the passage, ' Him they 
seek to know by sacrifices,' no injunction is observed! — 
True; but nevertheless we must assume the passage to 
be an injunction, because the connexion of the search for 
knowledge with sacrifices and so on is something new; 
i.e. is not established by another text, and therefore the 

1 For if there were no injunction, the praise would be without 
meaning. The 'therefore' connects the passage with the pre- 
ceding clause, 'he is not sullied by any evil deed.' The sense 
then is, 'Because he who knows the Self as described before is 
not sullied by any evil deed, therefore let him, after having become 
calm, &c, see the Self, and so on.' 
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passage under discussion cannot be an anuvada referring 
to it. The case is analogous to that of passages such as 
'therefore Pushan 1 receives a well-crushed share of food, 
for he is toothless.' There also no injunction is directly 
stated ; but as the matter of the passage is new we assume 
an injunction and understand that the grains for Pushan 
are to be crushed at all vikrftis of the darjapur»amasa ; as 
was explained in the Purva Mimamsa. 

An analogous conclusion was arrived at under Sutra 
ao. — SnWtis also such as the Bhagavadgtta explain that 
sacrifices and the like if undertaken without a view to their 
special results become for him who is desirous of final 
release a means of knowledge. Hence sacrifices and the 
like, on the one hand, and calmness of mind and so on, on 
the other hand, according to the asramas, i.e. all works 
enjoined on the ajramas must be had regard to with a 
view to the springing up of knowledge. Calmness of mind, 
&c, are, on account of the expression ' he who knows this ' 
connecting them with knowledge, to be viewed as approxi- 
mate — direct — means of knowledge, while sacrifices and so 
on which scripture connects with the search of knowledge 
are to be looked upon as remote — indirect — means. 

28. And there is permission of all food, (only) in 
the case of danger of life ; on account of this being 
shown (by scripture). 

In the colloquy of the prawas the A^andogas record, ' To 
him who knows this there is nothing which is not food' 
(Kh. Up. V, 1, a) ; and the Va^asaneyins, ' By him nothing is 
eaten that is not food, nothing is received that is not food ' 
(Bri. Up. VI, 1, 14). The sense of the two passages is 
that anything may be eaten by him. — A doubt here arises 
whether the texts enjoin the permission of eating anything 

1 The passage quoted occurs in the Veda under the heading of 
the daaapurwamasa. But as Pushan has no share in the funda- 
mental form of that sacrifice, we conclude that the injunction 
implied in the passage is valid for those vikrttis of the dam- 
purwamasa in which offerings are made to Pushan. 
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as an auxiliary to knowledge — as calmness of mind, &c, 
are— or mention them for the purpose of glorification. — 
The purvapakshin maintains that the passages are injunc- 
tions because thus we gain an instruction which causes 
a special kind of activity. What, therefore, the text teaches 
is the non-operation of a definite rule, in so far as auxiliary 
to the knowledge of the prawas in proximity to which it is 
taught. — But this interpretation implies the sublation of the 
scriptural rules as to the distinction of lawful and unlawful 
food ! — Such sublation, we reply, is possible, because the 
present case is one of general rule and special exception. 
The prohibition of doing harm to any living creature is 
sublated by the injunction of the killing of the sacrificial 
animal ; the general rule which distinguishes between such 
women as may be approached and such as may not, is 
sublated by the text prescribing, with reference to the 
knowledge of the Vamadevya, that no woman is to be 
avoided (' Let him avoid no woman, that is the vow,' Kh. 
Up. II, 13, 2) ; analogously the passage which enjoins, with 
reference to the knowledge of the prawas, the eating of all 
food may sublate the general rule as to the distinction of 
lawful and unlawful food. 

To this we reply as follows. The permission to eat any 
food whatever is not enjoined, since the passages do not 
contain any word of injunctive power ; for the clause, ' To 
him who knows this there is nothing,' &c, expresses only 
something actually going on. And where the conception 
of an injunction does not naturally arise we may not 
assume one from the mere wish of something causing 
a special line of activity. Moreover the text says that 
' for him who knows this there is nothing that is not food,' 
only after having said that everything even unto dogs and 
the like is food for the Prawa. Now food such as dogs 
and the like cannot be enjoyed by the human body ; but 
all this can be thought of as food of the Pra«a. From 
this it follows that the passage is an arthavada meant to 
glorify the knowledge of the food of the Pra«a, not an 
injunction of the permission of all food. — This the Sutra 
indicates in the words, ' and there is permission of all food 
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in danger of life.' That means : Only in danger of life, in 
cases of highest need, food of any kind is permitted to 
be eaten. ' On account of scripture showing this.' For 
scripture shows that the rishl ATakraya/ta when in evil 
plight proceeded to eat unlawful food. In the brahmana 
beginning, ' when the Kurus had been destroyed by hail- 
stones,' it is told how the rt'shi A'akrayana having fallen 
into great wretchedness ate the beans half eaten by a chief, 
but refused to drink what had been offered on the ground 
of its being a mere leaving ; and explained his proceeding 
as follows : ' I should not have lived if I had not eaten 
them ; but water I can drink wherever I like.' And again 
on the following day he ate the stale beans left by himself 
and another person. Scripture, in thus showing how the 
stale leaving of a leaving was eaten, intimates as its 
principle that in order to preserve one's life when in 
danger one may eat even unlawful food. That, on the 
other hand, in normal circumstances not even a man 
possessing knowledge must do this, appears from ATakra- 
yawa's refusing to drink. — From this it follows that the 
passage, ' For to him who knows this/ &c, is an arthavada. 

29. And on account of the non-sublation. 

And thus those scriptural passages which distinguish 
lawful and unlawful food, — such as Kh. Up. VII, 26, 3, 
' When the food is pure the whole nature becomes pure,' — 
are non-sublated. 

30. And this is said in SmWti also. 

That in cases of need both he who knows and he who 
does not know may eat any food SnWti also states ; 
compare e. g. ' He who being in danger of his life eats 
food from anywhere is stained by sin no more than the 
lotus leaf by water.' — On the other hand, many passages 
teach that unlawful food is to be avoided. * Intoxicating 
liquor the Brahmawa must permanently forego ; ' ' Let 
them pour boiling spirits down the throat of the Brahmawa 
who drinks spirits ; ' ' Spirit-drinking worms grow in the 
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mouth of the spirit-drinking man, because he enjoys what 
is unlawful.' 

31. And hence also a scriptural passage as to 
non-proceeding according to liking. 

There is also a scriptural passage prohibiting unlawful 
food, the purpose of which it is to stop procedure therein 
according to one's liking, viz. in the Sazwhita of the Kat/taa, 
' Therefore a Brahmawa is not to drink spirits.' This text 
also is more appropriate if we take the passage, ' To him 
who knows this,' as an arthavada. — Hence passages of that 
kind are arthavadas, not injunctions. 

32. The works of the Isramas (are incumbent on 
him) also (who does not desire release) ; because 
they are enjoined. 

Under Sutra 26 it has been proved that the works 
enjoined on the Irramas are means of knowledge. Now 
we will consider whether those works have to be performed 
also by him who does not desire final release and therefore 
takes his stand on his Irrama merely without wishing for 
knowledge. — Here the purvapakshin maintains that as the 
works incumbent on the In-amas are enjoined as means of 
knowledge by the passage, ' Him the Brahma«as seek to 
know by the study of the Veda' &c, the works of per- 
manent obligation are not to be performed by him who, 
not desirous of knowledge, wishes for some other fruit. 
Or else they are to be performed by him also ; but then 
they cannot be means of knowledge, since it would be 
contradictory to attribute to them a permanent and a non- 
permanent connexion '. 

Against this conclusion the Sutrakara remarks that the 
works of permanent obligation are to be performed by 



1 I.e. we must not think that because they enjoin the 'nityatfi' 
of certain works, other passages may not enjoin the same works 
as mere means of knowledge. 
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him only who, not desirous of release, takes his stand on 
the ajramas merely, because they are enjoined by texts 
such ' as long as his life lasts he is to offer the agnihotra.' 
For to such texts no excessive weight must be ascribed. — 
The next Sutra replies to the objection raised above in the 
words, ' but then they cannot be means of knowledge.' 

33. And through the co-operativeness (of the 
works towards the origination of knowledge). 

Those works are also co-operative with knowledge just 
because they are enjoined as such, viz. in passages such as 
' Him the Brahmawas seek to know by the study of the 
Veda,' &c. This has been explained under Sutra 2,6. Nor 
must you think that the texts stating the co-operation of 
the works of the ajramas towards knowledge refer to the 
fruit of knowledge, as e. g. the offerings called prayi^as 
co-operate towards the fruit of the darjapflrwamasa of which 
they are auxiliary members ; for knowledge is not charac- 
terised by injunction, and the fruit of knowledge is not 
to be effected by means. Means characterised by injunctions 
such as the darjapurwamasa-sacrifice which aim at bringing 
about certain fruits such as the heavenly world require 
other (subordinate) means co-operating towards the fruit 
(such as the praya^as). But not so knowledge. Compare 
on this point Sutra 25. Therefore texts stating the co- 
operation of works (with knowledge) have to be interpreted 
as stating that works are means for the origination of 
knowledge. — Nor need we fear that thus there arises a 
contradiction of permanent and non-permanent connexion. 
For there may be difference of connexion even where there 
is no difference of work. One connexion is permanent, 
resting on the texts about the life-long performance of the 
agnihotra and so on ; of this knowledge is not the result. 
The other connexion is non-permanent, resting on texts 
such as ' Him the Brahmawas seek to know,' &c. ; of this 
knowledge is the result. The case is analogous to that 
of the one khadira, which through a permanent connexion 
serves the purpose of the sacrifice, and through a non- 
permanent connexion the purpose of man. 
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34. In any case the same (duties have to be per- 
formed) on account of the twofold indicatory marks. 

In any case, i. e. whether viewed as duties incumbent 
on the ajramas or as co-operating with knowledge, the very 
same agnihotra and other duties have to be performed. — 
What, it may be asked, does the teacher wish to preclude 
by the emphatic expression 'the very same?' — The sus- 
picion, we reply, that those works might be separate 
works \ In the ayana of the Kuwafepayins indeed the 
injunctive statement, ' They offer the agnihotra for a month 2 ,' 
enjoins a sacrifice different from the permanent (ordinary) 
agnihotra ; but in our present case there is no analogous 
separation of works. — Why? — On account of the twofold 
indicatory mark ; i. e. on account of both scripture and 
Smrz'ti supplying indicatory marks. In the first place, the 
scriptural passage, ' Him the Brahma»as seek to know 
through the study of the Veda,' &c, directs that sacrifices 
and the like — as things already established and the form of 
which is already in existence (viz. through previous in- 
junctions) — are to be employed as means in the search for 
knowledge ; and does not originate a new form of those 
works, while the passage quoted above, ' They offer the 
agnihotra for a month,' does originate a new separate 
sacrifice. — In the second place the Smr/ti-passage, ' He 
who performs the work to be done without aiming at the 
fruit of the work,' shows that the very same work which is 
already known as something to be performed subserves the 
origination of knowledge. Moreover the Smrz'ti-passage, 
' He who is qualified by those forty-eight purifications,' &c, 
refers to the purifications required for Vedic works, with 
a view to the origination of knowledge in him who has 
undergone those purifications. — The Sutrakara therefore 
rightly emphasizes the non-difference of the works. 

1 That the works referred to in the Upanishads as means of 
knowledge, might be works altogether different from those enjoined 
in the karmakaWa as means of bringing about certain special 
results such as the heavenly world. 

1 See above, p. 250. 
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35. And scripture also declares that (those per- 
forming works) are not overpowered (by passion 
and the like). 

This Stitra points out a further indicatory mark fortifying 
the conclusion that works co-operate towards knowledge. 
Scripture also shows that he who is furnished with such 
means as Brahma£arya, &c, is not overpowered by such 
afflictions as passion and the like. Compare the passage, 
' That Self does not perish which they find out by Brahma- 
£arya' (Kh. Up. VIII, 5, 3). — It is thus a settled conclusion 
that sacrifices and so on are works incumbent on the 
iuramas as well as co-operative towards knowledge. 

36. But also (persons standing) between (are 
qualified for knowledge) ; for that is seen (in scrip- 
ture). 

A doubt arises whether persons in want who do not 
possess means, &c, and therefore are not able to enter 
one or the other of the ajramas, standing between as it 
were, are qualified for knowledge or not. — They are not 
qualified, the purvapakshin maintains. For we have ascer- 
tained that the works incumbent on the .Irramas are the 
cause of knowledge, and those persons have no opportunity 
to perform those works. — To this the Sutrakara replies, 
' But also between.' Even a person who because he does 
not belong to an Irrama stands between, as it were, is 
qualified for knowledge. ' For that is seen.' For we meet 
with scriptural passages declaring that persons of that 
class — such as Raikva and the daughter of Va^aknu — 
possessed the knowledge of Brahman (Kh. Up. IV, 1 ; 
Br*. Up. Ill, 6, 8). 

37. This is stated in Smn'ti also. 

It is recorded in itihasas also how Sawvarta and others 
who paid no regard to the duties incumbent on the 
ajramas, in going naked and so on, became great Yogins 
all the same. — But the instances quoted from scripture 
and Smr*ti furnish merely indicatory marks ; what then is 
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the final conclusion ? — That conclusion is stated in the next 
Sutra. 

38. And the promotion (of knowledge is bestowed 
on them) through special acts. 

Also for widowers, &c, the favour of knowledge is 
possible through special acts of duty, such as praying, 
fasting, propitiation of divinities, &c, which are not opposed 
to their ajrama-less condition and may be performed by 
any man as such. Thus Smr/ti says, ' By mere prayer no 
doubt the Brahma«a perfects himself. May he perform 
other works or not, the kindhearted one is called Brah- 
ma«a' (Manu Sawzh. II, 87), which passage shows that 
where the works of the ajrarnas are not possible prayer 
qualifies for knowledge. Moreover knowledge may be 
promoted by ajrama works performed in previous births. 
Thus Smrt'ti also declares, ' Perfected by many births he 
finally goes the highest way' (Bha. Gita VI, 45); which 
passage shows that the aggregate of the different purifi- 
catory ceremonies performed in former births promotes 
knowledge. — Moreover knowledge — as having a seen 
result (viz. the removal of ignorance) — qualifies any one 
who is desirous of it for learning and so on, through the 
mere absence of obstacles 1 . Hence there is no contra- 
diction in admitting qualification for knowledge on the 
part of widowers and the like. 

39. Better than this is the other (state of be- 
longing to an lyrama), on account of the indicatory 
marks. 

• Than this,' i. e. ' than standing between,' a better means 
of knowledge it is to stand within one of the Irramas, 
since this is confirmed by 5ruti and Sm«'ti. For scripture 
supplies an indicatory mark in the passage, ' On that path 
goes whoever knows Brahman and who has done holy 

1 I.e. any one who wishes to learn may do so, if only there 
is no obstacle in the way. No special injunction is wanted. 
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works (as prescribed for the ajramas) and obtained splen- 
dour ' (Br*. Up. IV, 4, 9) ; and Smriti in the passage, ' Let 
a Brahmana stay not one day even outside the ajrama; 
having stayed outside for a year he goes to utter ruin.' 

40. But of him who has become that (i. e. entered 
on a higher asrama) there is no becoming not that 
(i.e. descending to a lower one), according to (7ai- 
mini also, on account of restrictive rule, absence of 
such like (i.e. statements of descent), and non- 
existence (of good custom). 

It has been established that there are stages of life 
for which chastity is obligatory. A doubt here arises 
whether one who has entered them may for some reason 
or other fall from them or not. — The pdrvapakshin main- 
tains that as there is no difference a person may descend 
to a lower stage, either from the wish of well performing 
the duties of that stage, or influenced by passion and the 
like. — To this we reply as follows, 'Of him who has 
become that,' i. e. of him who has reached the stages for 
which chastity is obligatory, there is no 'becoming not 
that,' i.e. descending thence. — Why? — 'On account of 
restrictive rule, absence of such like, and non-existence.' 
That means : there are, in the first place, restrictive rules 
declaring that a descent may not take place. Compare 
' for life mortifying the body in the house of a tutor ' 
(Kh. Up. II, 23, 2) ; ' He is to go into the forest, that is 
he is not to return thence, that is the Upanishad ; ' ' Having 
been dismissed by the teacher he is to follow one of the 
four ajramas, according to rule, up to release from the 
body.' — In the second place there are texts teaching the 
ascent to higher lyramas (' Having completed the Brahma- 
yfcarya state he is to become a householder ; he may wander 
forth from the Brahma£arya state'); but there are none 
teaching the descent to lower Irramas. — And in the third 
place there exists no good custom of that kind. — The 
descent to a lower Irrama can in no way be based on the 
wish of well performing the duties of that Irrama; for 
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Smn'ti says, 'One's own duty, however badly performed, is 
better than another duty well carried out ' (Bha. Gita III, 35). 
And the principle is that whatever is enjoined on a certain 
person constitutes his duty, not what a person is able to 
perform well ; for all duty is characterised by injunction. 
Nor is a descent allowed owing to the influence of passion, 
&c. ; for restrictive rules are weightier than passion. — By 
the word 'also' the Sutrakara indicates the consensus of 
Gaimini and Badarayawa on this point, in order to confirm 
thereby the view adopted. 

41. And not also (can the expiation take place) 
prescribed in the chapter treating of qualification, 
because on account of the inference of his lapse 
from Smnti he (the Naish^ika) is not capable 
of it. 

If a Brahma£arin for life breaks from inattention the 
vow of chastity, is he to perform the expiatory sacrifice 
enjoined by the text, ' A student who has broken the vow 
of chastity shall sacrifice an ass to Nimti 1 ' or not? — He 
is not, the purvapakshin says. For although in the chapter 
which treats of qualification (Pu. Mim. Su. VI, 8, 22) that 
expiatory ceremony has been settled (for Brahma£arins in 
general), it does not yet hold good for the professed 
Brahma£arin. For Smrz'ti declares that such sins can- 
not be expiated by him any more than a head once 
cut off can again be healed on to the body, 'He who 
having once entered on the duties of a Naish/Aika again 
lapses from them, for him — a slayer of the Self — I see 
no expiation which might make him clean again.' The 
Upakurvawa (i.e. he who is a Brahma^arin for a certain 
time only, not for life) on the other hand, about whose sin 
Smr/ti makes no similar declaration, may purify himself 
by the ceremony mentioned. 

42. But some (consider the sin) a minor one, (and 

1 Cp. e.g. Apastamba Dharma-sutra I, 9, 26, 8. The passage 
quoted in the text is, however, a scriptural one. 
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hence claim) the existence (of expiation for the 
Naish/^ika also) ; as in the case of the eating (of 
unlawful food). This has been explained (in the 
Purva Mlmamsa). 

Some teachers, however, are of opinion that the trans- 
gression of the vow of chastity, even on the part of 
a professed Brahma£arin, is a minor sin, not a mortal one, 
excepting cases where the wife of the teacher and so on are 
concerned. For they plead that that sin is not anywhere 
enumerated among the deadly ones such as violating 
a teacher's bed and so on. Accordingly they claim the 
expiatory ceremony to be valid for the Naish/Aika as well 
as the Upakurva«a ; both being alike Brahma£arins and 
having committed the same offence. The case is analogous 
to that of eating. Just as Brahma^arins (in general) who 
have broken their vow by eating honey, flesh, and the like 
may again purify themselves by a ceremony, so here also. — 
The reason for this decision is that for those who assume 
the absence of all expiation on the part of the Naish^ikas 
no scriptural passage supporting their view is met with; 
while those who admit expiation can base their view on 
the passage quoted above (' A student who has broken the 
vow' &c), which makes no distinction between Upakur- 
vawas and Naish/Aikas. It therefore is more appropriate 
to assume the validity of the ceremony for Naish/Aikas 
also. The principle guiding the decision has been explained 
in the chapter treating of the means of right knowledge 
(Pu. Mi. Su. I, 3, 8). — On this view the Smr*'ti-passage 
which declares that there is no expiation for the Naish/Aika 
must be explained as aiming at the origination of weighty 
effort on the Naish/Aika's part. — Similarly in the case of 
the mendicant and the hermit. The hermit, when he has 
broken his vows, undergoes the Kri££^ra penance for twelve 
nights and then cultivates a place rich in plants. The 
mendicant proceeds like the hermit, with the exception of 
cultivating the Soma-plant, and undergoes the purifications 
prescribed for his state. The rules given by Snrn'ti for 
those cases have to be followed. 
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43. But (they are to be kept outside) in either 
case, on account of Smmi and custom. 

But whether lapses from the duties of one's order, com- 
mitted by those who are bound to chastity, be mortal sins 
or minor sins, in either case such persons are to be excluded 
by honourable men (.rish/as). For Smrrti refers to them 
in terms of the highest reproach ; cp. passages such as the 
one quoted under Sutra 41 ; and the following one, ' He who 
touches a Brahmawa that has broken his vow and fallen 
from his order, or a hanged man or one gnawed by worms 
must undergo the ATandrayawa penance.' And good custom 
also condemns them ; for good men do not sacrifice, study, 
or attend weddings with such persons. 

44. To the lord (of the sacrifice) only (the agent- 
ship in meditations belongs), because scripture de- 
clares a fruit ; this is the view of Atreya. 

With regard to meditations on subordinate members of 
sacrificial actions there arises a doubt whether they are to 
be carried out by the sacrificer (i.e. him for whom the sacri- 
fice is performed) or by the officiating priests. — By the 
sacrificer, the purvapakshin maintains, because scripture 
declares fruits. For a fruit is declared in such texts as the 
following one, ' There is rain for him, and he brings rain 
for others who thus knowing meditates on the fivefold 
Saman as rain' {Kh. Up. II, 3, 2); and we must conclude 
that that fruit goes to the Lord of the sacrifice, because it 
is he who is entitled to the sacrificial performance together 
with its subordinate members, and because such meditations 
fall within the sphere of that to which he is entitled. And 
that the fruit belongs to him who carries out the medita- 
tions scripture states when saying, ' There is rain for him 
who meditates.' — But scripture declares a fruit for the 
priest also, viz. in the passage, 'Whatever desire he may 
desire either for himself or for the sacrificer he obtains by 
his singing.' — That passage, we reply, is of no force because 
it expressly declares the fruit (as belonging to the priest in 
a special case only). Hence the lord of the sacrifice only 
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is the agent in those meditations which have a fruit ; this 
is the opinion of the teacher Atreya. 

45. (They are) the work of the priest, this is the 
view of Aiu/ulomi; since for that (i.e. the entire 
sacrificial work) he is feed. 

The assertion that the meditations on subordinate 
members of the sacrifice are the work of the sacrificer is 
unfounded. They rather are the work of the priest, as the 
teacher Aiu/ulomi thinks. For the priest is rewarded for 
the work together with its subordinate members ; and the 
meditations on the udgitha and so on fall within the per- 
formance of the work since they belong to the sphere of 
that to which the person entitled (viz. the lord of the 
sacrifice) is entitled. Hence they are to be carried out by 
the priests only, the case being analogous to that of the 
restrictive rule as to the work to be performed by means 
of the godohana vessel. In agreement herewith scripture 
declares the udgatr* to be the agent in knowledge, in 
the following passage, 'Him Vaka Dalbhya knew. He 
was the udgatrz of the Naimishiya-sacrificers ' (Kh. Up. I, 
2, 13). With reference to the circumstance noted by the 
purvapakshin that scripture states the fruit to belong to 
the agent, we remark that this makes no difference; for 
with the exception of cases expressly stated the priest can- 
not be connected with the sacrifice since he subserves the 
purposes (acts for) another (viz. the lord of the sacrifice). 

46. And on account of scriptural statement. 

' Whatever blessing the priests pray for at the sacrifice, 
they pray for the good of the sacrificer; thus he said' 
(.Sat. Bra. I, 3, 1, 26) ; ' Therefore an udgktrt who knows 
this may say: what wish shall I obtain for you by my 
singing?' (Kh. Up. I, 7, 8). These scriptural passages 
also declare that the fruit of meditations in which the priest 
is the agent goes to the sacrificer. — All this establishes the 
conclusion that the meditations on subordinate parts of 
the sacrifice are the work of the priest. 
[38] Y 
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47. There is the injunction of something else co- 
operating (towards knowledge) (which is) a third 
thing (with regard to balya and pawdltya), (which 
injunction is given) for the case (of perfect know- 
ledge not yet having arisen) to him who is such 
(i. e. the Sawnyasin possessing knowledge) ; as in 
the case of injunctions and the like. 

' Therefore let a Brahmawa after he has done with learning 
wish to stand by a childlike state ; and after he has done 
with the childlike state and learning (he is, or, may be) 
a Muni ; and after he has done with what constitutes Muni- 
ship and non-Muniship (he is, or, may be) a Brahmawa' 
(Bri. Up. Ill, 5). With reference to this passage a doubt 
arises whether it enjoins the state of a Muni or not. — The 
purvapakshin maintains that it does not enjoin it, since the 
injunction is completed with the clause, ' Let him wish to 
stand by a childlike state.' The following clause 'then 
a Muni' contains no verbal form of injunctive force and there- 
fore must be viewed as a mere anuvada (making a remark 
concerning the state of a Muni which is already established). 
Should it be asked how this conclusion is reached, we reply 
that Muniship is established by the clause 'having done with 
learning ' (which forms part of the injunctive portion of the 
passage), as ' Muni ' and ' learned man ' both denote know- 
ledge 1 . It is, moreover, clear also that the last clause, ' and 
after he has done with what constitutes Muniship and non- 
Muniship (he is) a Brahmawa,' does not enjoin the condition 
of a Brahmana, as that state is previously established 
(independently of that clause) ; but the words ' then a 
Brahmawa' are a mere glorificatory anuvada. Now as 
the words 'then a Muni' show an analogous form of 
enunciation (to the clause ' then a Brahmawa '), they also 
can embody a glorificatory anuvada only. 

1 The state of a Muni is already enjoined by the clause ' pa«</i- 
tyam nirvidya;' the clause 'atha munW,' therefore, may be viewed 
as an anuvada (as which it could not be viewed, if there were no 
previous injunction of mauna). 



Digitized by 



Google 



Ill ADHYAVA, 4 PADA, 47. 323 

To all this we reply as follows. ' There is an injunction 
of something else which co-operates.' The passage must 
be understood as enjoining the state of a Muni — which 
co-operates towards knowledge — in the same way as it 
enjoins learning and a childlike state, because that state is 
something new (not enjoined before). — But it has been said 
above that the word 'learning' already intimates Muni- 
ship! — This, we reply, does not invalidate our case since 
the word ' muni ' denotes (not only knowledge as the term 
* learned man ' does, but) pre-eminence of knowledge, on 
the ground as well of its etymology from 'manana,' i.e. 
thinking, as of common use, shown in such phrases as ' I 
am the Vy«isa of Munis also.' — But the term ' Muni ' is also 
seen to denote the last order of life ; cp. passages such 
as ' Householdership, studentship, the order of Munis, the 
order of hermits in the woods.' — Yes, but it has not that 
meaning exclusively, as we see that it does not apply to 
phrases such as * Valmlki is the foremost among Munis.' 
In the passage quoted (about the four orders) the last order 
is referred to, by the term ' Muni,' because there it stands 
in proximity to the other orders of life, and, as the state of 
the Ascetic is the only one which remains (after we have 
assigned the three other terms to the stages of life clearly 
denoted by them), the last order may be denoted ' mauna ' 
because knowledge is its principal requirement. — We there- 
fore conclude that in the passage under discussion the state 
of the Muni — whose characteristic mark is pre-eminence of 
knowledge — is enjoined as something third — with regard 
to the childlike state and learning. — Against the objection 
that the injunction terminates with the childlike state, we 
remark that all the same we must view the Muniship also 
as something enjoined, as it is something new, so that we 
have to supplement the clause as follows : * then he is to be 
a Muni.' That the state of a Muni is something to be 
enjoined, in the same way as the childlike state and learning, 
also follows from its being referred to as something to 
be done with (like balya and pa«<fitya). It is enjoined 
' on htm who is such,' i. e. on the Sawnyasin possessing 
knowledge. — How do we know this latter point ? — Because 

V 2 
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the Sawmyasin who possesses knowledge forms the topic, 
as we see from the preceding passage, ' Having cognized 
the Self and risen above the desire for sons, &c, they 
wander about as mendicants.' — But if the Sawnyasin 
possesses knowledge, pre-eminence of knowledge is already 
established thereby ; what then is the use of the injunction 
of Muniship? — To this the Sutra replies 'in the case of.' 
That means : in the case of pre-eminence of knowledge 
not being established owing to the prevailing force of the 
(erroneous) idea of multiplicity; for that case the injunction 
(of Muniship, i. e. of pre-eminence of knowledge) is given. 
'As in the case of injunctions and the like.' With reference 
to sacrifices such as are enjoined in the passage, ' He who 
is desirous of the heavenly world is to offer the darcapurca- 
masa-sacrifice,' the aggregate of subordinate members, 
such as the establishment of the sacred fires, is enjoined as 
something helpful; similarly in this text whose topic is 
knowledge and which therefore does not chiefly aim at 
injunction, Muniship is enjoined as something helpful to 
knowledge. 

As thus the order of the ascetic, as distinguished by 
a childlike state and so on, is actually established by 
scripture, for what reason does the 7T Aandogya Upanishad 
wind up with the householder, viz. in the passage, ' After 
having received his discharge from his teacher he settles 
in his own house,' &c. ? For by concluding with the 
householder, scripture manifests special regard for him. — 
To this doubt the next Sutra replies. 

48. On account of his being all, however, there 
is winding up with the householder. 

The word ' however ' is meant to lay stress on the house- 
holder's being everything. For the performance of many 
works belonging to his own Irrama, such as sacrifices and the 
like, which involve not a little trouble, is enjoined on him 
by scripture ; and at the same time the duties of the other 
ajramas — such as tenderness for all living creatures, restraint 
of the senses and so on — are incumbent on him also as far 
as circumstances allow. There is therefore nothing con- 



Digitized by 



Google 



in adhyAya, 4 pAda, 50. 325 

tradictory in the A"Aandogya winding up with the house- 
holder. 

49. On account of there being injunction of the 
others also, in the same way as of the state of a 
Muni. 

As the state of the Muni (Sawmyasin) and the state of the 
householder are enjoined in scripture, so also the two other 
orders, viz. that of the hermit and that of the student. For 
we have already pointed above to passages such as 
' Austerity is the second, and to dwell as a student in the 
house of a teacher is the third.' As thus the four Isramas 
are equally taught by scripture, they are to be gone through 
equally, either in the way of option (between them) or in 
the way of comprehension (of all of them). — That the 
Sutra uses a plural form (of ' the others ') when speaking 
of two orders only, is due to its having regard either to 
the different sub-classes of those two, or to their different 
duties. 

50. (The passage enjoining balya means that the 
ascetic is to live) not manifesting himself; on 
account of the connexion (thus gained for the 
passage). 

The passage, 'Therefore let a Brahmawa after he has 
done with learning wish to stand by a childlike state,' 
speaks of the childlike state as something to be under- 
taken. Now by the ' childlike state ' we have to understand 
either the nature or the actions of a child. Childhood in 
so far as it means a period of life cannot be brought about 
at will, and we therefore must take the ' childlike state ' to 
mean either the behaviour of a child — such as attending 
to the calls of nature without any respect of place, &c. — 
or inward purity, i. e. absence of cunning, arrogance, force 
of the sensual passions, and so on 1 . — With regard to the 

1 I am doubtful as to the true reading in this place. The ' va ' 
of the Calcutta edition (p. 1039, last line) has certainly to be struck 
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doubt thus arising the purvapakshin maintains that by 
'childlike being* people more commonly understand be- 
having, talking, and eating according to one's liking, freely 
attending to the calls of nature and so on, and that there- 
fore the word is to be understood here also in that sense. — 
But such free conduct is improper, because sinfulness and 
so on would follow from it! — Not so, the purvapakshin 
replies ; for the Saomyasin possessing knowledge is, through 
express scriptural statements, free from all sinfulness thus 
incurred ; just as the sacrificer is declared to be free from 
the sin he might incur in slaying the sacrificial animal. 

To this we reply that it is not so because the statement 
of the text may be understood in a different sense. For as 
long as another rational interpretation of the word ' balya ' 
is possible we have no right to adopt an interpretation 
which involves the assumption of another injunction being 
rendered futile. Moreover subordinate matters are enjoined 
with a view to the furtherance of the principal matter, and 
what here is the principal matter is the endeavour after 
knowledge which ascetics have to take upon themselves. 
Now if we accepted the entire conduct of a child as what 
is enjoined here we could in no way show that the en- 
deavour of knowledge is furthered thereby. We therefore 
understand by ' balya ' the special inward state of a child, 
i. e. absence of strong sensual passions and the like. This 
the Sutra expresses by saying 'Not manifesting.' The 
meaning of the clause under discussion thus is : Let him 
be free from guile, pride, and so on, not manifesting himself 
by a display of knowledge, learning, and virtuousness, just 
as a child whose sensual powers have not yet developed 
themselves does not strive to make a display of himself 
before others. For thus the passage gains a connexion 
with the entire chapter on the ground of co-operating 
towards the principal matter. In agreement herewith 
Smrt'ti-writers have said, ' He whom nobody knows either 

out. Some good MSS. read : — balaiaritam antargata bhavavlrud- 
dhir aprard(ttendriyatva»» dambhadirahitatvam va. — The 'antar- 
l ' seems to mean the same as the ' SntaraA,' p. 1041, 11. 1-2. 
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as noble or ignoble, as ignorant or learned, as well- 
conducted or ill-conducted, he is a Brahmawa. Quietly 
devoted to his duty, let the wise man pass through life 
unknown ; let him step on this earth as if he were blind, 
unconscious, deaf.' Another similar passage is, 'With 
hidden nature, hidden conduct,' and so on. 

51. In this life also (the origination of know- 
ledge takes place) if there is no obstruction of what 
is ready at hand ; on account of this being seen (in 
scripture). 

Beginning from Sutra 26 of the present pada we have 
discussed the various means of knowledge. We are now 
to consider whether knowledge — the fruit of those means — 
when accomplishing itself accomplishes itself only here in 
this life, or sometimes in the next life only. — The purva- 
pakshin maintains that it accomplishes itself here in this 
life only. For, he argues, knowledge has for its antecedent 
the learning of scripture and so on, and nobody applies 
himself to learning, &c, with the intention that knowledge 
should result therefrom in the next life only ; we rather 
observe that men begin to learn with a view to knowledge 
already springing up in this life. And also sacrifices and 
the like produce knowledge only mediately through 
learning and so on ; for knowledge can be produced 
(directly) through the means of right knowledge only 1 . 
Hence the origination of knowledge takes place in this 
life only. — To this we reply, • The origination of knowledge 
takes place in this life if there is no obstruction of that 
which is ready at hand.' That means : When the means 
of knowledge which is operative is not obstructed by some 
other work the results of which are just then reaching 
maturity, knowledge already reaches maturity in this life. 

1 Of which study is one. — Sacrifices indeed may bear their 
special fruits in the next life only ; but in so far as they co-operate 
towards knowledge they are effective in this life. For their only 
action in that line is to purify the mind and thus to render it fitter 
to receive knowledge. 
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But when such an obstruction takes place, then in the next 
life. And a work's reaching maturity depends on place, time, 
and operative cause presenting themselves. Nor is there 
any binding rule according to which the same time, place, 
and operative cause which ripen one work should ripen 
another work also ; for there are works the fruits of which 
are opposed to each other. And scripture also goes only 
so far as to teach what the fruit of each work is, without 
teaching the special conditions of place, time, and operative 
cause. And owing to the specific strength of the means 
employed the supersensuous power of one work manifests 
itself (i. e. the fruit of that work realizes itself), while that 
of another is obstructed thereby and comes to a standstill. 

Nor is there any reason why a man should not form, 
with regard to knowledge, an unspecified intention J ; for 
we may freely form the intention that knowledge should 
spring up from us either in this life or in some subsequent 
life. And knowledge although springing up through the 
mediation of learning and so on, springs up only in so far 
as learning destroys the obstacles in the way of knowledge. 
Thus scripture also declares the difficulty of knowing the 
Self, * He of whom many are not even able to hear, whom 
many even when they hear of him do not comprehend; 
wonderful is a man when found who is able to teach him ; 
wonderful is he who comprehends him when taught by an 
able teacher ' (Ka. Up. I, a, 7). — Moreover scripture relates 
that Vamadeva already became Brahman in his mother's 
womb, and thus shows that knowledge may spring up in 
a later form of existence through means procured in 
a former one; for a child in the womb cannot possibly 
procure such means in its present state. 

The same is shown by Smr*ti. Vasudeva being asked 
by Aignna, ' What will be the fate of him, O Krishna., who 
has not reached perfection ? ' replies, ' None who performs 
good works undergoes an evil fate ; ' declares thereupon 

1 I.e. there is no reason for the assertion made by the pflrva- 
pakshin that men form a specified intention only, viz. that know- 
ledge should spring up in this life only. 
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that 9uch a man reaches the world of the blessed and is, 
later on, born again in a good family ; and finally states 
just what we at present maintain in the passage beginning, 
'There he obtains that knowledge which corresponds to 
his former bodily existence,' and closing, 'Perfected by 
many states of existence he then goes the highest way.' — 
It therefore is an established conclusion that knowledge 
originates, either in the present or in a future life, in 
dependence on the evanescence of obstacles. 

52. No such definite rule (exists) as to the fruit 
which is release, on account of the assertions as to 
that condition, on account of the assertions as to 
that condition. 

We have seen that in the case of persons desirous of 
release who rely upon the means of knowledge there exists 
a definite difference of result, in so far as the knowledge 
resulting springs up either in this life or a future life 
according to the degree of strength of the means employed. 
It might now be supposed that there exists a similar 
definite difference with regard to the fruit characterised as 
final release, owing to the superior or inferior qualification 
of the persons knowing. 

With reference to this possible doubt the Sutra now 
says, ' No such definite rule as to that fruit which is release.' 
That means : We must not suppose that in the case of that 
fruit which is release there exists an analogous definite rule 
of difference. — Why? — 'On account of the assertions (by 
scripture) about that condition.' For all Vedanta-texts 
assert the state of final release to be of one kind only. 
The state of final release is nothing but Brahman, and 
Brahman cannot be connected with different forms since 
many scriptural passages assert it to have one nature only. 
Compare e.g. 'It is neither coarse nor fine' (Br*. Up. Ill, 
8, 8); 'That Self is to be described by No, no' (Br*. Up. 
Ill, 9, 36); 'Where one sees nothing else' (Kk. Up. VII, 
34, 1); 'That immortal Brahman is before' (Mu. Up. II, 
a, 11); 'This everything is that Self (Br*. Up. II, 4, 6); 
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'This great unborn Self, undecaying, undying, immortal, 
fearless, is indeed Brahman ' (Br*. Up. IV, 4, 35) ; ' When 
the Self only is all this how should he see another ? ' (Bri. 
Up. IV, 5, 15). — Moreover the means of knowledge might 
perhaps, according to their individual strength, impart 
a higher (or lower) degree to their result, viz. knowledge, 
but not to the result of knowledge, viz. release ; for, as we 
have explained more than once, release is not something 
which is to be brought about, but something whose nature 
is permanently established, and is reached through know- 
ledge. Nor does, in reality, knowledge admit of lower or 
higher degree ; for it is, in its own nature, high only, and 
would not be knowledge at all if it were low. Although 
therefore knowledge may differ in so far as it originates 
after a long or short time, it is impossible that release 
should be distinguished by a higher or lower degree. And 
from the absence of difference of knowledge also there 
follows absence of definite distinction on the part of the 
result of knowledge (viz. release). The whole case is 
analogous to that of the results of works. In that know- 
ledge which is the means of release there is no difference 
as there is between works. In those cognitions, on the 
other hand, which have the qualified Brahman for its 
object — such as ' he who consists of mind, whose body is 
pra»a ' — a difference is possible according to the addition 
or omission of qualities, and hence there may be a definite 
distinction of results, just as there is between the results 
of actions. This is also indicated by the passage, 
•according as they meditate on him they become.' But 
in meditations on Brahman devoid of qualities it is other- 
wise. Thus Smrt'ti also says, ' No higher road is possible 
for any one ; for they speak of inequality only where there 
are qualities.' — The repetition of the clause ' on account of 
the assertions as to that condition ' indicates the termina- 
tion of the adhyaya. 



Digitized by 



Google 



FOURTH ADHYAYA. 

FIRST PADA. 

Reverence to the highest Self! 

i. Repetition (of the mental functions of know- 
ing, meditating, &c, is required) on account of the 
text giving instruction more than once. 

The third adhyaya was taken up chiefly with a discussion 
of the means of knowledge as related to the higher and 
lower vidyas. In the fourth adhyaya we shall now discuss 
the fruits of knowledge, and as occasion suggests some 
other topics also. — In the beginning, however, we shall 
carry on, in a few adhikarawas, a special discussion connected 
with the means of knowledge. * Verily the Self is to be 
seen, to be heard, to be thought, to be reflected on ' (Bri. 
Up. II, 4, 5) ; ' Let a wise Brahmawa after he has discovered 
him practise wisdom ' (Bri. Up. IV, 4, 21) ; ' That it is 
which we must search out, that it is which we must try to 
understand ' (Kh. Up. VIII, 7, 1). 

Concerning these and similar passages a doubt arises 
whether the mental action referred to in them is to be 
performed once only or repeatedly. — Once only, the pur- 
vapakshin says ; as in the case of the praya^a-offerings 
and the like. For thereby the purpose of scripture is 
accomplished ; while to practise repetitions not demanded 
by scripture would be to accomplish what is not the pur- 
pose of scripture. — But passages have been quoted which 
teach repetition ' it is to be heard, to be thought, to be 
reflected on,' &c. ! — Let us then repeat exactly as scripture 
says, i. e. let us hear the Self once, let us think it once, let 
us reflect on it once, and nothing more. But where 
scripture teaches something once only — viz. in such 
passages as ' He knows,' * Let him meditate,' &c. — no 
repetition has to be practised. — To this we reply as 
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follows. Repetition is to be performed because scripture 
gives repeated instruction. For the repeated instruction 
contained in passages such as ' He is to be heard, to be 
thought, to be reflected on ' intimates the repetition of the 
required mental acts. — But the purvapakshin has said 
above that the repetition is to extend exactly to what 
scripture says and not to go further !— This is wrong, we 
reply, because all those mental activities have for their end 
intuition. For hearing and so on when repeated terminate 
in intuition, and thus subserve a seen purpose, just as the 
action of beating, &c, terminates in freeing the rice grains 
from their husks. Moreover also such terms as ' medi- 
tating,' ' being devoted to,' and ' reflecting ' denote actions 
in which repetition is implied as a quality. Thus we say 
in ordinary life that a person ' is devoted ' to a teacher or 
a king if he follows him with a mind steadily set on him ; 
and of a wife whose husband has gone on a journey we say 
that she thinks of him, only if she steadily remembers him 
with longing. And (that also ' knowing ' implies repetition, 
follows from the fact that) in the Vedanta-texts the terms 
' knowing ' and ' meditating ' are seen to be used one in 
the place of the other. In some passages the term * know- 
ing ' is used in the beginning and the term ' meditating ' in 
the end ; thus e. g. ' He who knows what he knows is thus 
spoken of by me,' and ' Teach me, sir, the deity which you 
meditate on ' (Kh. Up. IV, i, 4 ; 2, 2). In other places 
the text at first speaks of ' meditating ' and later on of 
'knowing;' thus e.g. 'Let a man meditate on mind as 
Brahman,' and ' He who knows this shines and warms 
through his celebrity, fame, and glory of countenance ' (ATA. 
Up. Ill, 18, 1 ; 6). — From this it follows that repetition 
has to be practised there also, where the text gives in- 
struction once only. Where, again, the text gives repeated 
instruction, repeated performance of the mental acts is 
directly intimated. 

2. And on account of an indicatory mark. 

An indicatory mark also gives to understand that repe- 
tition is required. For, in the section treating of meditation 
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on the udgitha, the text rejects the meditation on the 
udgitha viewed as the sun, because its result is one sun only, 
and (in the clause ' Do thou resolve his rays,' &c.) enjoins 
a meditation on his manifold rays as leading to the pos- 
session of many suns {Kh. Up. I, 5, 1 ; a) ; which shows that 
the repetition of meditations is something well known. 
Now as other meditations are meditations no less than the 
one referred to, it follows that repetition holds good for all 
of them. 

Here the following objection may be raised. With 
regard to those meditations whose fruit is something to 
be effected repetition may hold good, because thereby 
superior strength may be imparted to them. But of what 
use can repetition be with regard to the meditations having 
for their object the highest Brahman, which present to us 
Brahman as the universal Self characterised by eternal 
purity, thought, and freedom? Should it be said that 
repetition has to be allowed because the knowledge of 
Brahman being the Self cannot spring up on hearing 
a text once only, we reply that in that case it will not 
spring up even when it is heard repeatedly. For if a text 
such as ' Thou art that ' does not originate the true notion 
of Brahman if heard once, what hope is there that the 
desired effect should be produced by its repetition? — 
Perhaps it will be said that a sentence alone is not able 
to lead to the intuition of a thing; but that a sentence 
assisted by reasoning may enable us to intuite Brahman 
as the universal Self. But even in that case repetition 
would be useless ; for the reasoning will lead to the desired 
intuition even if gone through once only. — Again it will 
perhaps be said that the sentence and reasoning together 
effect only a cognition of the generic nature of the object 
known, not of its specific individual character. When, to 
exemplify this, a man says that he feels a pain in his heart 
another person can infer from this statement — and certain 
accompanying symptoms such as trembling of the limbs — 
only that there exists a pain in general but is unable to 
intuite its specific character; all he knows is 'This man 
suffers a pain.' But what removes ignorance is (not 
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a general knowledge but) the intuitive knowledge of the 
specific character of something. And repetition serves to 
produce such knowledge. — This also is not so. For if so 
much only is done repeatedly even, no specific knowledge 
can spring up. When a specific character is not cognized 
through scripture and reasoning being applied once, it will 
not be cognized through them if applied a hundred times 
even. Hence whether scripture and reasoning produce 
specific knowledge or general knowledge, in either case 
they will do so even if acting once only ; and repetition 
therefore is of no use. Nor can it be laid down as a bind- 
ing rule that scripture and reasoning, applied once, in no 
case produce intuitive knowledge ; for their effect will after 
all depend on the various degrees of intelligence of those 
who wish to learn. Moreover a certain use of repetition 
may be admitted in the case of worldly things which 
consist of several parts and possess generic character as well 
as individual difference; for there the student may grasp 
by one act of attention one part of the object, and by 
another act another part ; so e. g. in the case of long 
chapters to be studied. But in order to reach a true 
knowledge of Brahman whose Self is mere intelligence and 
which therefore is destitute of generic character as well as 
specific difference there clearly is no need of repetition. 

To this we make the following reply. Repetition would 
indeed be useless for him who is able to cognize the true 
nature of Brahman even if enounced once only in the 
sentence 'Thou art that.' But he who is not able to do 
that, for him repetition is of use. For this reason the 
teacher in the Ktendogya., having given instruction in the 
sentence ' Thou art that, O 5vetaketu,' and being again and 
again asked by his pupil — ' Please, sir, inform me still 
more' — removes his pupil's reasons for doubt, and again 
and again repeats the instruction 'Thou art that.' We 
have already given an analogous explanation of the passage 
' The Self is to be heard, to be thought, to be reflected 
upon.' — But has not the purvapakshin declared that if the 
first enunciation of the sentence ' Thou art that ' is not 
able to effect an intuition of its sense, repetition will like- 
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wise fail of the desired effect ? — This objection, we reply, is 
without force, because the alleged impossibility is not con- 
firmed by observation. For we observe that men by again 
and again repeating a sentence which they, on the first 
hearing, had understood imperfectly only, gradually rid 
themselves of all misconceptions and arrive at a full under- 
standing of the true sense. — Moreover the sentence ' Thou 
art that ' teaches that what is denoted by the term ' thou ' 
is identical with what is denoted by ' that.' Now the latter 
term denotes the subject of the entire section, viz. the think- 
ing Brahman which is the cause of the origin and so on of 
the world ; which is known from other passages such as 
' Brahman which is true knowledge, infinite ' (Taitt. Up. II , 1 ) ; 
' Brahman that is knowledge and bliss ' (Bri. Up. Ill, 9, 28) ; 
' That Brahman is unseen, but seeing ; unknown, but know- 
ing' (Bri. Up. Ill, 8, 11); 'not produced' (Mu. Up. II, 
1,2); * not subject to old age, not subject to death ' (Bri. 
Up. IV, 4, 25) ; ' not coarse, not fine ; not short, not long ' 
(Bri. Up. Ill, 8, 8). In these passages terms such as 'not 
produced ' deny the different phases of existence such as 
origination ; such terms as ' not coarse * deny of it the 
qualities of substances such as coarseness ; and such terms 
as ' knowledge' declare that the luminousness of intelligence 
constitutes its nature. The entity thus described — which is 
free from all the qualities of transmigratory existence, has 
consciousness for its Self and is called Brahman — is known, 
by all students of the Vedanta, as what is denoted by the 
term ' that.' They likewise know that what is denoted by 
the term ' thou ' is the inward Self (pratyagatman) ; which 
is the agent in seeing and hearing, is (successively) appre- 
hended as the inward Self of all the outward involucra 
beginning with the gross body (cp. Taitt. Up.), and finally 
ascertained as of the nature of intelligence. Now in the 
case of those persons for whom the meaning of these two 
terms is obstructed by ignorance, doubt, and misconception, 
the sentence ' Thou art that ' cannot produce a right know- 
ledge of its sense, since the knowledge of the sense of 
a sentence presupposes the knowledge of the sense of the 
words ; for them therefore the repetition of the scriptural 
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text and of reasoning must be assumed to have a purpose, 
viz. the discernment of the true sense of the words. — And 
although the object to be known, viz. the Self, does not 
consist of parts, yet men wrongly superimpose upon it the 
attribute of being made up of many parts, such as the body, 
the senses, the manas, the buddhi, the objects of the senses, 
the sensations, and so on. Now by one act of attention we 
may discard one of these parts, and by another act of 
attention another part ; so that a successively progressing 
cognition may very well take place. This however is 
merely an antecedent of the (true) knowledge of the Self 
(in which there can be no successive stages). 

Those quick-witted persons, on the other hand, in whose 
mind the sense of the words is not obstructed by ignorance, 
doubt, and misconception, are able to intuite the sense of 
the sentence ' Thou art that ' on its first enunciation even, 
and for them therefore repetition is not required. For the 
knowledge of the Self having once sprung up discards all 
ignorance ; so that in this case no progressive process of 
cognition can be acknowledged. — All this might be so — an 
objection is raised — if cognition did spring up in any mind 
in the way described. (But this is not the case) ; for the 
cognition of the Self being subject to pain and so on has 
such strength that nobody ever reaches the cognition of all 
absence of pain and so on. — This objection, we reply, is 
without force ; for it can be shown that the conceit of the 
Self being subject to pain, &c, is a wrong conceit, no less 
than the conceit of the body being the Self. For we clearly 
observe that when the body is cut or burned a wrong 
notion springs up, ' I am being cut,' ' I am being burned ;' 
and similarly we observe that when sons, friends, &c. — who 
are even more external to the Self than one's own body — 
suffer affliction, that affliction is wrongly attributed to the 
Self. Analogous to these cases is the conceit of the Self 
being subject to pain, &c ; for like the body and so on, the 
condition of being subject to pain is observed as something 
external to intelligence. This moreover follows from its 
not being continued in such states as dreamless sleep and 
the like ; while scripture expressly declares that in deep 
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sleep intelligence suffers no interruption, ' And when there 
he does not see, yet he is seeing,' &c. (Br*. Up. IV, 3, 22). 
Hence the intuition of the Self consists in the knowledge, 
' My Self is pure intelligence free from all pain.' For him 
who possesses that knowledge there remains no other work. 
Thus scripture says, ' What shall we do with offspring, we 
who have this Self and this world ' (Br*. Up. IV, 4, 22). 
And Smr/ti also says, ' But that man who loves the Self, is 
satisfied by the Self and has all his longings stilled by the 
Self only, for him there is no further work' (Bha. Gita III, 
12). — For him, on the other band, who does not reach 
that intuition all at once, we admit repetition, in order 
that the desired intuition may be brought about. He 
also, however, must not be moved towards repetition in 
such a way as to make him lose the true sense of the 
teaching, ' Thou art that.' In the mind of one on whom 
repetition is enjoined as a duty, there arise infallibly notions 
opposed to the true notion of Brahman, such as ' I have 
a claim on this (knowledge of the Self) as an agent ; this is 
to be done by me 1 .' But if a learner, naturally slow- 
minded, is about altogether to dismiss from his mind 
the purport of the sentence, because it does not reveal 
itself to him, it is permissible to fortify him in the under- 
standing of that sense by means of reasoning on the texts 
relative to repetition and so on. — All this establishes the 
conclusion that, also in the case of cognitions of the 
highest Brahman, the instruction leading to such cognition 
may be repeated. 

3. But as the Self (scriptural texts) acknowledge 
and make us comprehend (the Lord). 

The Sutrakara now considers the question whether the 
highest Self whose characteristics scripture declares is 



1 Care must be taken not to engender in the mind of such a 
learner the notion that the repeated acts of reflection are incumbent 
on him as a duty; for such notions would only obstruct the end 
aimed at, i. e. the intuition that the Self of the meditating man is 
identical with Brahman's Self, to which no notions of duty or action 
apply. 

[38] Z 
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to be understood as the ' I ' or as different from me. — But 
how can a doubt arise, considering that scripture exhibits 
the term 'Self whose sphere is the inward Self? — This 
term 'Self — a reply may be given — may be taken in its 
primaiy sense, provided it be possible to view the individual 
soul and the Lord as non-different ; but in the other case 
the term has to be taken in a secondary (metaphorical) 
sense only 1 . 

The purvapakshin maintains that the term ' Self is not 
to be taken as meaning the ' I.' For that which possesses 
the qualities of being free from all evil, &c, cannot be under- 
stood as possessing qualities of a contrary nature, nor can 
that which possesses those contrary qualities be understood 
as being free from all evil and so on. But the highest 
Lord possesses the qualities of being free from all evil, &c, 
and the embodied Self is characterised by qualities of 
a contrary nature. — Moreover, if the transmigrating soul 
constituted the Self of the Lord, it would follow that he 
is no Lord, and thus scripture would lose its meaning; 
while, if the Lord constituted the Self of the individual 
soul, the latter would not be entitled (to works and know- 
ledge), and scripture would thus also lose its meaning. 
The latter assumption would moreover run counter to 
perception and the other means of proof. — Should it 
be said that, although the Lord and the soul are different, 
they yet must be contemplated as identical, on the basis 
of scripture, just as Vishwu and other divinities are con- 
templated in images and so on; the answer is that this 
contemplation may take place, but that therefrom we must 
not conclude that the Lord is the real Self of the trans- 
migrating soul. 

To all this we make the following reply. The highest 
Lord must be understood as the Self. For in a chapter 
treating of the highest Lord the Cabalas acknowledge 
him to be the Self, ' Thou indeed I am, O holy divinity ; 
I indeed thou art, O divinity ! ' — In the same light other 

1 And in that case the identity of the highest Self and the ' I ' 
would not follow from the term ' Self.' 
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texts bave to be viewed, which also acknowledge the Lord 
as the Self, such as ' I am Brahman ' (Br*. Up. I, 4, 10). 
Moreover certain Vedanta-texts make us comprehend the 
Lord as the Self, 'Thy Self is this which is within all' 
(Br/. Up. Ill, 4, 1) ; 'He is thy Self, the ruler within, the 
immortal' (Br*. Up. Ill, 7, 3); 'That is the True, that is 
the Self, thou art that ' (Kk. Up. VI, 8, 7).— Nor can we 
admit the truth of the assertion, made by the purvapakshin, 
that all these passages teach merely a contemplation (of 
the Lord) in certain symbols, analogous to the contem- 
plation of Vishwu in an image. For that would firstly 
involve that the texts have not to be understood in their 
primary sense 1 ; and in the second place there is a difference 
of syntactical form. For where scripture intends the con- 
templation of something in a symbol, it conveys its meaning 
through a single enunciation such as ' Brahman is Mind ' 
(Kh. Up. Ill, 18, 1), or ' Brahman is Aditya' (Kh. Up. Ill, 
19, 1). But in the passage quoted above, scripture says, 
'I am Thou and thou art I.' As here the form of ex- 
pression differs from that of texts teaching the contem- 
plation of symbols, the passage must be understood as 
teaching non-difference. This moreover follows from the 
express prohibition of the view of difference which a 
number of scriptural texts convey. Compare e. g. ' Now 
if a man worships another deity, thinking the deity is one 
and he another, he does not know' (Br*. Up. I, 4, 10); 
' From death to death goes he who here perceives any 
diversity' (Br*. Up. IV, 4, 19); 'Whosoever looks for any- 
thing elsewhere than in the Self is abandoned by everything ' 
(Br*. Up. II, 4, 6). — Nor is there any force in the objection 
that things with contrary qualities cannot be identical ; for 
this opposition of qualities can be shown to be false. — Nor 
is it true that from our doctrine it would follow that the 
Lord is not a Lord. For in these matters scripture alone 
is authoritative, and we, moreover, do not at all admit that 
scripture teaches the Lord to be the Self of the transmi- 

1 And this is objectionable as long as it has not been demon- 
strated that the primary meaning is altogether inadmissible. 

Z 2 



Digitized by 



Google 



34o vedAnta-sOtras. 



grating soul, but maintain that by denying the transmi- 
grating character of the soul it aims at teaching that the 
soul is the Self of the Lord. From this it follows that the 
non-dual Lord is free from all evil qualities, and that to 
ascribe to him contrary qualities is an error. — Nor is it 
true that the doctrine of identity would imply that nobody 
is entitled to works, &c, and is contrary to perception and 
so on. For we admit that before true knowledge springs 
up, the soul is implicated in the transmigratory state, and 
that this state constitutes the sphere of the operation of 
perception and so on. On the other hand texts such as ' But 
when the Self only has become all this, how should he see 
another ? ' &c, teach that as soon as true knowledge springs 
up, perception, &c, are no longer valid. — Nor do we mind 
your objecting that if perception, &c, cease to be valid, scrip- 
ture itself ceases to be so ; for this conclusion is just what we 
assume. For on the ground of the text, * Then a father is 
not a father' up to 'Then the Vedas are not Vedas' (Br/. 
Up. IV, 3, 22), we ourselves assume that when knowledge 
springs up scripture ceases to be valid. — And should you 
ask who then is characterised by the absence of true know- 
ledge, we reply : You . yourself who ask this question ! — 
And if you retort, 'But I am the Lord as declared by 
scripture,' we reply, ' Very well, if you have arrived at that 
knowledge, then there is nobody who does not possess 
such knowledge.' — This also disposes of the objection, urged 
by some, that a system of non-duality cannot be established 
because the Self is affected with duality by Nescience. 

Hence we must fix our minds on the Lord as being the 
Self. 

4. Not in the symbol (is the Self to be contem- 
plated); for he (the meditating person) (may) not 
(view symbols as being the Self). 

' Let a man meditate on mind as Brahman ; this is said 
with reference to the body. Let a man meditate on ether 
as Brahman ; this is said with reference to the Devas ' {Kk 
Up. Ill, 18, 1); 'Aditya is Brahman, this is the doctrine' 
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{Kh. Up. Ill, 19, 1); 'He who meditates on name as 
Brahman ' (Kh. Up. VI I, 1, 5). With regard to these and 
similar meditations on symbols a doubt arises whether the 
Self is to be apprehended in them also, or not. 

The purvapakshin maintains that it is right to apprehend 
the Self in them also because Brahman is known from 
scriptural passages as the (universal) Self. For those symbols 
also are of the nature of Brahman in so far as they are effects 
of it, and therefore are of the nature of the Self as well. 

We must not, our reply runs, attach to symbols the idea 
of Brahman. For he, i.e. the meditating person, cannot 
comprehend the heterogeneous symbols as being of the 
nature of the Self. — Nor is it true that the symbols are 
of the nature of the Self, because as being effects of Brahman 
they are of the nature of Brahman ; for (from their being of 
the nature of Brahman) there results the non-existence of 
(them as) symbols. For the aggregate of names and so on 
can be viewed as of the nature of Brahman only in so far 
as the individual character of those effects of Brahman 
is sublated ; and when that character is sublated how then 
can they be viewed as symbols, and how can the Self be 
apprehended in them ? Nor does it follow from the fact of 
Brahman being the Self that a contemplation of the Self 
can be established on the ground of texts teaching a con- 
templation on Brahman (in certain symbols), since a 
contemplation of the latter kind does not do away with 
agentship and the like. For the instruction that Brahman 
is the Self depends on the doing away with agentship and 
all other characteristics of transmigratory existence; the 
injunction of meditations, on the other hand, depends on the 
non-removal of those characteristics. Hence we cannot 
establish the apprehension of the Self (in the symbols) on 
the ground of the meditating person being the same as the 
symbols. For golden ornaments and figures made of gold 
are not identical with each other, but only in so far as gold 
constitutes the Self of both. And that from that oneness 
(of symbol and meditating person) which depends on 
Brahman being the Self of all there results non-existence 
of the symbols (and hence impossibility of the meditations 
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enjoined), we have explained above. — For these reasons the 
Self is not contemplated in symbols. 

5. A contemplation of Brahman (is to be super- 
induced on symbols of Brahman), on account of the 
exaltation (thereby bestowed on the symbols). 

With regard to the texts quoted above there arises 
another doubt, viz. whether the contemplation of Aditya 
and so on is to be superimposed on Brahman, or the 
contemplation of Brahman on Aditya and so on 1 . — But 
whence does this doubt arise? — From the absence of 
a decisive reason, owing to the grammatical co-ordination. 
For we observe in the sentences quoted a co-ordination of 
the term ' Brahman ' with the terms ' Aditya,' &c. Aditya 
is Brahman,' ' Prawa is Brahman,' ' Lightning is Brahman ; ' 
the text exhibiting the two members of each clause in the 
same case. And here there is no obvious occasion for 
co-ordination because the words ' Brahman ' on the one 
hand, and 'Aditya' and so on on the other hand, denote 
different things ; not any more than there exists a relation 
of co-ordination which could be expressed by the sentence 
•The ox is a horse.' — But cannot Brahman and Aditya 
and so on be viewed as co-ordinated on the basis of the 
relation connecting a causal substance and its effects, 
analogously to the case of clay and earthen vessels ? — By 
no means, we reply. For in that case dissolution of the 
effect would result from its co-ordination with the causal 
substance, and that — as we have already explained — would 
imply non-existence of the symbol. Moreover, the scrip- 
tural passages would then be statements about the highest 
Self, and thereby the qualification for meditations would 
be sublated 2 ; and further the mention of a limited effect 
would be purposeless 3 . It follows herefrom that we have 



* I. e. whether Brahman is to be meditated upon as Aditya, or 
Aditya as Brahman. 

* While, as a matter of fact, scripture enjoins the meditations. 

3 It would serve no purpose to refer to limited things, such as 
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to do here with the superimposition of the contemplation 
of one thing on another thing — just as in the case of the 
text, ' The Brahma«a is Agni Vaijvanara,' — and the doubt 
therefore arises the contemplation of which of the two 
things is to be superimposed on the other. 

The purvapakshin maintains that there exists no fixed 
rule for this case, because we have no scriptural text 
establishing such a rule. — Or else, he says, contemplations 
on Aditya and so on are exclusively to be superimposed 
on Brahman. For in this way Brahman is meditated upon 
by means of contemplations on Aditya, and scripture 
decides that meditations on Brahman are what is pro- 
ductive of fruits. Hence contemplations on Brahman are 
not to be superimposed on Aditya and so on. 

To this we make the following reply. The contemplation 
on Brahman is exclusively to be superimposed on Aditya 
and so on. — Why ? — ' On account of exaltation.' For thus 
Aditya and so on are viewed in an exalted way, the con- 
templation of something higher than they being super- 
imposed on them. Thereby we also comply with a secular 
rule, viz. the one enjoining that the idea of something 
higher is to be superimposed upon something lower, as 
when we view— and speak of — the king's charioteer as 
a king. This rule must be observed in worldly matters, 
because to act contrary to it would be disadvantageous ; 
for should we view a king as a charioteer, we should thereby 
lower him, and that would be no ways beneficial. — But, an 
objection is raised, as the whole matter rests on scriptural 
authority, the suspicion of any disadvantage cannot arise ; 
and it is, further, not appropriate to define contemplations 
based on scripture by secular rules ! — That might be so, we 
reply, if the sense of scripture were fully ascertained ; but 
as it is liable to doubt, there is no objection to our having 
recourse to a secular rule whereby to ascertain it. And as 
by means of that rule we decide that what scripture means 

the sun and so on, as being resolved into their causal substance, 
i.e. Brahman. True knowledge is concerned only with the 
resolution of the entire world of effects into Brahman. 
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is the superimposition of a higher contemplation on some- 
thing lower, we should incur loss by superimposing a lower 
contemplation upon something higher. — As moreover in 
the passages under discussion the words' Aditya' and so on 
stand first, they must, this being not contradictory, be 
taken in their primary sense. But, as our thought is thus 
defined by these words taken in their true literal sense, the 
word ' Brahman,' which supervenes later on, cannot be 
co-ordinated with them if it also be taken in its true literal 
sense, and from this it follows that the purport of the 
passages can only be to enjoin contemplations on Brahman 
(superinduced on Aditya and so on). — The same sense 
follows from the circumstance that the word ' Brahman ' is, 
in all the passages under discussion, followed by the word 
'iti,' 'thus 1 .' 'He is to meditate (on Aditya, &c.) as 
Brahman.' The words 'Aditya' and so on, on the other 
hand, the text exhibits without any such addition. The 
passages therefore are clearly analogous to such sentences 
as ' He views the mother o' pearl as silver,' in which the 
word • mother o' pearl ' denotes mother o' pearl pure and 
simple, while the word ' silver ' denotes, by implication, the 
idea of silver ; for the person in question merely thinks 
'this is silver' while there is no real silver. Thus our 
passages also mean, ' He is to view Aditya and so on as 
Brahman.' — The complementary clauses, moreover, which 
belong to the passages under discussion (' He who knowing 
this meditates (upon) Aditya as Brahman ; ' ' Who meditates 
(on) speech as Brahman ; ' ' Who meditates (on) will as 
Brahman"), exhibit the words ' Aditya ' and so on in the 
accusative case, and thereby show them to be the direct 
objects of the action of meditation 2 . — Against the remark 
that in all the mentioned cases Brahman only has to be 
meditated upon in order that a fruit may result from the 
meditation, we point out that from the mode of proof used 

1 Which in the translations given above of the texts under dis- 
cussion is mostly rendered by 'as' before the words concerned. 

* While the word ' Brahman ' does not stand in the accusative 
case. 
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above we infer that (not Brahman but) only Aditya and so 
on have to be meditated upon. But as in the case of 
hospitality shown to guests, Brahman, that is the supreme 
ruler of all, will give the fruit of meditations on Aditya and 
so on as well. This we have already shown under III, 2, 28. 
And, after all, Brahman also is meditated upon (in the cases 
under discussion) in so far as a contemplation on Brahman 
is superinduced on its symbols, analogously as a contem- 
plation on Vish«u is superinduced on his images. 

6. And the ideas of Aditya and so on (are to be 
superimposed) on the members (of the sacrificial 
action); owing to the effectuation (of the result of 
the sacrifice). 

' He who burns up these, let a man meditate upon him as 
udgitha' (Kh. Up. I, 3, 1) ; 'Let a man meditate on the 
fivefold Saman in the worlds' (Kh. Up. II, 2, 1) ; 'Let 
a man meditate on the sevenfold Saman in speech ' (Kh. Up. 
II, 8, 1); 'This earth is the Rik, fire is Saman' (Kh. Up. 
I, 6, 1). — With regard to these and similar meditations 
limited to members of sacrificial action, there arises a doubt 
whether the text enjoins contemplations on the udgitha and 
so on superinduced on Aditya and so on, or else contem- 
plations on Aditya, &c, superinduced on the udgitha and 
so on. 

No definite rule can here be established, the purvapakshin 
maintains, since there is no basis for such a rule. For in 
the present case we are unable to ascertain any special 
pre-eminence, while we were able to do so in the case of 
Brahman. Of Brahman, which is the cause of the whole 
world and free from all evil and so on, we can assert 
definitively that it is superior to Aditya and so on ; the 
udgitha and so on, on the other hand, are equally mere 
effects, and we cannot therefore with certainty ascribe to 
any of them any pre-eminence. — Or else we may decide 
that the ideas of the udgitha and so on are to be superin- 
duced exclusively on Aditya and so on. For the udgitha 
and so on are of the nature of sacrificial work, and as it is 
known that the fruit is attained through the work, Aditya 
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and so on if meditated upon as udgttha and so on will 
themselves become of the nature of work and thereby be 
causes of fruit. — Moreover, the text, ' This earth is the Rik, 
the fire is the Saman,' is followed by the complementary 
passage, ' this Saman is placed upon this Rik,' where the 
word ' Rik ' denotes the earth and the word ' Saman ' the 
fire. Now this (viz. this calling the earth 'Rik ' and calling 
the fire ' Saman ') is possible only if the meaning of the 
passage is that the earth and the fire have to be viewed as 
Rik and Saman ; not if the Rik and the Saman were to be 
contemplated as earth and fire. For the term 'king' is 
metaphorically applied to the charioteer — and not the term 
' charioteer' to the king — the reason being that the charioteer 
may be viewed as a king. — Again in the text, * Let a man 
meditate upon the fivefold Saman in the worlds,' the use of 
the locative case ' in the worlds ' intimates that the medi- 
tation on the Saman is to be superimposed on the worlds as 
its locus. This is also proved by the analogous passage, 
' This Gayatra Saman is woven on the vital airs ' (Kh. Up. 
II, 11, 1). — Moreover (as proved before), in passages such 
as ' Aditya is Brahman, this is the instruction,' Brahman, 
which is mentioned last, is superimposed on Aditya, which 
is mentioned first. In the same way the earth, &c, are 
mentioned first, and the hinkara, &c, mentioned last in 
passages such as 'The earth is the hinkara' {Kk. Up. II, a, i). 
— For all these reasons the idea of members of sacrificial 
action has to be transferred to Aditya and so on, which are 
not such members. 

To this we make the following reply. The ideas of 
Aditya and so on are exclusively to be transferred to mem- 
bers of sacrificial action, such as the udgitha and so on. 
For what reason? — 'On account of effectuation' — that 
means : Because thus, through their connexion with the 
supersensuous result (of the sacrificial work under dis- 
cussion), when the udgitha and so on are ceremonially 
qualified by being viewed as Aditya and so on, the sacri- 
ficial work is successful 1 . A scriptural passage — viz. Kh. 

1 Certain constituent members of the sacrificial action — such as 
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Up. I, i, 10, * Whatever one performs with knowledge, faith, 
and the Upanishad is more powerful ' — moreover expressly 
declares that knowledge causes the success of sacrificial 
work. — Well then, an objection is raised, let this be admitted 
with regard to those meditations which have for their result 
the success of certain works ; but how is it with meditations 
that have independent fruits of their own ? Of this latter 
nature is e.g. the meditation referred to in Kh. Up. II, a, 3, 
' He who knowing this meditates on the fivefold Saman in 
the worlds (to him belong the worlds in an ascending and 
a descending scale).' — In those cases also, we reply, the 
meditation falls within the sphere of a person entitled to 
the performance of a certain work, and therefore it is proper 
to assume that it has a fruit only through its connexion 
with the supersensuous result of the work under the heading 
of which it is mentioned ; the case being analogous to that 
of the godohana-vessel 1 . — And as Aditya and so on are of 
the nature of fruits of action, they may be viewed as superior 
to the udgitha and so on which are of the nature of action 
only. Scriptural texts expressly teach that the reaching of 
Aditya (the sun) and so on constitutes the fruit of certain 
works. — Moreover the initial passages, ' Let a man meditate 
on the syllable Om as the udgitha,' and ' Of this syllable the 
full account is this' (Kh. Up. I, 1, 1), represent the udgitha 
only as the object of meditation, and only after that the 

the udgitha — undergo a certain ceremonial purification (saiw- 
skara) by being meditated upon as Aditya and so on. The 
meditations therefore contribute, through the mediation of the 
constituent members, towards the apflrva, the supersensuous result 
of the entire sacrifice. 

1 The sacred text promises a special fruit for the employment 
of the milking-pail (instead of the ordinary £amasa), viz. the 
obtainment of cattle; nevertheless that fruit is obtained only 
in so far as the godohana subserves the accomplishment of the 
apurva of the sacrifice. Analogously those meditations on mem- 
bers of sacrificial works for which the text promises a separate 
fruit obtain that fruit only in so far as they effect a mysterious 
samskara in those members, and thereby subserve the apurva of 
the sacrifice. 
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text enjoins the contemplations on Aditya and so on. — Nor 
can we accept the remark that Aditya and so on being 
meditated upon as udgitha, &c, assume thereby the nature 
of work and thus will be productive of fruit. For pious 
meditation is in itself of the nature of work, and thus capable 
of producing a result. And if the udgitha and so on are 
meditated upon as Aditya, &c, they do not therefore cease 
to be of the nature Of work. — In the passage, ' This Saman 
is placed upon this Rik,' the words ' Rik ' and ' Saman ' are 
employed to denote the earth and Agni by means of impli- 
cation (laksha/ra), and implication may be based, according 
to opportunity, either on a less or more remote connexion 
of sense. Although, therefore, the intention of the passage 
is to enjoin the contemplation of the Rik and the Saman as 
earth and Agni, yet — as the Rik and the Saman are 
mentioned separately and as the earth and Agni are men- 
tioned close by — we decide that, on the ground of their 
connexion with the Rik and Saman, the words ' Rik ' and 
' Saman ' are employed to denote them (i. e. earth and 
Agni) only. For we also cannot altogether deny that the 
word 'charioteer' may, for some reason or other, meta- 
phorically denote a king. — Moreover the position of the 
words in the clause, ' Just this (earth) is Rik,' declares that 
the Rik is of the nature of earth ; while if the text wanted 
to declare that the earth is of the nature of Rik, the words 
would be arranged as follows, ' this earth is just Rik.' — 
Moreover the concluding clause, 'He who knowing this 
sings the Saman,' refers only to a cognition based on 
a subordinate member (of sacrificial action), not to one 
based on the earth and so on. — Analogously in the passage, 
' Let a man meditate (on) the fivefold Saman in the worlds,' 
the worlds — although enounced in the locative case — have 
to be superimposed on the Saman, as the circumstance of 
the ' Saman ' being exhibited in the objective case indicates 
it to be the object of meditation. For if the worlds are 
superimposed on the Saman, the Saman is meditated upon 
as the Self of the worlds ; while in the opposite case the 
worlds would be meditated upon as the Self of the Saman. 
— The same remark applies to the passage, ' This Gayatra 
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Saman is woven on the prawas' {Kh. Up. II, 11, 1). — 
Where again both members of the sentence are equally- 
exhibited in the objective case, viz. in the passage, ' Let a man 
meditate on the sevenfold Saman (as) the sun' (Kh. Up. II, 
9, 1), we observe that the introductory passages — viz. 
' Meditation on the whole Saman is good ; ' ' Thus for the 
fivefold Saman ; ' ' Next for the sevenfold Saman ' (Kh. Up. 
II, i, j ; 7, a; 8, 1) — represent the Saman only as the 
object of meditation, and therefrom conclude that Aditya 
has to be superinduced on it, and not the reverse.— From 
this very circumstance of the Saman being the object of 
meditation, it follows that even in cases where the two 
members of the sentence have a reverse position — such as 
' The earth (is) the htnkara,' &c. — the hinkara, &c, have to 
be viewed as earth and so on ; and not the reverse. — From 
all this it follows that reflections based on things not 
forming constituent members of the sacrifice, such as Aditya 
and so on, are to be superimposed on the udgitha and the 
like which are such constituent members. 

7. Sitting (a man is to meditate), on account of 
the possibility. 

As meditations connected with members of sacrificial 
action depend on action, we need not raise the question 
whether they are to be carried on in a sitting, or any other 
posture. The same holds good in the case of perfect 
intuition, since knowledge depends on its object only. 
With regard to all other meditations, on the other hand, 
the author of the Sfitras raises the question whether they 
may be undertaken indifferently by a person standing, 
sitting, or lying down ; or only by a person sitting. 

The purvapakshin here maintains that as meditation is 
something mental there can be no restriction as to the 
attitude of the body. — No, the author of the Stitras rejoins; 
' Sitting' only a man is to meditate. — Why ? — ' On account 
of the possibility.' By meditation we understand the length- 
ened carrying on of an identical train of thought ; and of 
this a man is capable neither when going nor when running, 
since the act of going and so on tends to distract the mind. 
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The mind of a standing man, again, is directed on main- 
taining the body in an erect position, and therefore incapable 
of reflection on any subtle matter. A man lying down, 
finally, is unawares overcome by slumber. A sitting person, 
on the other hand, may easily avoid these several untoward 
occurrences, and is therefore in a position to carry on 
meditations. 

8. And on account of thoughtfulness. 

Moreover also the word 'thoughtfulness' denotes a 
lengthened carrying on of the same train of ideas. Now 
* thoughtfulness ' we ascribe to those whose mind is concen- 
trated on one and the same object, while their look is fixed 
and their limbs move only very slightly. We say e.g. that 
the crane is thoughtful, or that a wife whose husband has 
gone on a journey is thoughtful. Now such thoughtfulness 
is easy for those who sit ; and we therefore conclude here- 
from also that meditation is the occupation of a sitting 
person. 

9. And with reference to immobility (scripture 
ascribes thought to the earth, &c). 

Moreover, in the passage * The earth thinks as it were ' 
scripture ascribes thought to the earth, with regard to its 
immobility. This also helps us to infer that meditation is 
the occupation of one who is sitting. 

10. And Smrzti-passages say the same. 

Authoritative authors also teach in their Smr/tis that 
a sitting posture subserves the act of meditation : cp. e.g. 
Bha. Gita VI, 11, ' Having made a firm seat for one's self 
on a pure spot.' For the same reason the Yogajastra 
teaches different sitting postures, viz. the so-called lotus 
position and so on. 

11. Where concentration of mind (is possible), 
there (meditation may be carried on), on account of 
there being no difference. 

A doubt here arises with regard to direction, place, and 
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time, viz. whether any restrictive rules exist or not. — Against 
the view of those who maintain that such rules exist because 
we have analogous rules concerning the locality, &c, of 
Vedic works, the Sutrakara remarks that all rules concerning 
direction, place, and time depend on the aim merely ; that 
is to say : Let a man meditate at whatever time, in whatever 
place and facing whatever region, he may with ease manage 
to concentrate his mind. For while scripture prescribes an 
easterly direction, the time of forenoon, and a spot sloping 
towards the east for certain sacrifices, no such specific rules 
are recorded for meditation, since the requisite concentra- 
tion may be managed indifferently anywhere. — But, an 
objection is raised, some passages record such specific rules, 
as e.g. the following one, 'Let a man apply himself (to 
meditation) in a level and clean place, free from pebbles, 
fire and dust, noises, standing water, and the like, favourable 
to the mind, not infested by what hurts the eyes, full of 
caves and shelters' (Svet. Up. II, 10). — Such particular 
rules are met with indeed ; but the teacher being friendly- 
minded says that there is no binding rule as to the particulars 
mentioned therein. The clause 'favourable to the mind' 
moreover shows that meditation may be carried on wherever 
concentration of the mind may be attained. 

12. Up to death (meditations have to be repeated) ; 
for then also it is thus seen in scripture. 

The first adhikarawa (of the present adhyaya) has estab- 
lished that repetition is to be observed with regard to all 
meditations. But now a distinction is made. Those 
meditations which aim at complete knowledge, terminate — 
in the same way as the beating of the rice grains is 
terminated by the husks becoming detached from the 
grains — with their effect being accomplished ; for as soon 
as the effect, i. e. perfect knowledge, has been obtained, no 
further effort can be commanded, since scriptural instruction 
does not apply to him who knows that Brahman — which 
is not the object of injunction — constitutes his Self. On 
the other hand a doubt arises whether the devotee is to 
repeat those meditations which aim at certain forms of 
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exaltation for a certain time only and then may stop ; or 
whether he is to repeat them again and again as long as 
he lives. 

Here the purvapakshin maintains that such meditations 
are to be carried on for some time only and then to be 
given up, since this satisfies the demands of those scriptural 
passages which teach meditations distinguished by repetition. 

To this we make the following reply. The devotee is 
to reiterate those meditations up to his death, since the 
supersensuous result (of such meditations) is reached 
by means of the extreme meditation. For such works 
also as originate a fruit to be enjoyed in a future state 
of existence presuppose, at the time of death, a creative 
cognition analogous to the fruit to be produced ; as appears 
from such passages as, ' Endowed with knowledge (i.e. the 
conception of the fruit to be obtained) he (i.e. the individual 
soul) goes after that (viz. the fruit) which is connected with 
that knowledge' (Bri. Up. IV, 4, a) ; ' Whatever his thought 
(at the time of death), with that he goes into Prawa, and 
the Prawa united with light, together with the individual 
Self, leads on to the world as conceived (at the moment of 
death)' (Pr. Up. IV, a, 10). This also follows from the 
comparison to the caterpillar (Bri. Up. IV, 4, 3). But the 
meditations under discussion do not, at the time of death, 
require any other creative cognition but a repetition of 
themselves. Such meditations therefore as consist in the 
creative conception of a fruit to be obtained must be 
repeated up to the moment of death. Analogously the 
scriptural text, Sat. Bra. X, 6, 3, 1 — 'With whatever thought 
he passes away from this world ' — declares that the medita- 
tion extends up to the time of death. Similarly Snvrti 
says, ' Remembering whatever form of being he in the end 
leaves this body, into that same form he ever passes, 
assimilated to its being' (Bha. Git4 VIII, 6) ; and 'At the 
time of death with unmoved mind' (Bha. Gita VIII, 10). 
And that at the moment of death also there remains some- 
thing to be done, the scriptural passage (Kh. Up. Ill, 17, 6) 
also proves. ' Let a man, at the time of death, take refuge 
with this triad.' 
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13. On the attainment of this (viz. Brahman) (there 
take place) the non-clinging and the destruction of 
later and earliersins; this being declared (by scripture). 

The supplement to the third adhyaya is finished here- 
with, and an inquiry now begins concerning the fruit of 
the knowledge of Brahman. — The doubt here presents 
itself whether, on the attainment of Brahman, sins the 
results of which are opposed in nature to such attainment 
are extinguished or not. They cannot possibly be extin- 
guished, the purvapakshin maintains, before they have 
given their results, because the purpose of all works is their 
result. For we understand from scripture that work 
possesses the power of producing results ; if, therefore, 
the work would perish without the enjoyment of its result, 
scripture would thereby be rendered nugatory. Smrz'ti 
also declares that 'works do not perish.' — But from this 
it would follow that all scriptural instruction regarding 
expiatory ceremonies is meaningless I — This objection is 
without force, we reply, because expiatory ceremonies may 
be viewed as merely due to certain special occurrences ; 
as is the case with the offering enjoined on the occasion 
of the house (of one who has established the sacred fire- 
place)being burned 1 . — Let us moreover admit that expiatory 
ceremonies, because enjoined on account of a person being 
afflicted by some mischief, may be meant to extinguish 
that mischief. But there is no analogous injunction of the 
knowledge of Brahman. — But if we do not admit that the 
works of him who knows Brahman are extinguished, it 
follows that he must necessarily enjoy the fruits of his 
works and thus cannot obtain release ! — This follows by no 
means ; but in the same way as the results of works, release 
will take place in due dependence on place, time, and special 
causes. — For these reasons the obtain ment of Brahman 
does not imply the cessation of (the consequences of) mis- 
deeds. 

1 Scripture enjoins the ish/i in question merely on the occasion 
of the house being burned, not as annulling the mischief done. 
[38] A a 
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To this we make the following reply. On the obtain- 
ment of Brahman there take place the non-clinging (to the 
agent) of the posterior sins and the annihilation of anterior 
ones. — ' On account of this being declared.' For in 
a chapter treating of the knowledge of Brahman scrip- 
ture expressly declares that future sins which might be 
presumed to cling to the agent do not cling to him 
who knows : ' As water does not cling to a lotus-leaf, 
so no evil deed clings to him who knows this' (Kh. Up. 

IV, 14, 3). Similarly scripture declares the destruction 
of previously accumulated evil deeds : ' As the fibres of 
the Ishika reed when thrown into the fire are burned, 
thus all his sins are burned ' (Kh. Up. V, 24, 3). The 
extinction of works the following passage also declares, 
' The fetter of the heart is broken, all doubts are solved, 
extinguished are all his works when He has been beheld 
who is high and low' (Mu. Up. II, 2, 8). — Nor is there 
any force in the averment that the assumption of works 
being extinguished without their fruits having been enjoyed 
would render scripture futile. For we by no means deny 
the fruit-producing power of works ; this power actually 
exists ; but we maintain that it is counteracted by other 
causes such as knowledge. Scripture is concerned only 
with the existence of this power in general, not with its 
obstruction and non-obstruction. Thus also the Smrz'ti 
passage, 'For work is not extinguished,' expresses the 
general rule ; for as fruition of the result is the purpose of 
work, work is not extinguished without such fruition. But 
it is assumed that evil deeds are extinguished through 
expiatory ceremonies and the like, on account of scriptural 
and Smrzti passages such as 'All sins transcends he, the 
murder of a Brahmawa transcends he who offers the 
arvamedha-sacrifice and who knows it thus' (Tai. Saw/h. 

V, 3, 1 2, 1 ). — Nor is there any truth in the assertion that 
expiatory ceremonies are due to certain special occurrences 
(without possessing the power of extinguishing the evil 
inherent in such occurrences). For as these expiatory acts 
are enjoined in connexion with evil events, we may assume 
that they have for their fruit the destruction of such evil, 
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and are therefore not entitled to assume any other fruit. 
— Against the objection that knowledge is not actually 
enjoined with reference to the destruction of evil while 
expiatory acts are so enjoined, we make the following 
remark. In the case of the meditations on the qualified 
Brahman there exists such injunction, and the corresponding 
complementary passages declare that he who possesses such 
knowledge obtains lordly power and cessation of all sin. 
Now there is no reason why the passages should not 
expressly aim at declaring these two things ', and we 
therefore conclude that the fruit of those vidyas is the 
acquisition of lordly power, preceded by the annulment 
of all sin. In the case of vidyas referring to Brahman 
devoid of qualities we indeed have no corresponding in- 
junction ; nevertheless the destruction of all works follows 
from the cognition that our true Self is not an agent. 
(With relation to these vidyas about Brahman as devoid 
of qualities) the term ' non-clinging' shows that, as far as 
future works are concerned, he who knows Brahman does 
not enter at all into the state of agency. And as to works 
past, although he has entered as it were into that state 
owing to wrong knowledge, yet those works also are 
dissolved when, through the power of knowledge, wrong 
cognition comes to an end ; this is conveyed by the term 
' destruction.' ' That Brahman whose nature it is to be 
at all times neither agent nor enjoyer, and which is thus 
opposed in being to the (soul's) previously established state 
of agency and enjoyment, that Brahman am I ; hence 
I neither was an agent nor an enjoyer at any previous time, 
nor am I such at the present time, nor shall I be such 
at any future time ; ' this is the cognition of the man who 
knows Brahman. And in this way only final release is 
possible ; for otherwise, i. e. if the chain of works which have 
been running on from eternity could not be cut short, release 

1 I. e. there is no reason to assume that those passages mention 
the acquisition of lordly power and the cessation of sin merely for 
the purpose of glorifying the injunction, and not for the purpose of 
stating the result of our compliance with the injunction. 

Aa 2 
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could never take place. — Nor can final release be dependent 
on locality, time, and special causes, as the fruit of works is ; 
for therefrom it would follow that the fruit of knowledge is 
non-permanent and cannot be. 

It therefore is an established conclusion that on attaining 
Brahman there results the extinction of all sin. 

14. Of the other (i.e. good works) also there is, 
in the same way, non-clinging ; but at death. 

In the preceding adhikarawa it has been shown that, 
according to scriptural statements, all natural sin — which 
is the cause of the soul's bondage — does, owing to the 
power of knowledge, either not cling to the soul or undergo 
destruction. One might now think that works of religious 
duty which are enjoined by scripture are not opposed to 
knowledge also founded on scripture. In order to dispel 
this notion the reasoning of the last adhikarana is formally 
extended to the case under discussion. For him who 
knows there is ' in the same way,' i. e. as in the case of 
sin, 'non-clinging' and destruction ' of the other also,' i.e. of 
good works also ; because such works also, as productive 
of their own results, would be apt to obstruct thereby the 
result of knowledge. • Scripture also — in passages such as 
* He overcomes both ' (Br/. Up. IV, 4, 22) — declares that 
good works are extinguished no less than evil ones, and 
the extinction of works which depends on the cognition 
of the Self not being an agent is the same in the case 
of good and of evil works, and moreover there is a passage 
making a general statement without any distinction, viz. 
'And his works are extinguished' (Mu. Up. II, 2, 8). 
And even there where the text mentions evil works only, 
we must consider good works also to be implied therein, 
because the results of the latter also are inferior to the 
result of knowledge. Moreover scripture directly applies the 
term ' evil works ' to good works also, viz. in the passage, 
Kh. Up. VIII, 4, i, ' Day and night do not pass that bank,' 
where good works are mentioned together with evil works, 
and finally the term 'evil' is without any distinction 
applied to all things mentioned before, 'AH evil things 
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turn back from it.' — * But at death.' The word ' but ' is 
meant for emphatical assertion. As it is established that 
good as well as evil works — which are both causes of 
bondage — do, owing to the strength of knowledge, on the 
one hand not cling and on the other hand undergo de- 
struction, there necessarily results final release of him who 
knows as soon as death takes place. 

15. But only those former (works) whose effects 
have not yet begun (are destroyed by knowledge) ; 
because (scripture states) that (i. e. the death of the 
body) to be the term. 

In the two preceding adhikarawas it has been proved 
that good as well as evil works are annihilated through 
knowledge. We now have to consider the question whether 
this annihilation extends, without distinction, to those 
works whose effects have already begun to operate as well 
as to those whose effects have not yet begun; or only 
to works of the latter kind. 

Here the purvapakshin maintains that on the ground of 
scriptural passages such as 'He thereby overcomes both,' 
which refer to all works without any distinction, all works 
whatever must be considered to undergo destruction. 

To this we reply, * But only those whose effects have 
not begun.' Former works, i.e. works, whether good or 
evil, which have been accumulated in previous forms of 
existence as well as in the current form of existence before 
the origination of knowledge, are destroyed by the attain- 
ment of knowledge only if their fruit has not yet begun 
to operate. Those works, on the other hand, whose effects 
have begun and whose results have been half enjoyed — 
i.e. those very works to which there is due the present state 
of existence in which the knowledge of Brahman arises — 
are not destroyed by that knowledge. This opinion is 
founded on the scriptural passage, ' For him there is delay 
only as long as he is not delivered (from the body) ' (KA. 
Up. VI, 14, 2), which fixes the death of the body as the 
term of the attainment of final release. Were it otherwise, 
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i.e. were all works whatever extinguished by knowledge, 
there would be no reason for the continuance of the current 
form of existence, and the rise of knowledge would there- 
fore be immediately followed by the state of final release ; 
in which case scripture would not teach that one has to 
wait for the death of the body. — But, an objection is raised, 
the knowledge of the Self being essentially non-active 
does by its intrinsic power destroy (all) works ; how then 
should it destroy some only and leave others unaffected ? 
We certainly have no right to assume that when fire and 
seeds come into contact the germinative power of some 
seeds only is destroyed while that of others remains un- 
impaired ! — The origination of knowledge, we reply, can- 
not take place without dependence on an aggregate of 
works whose effects have already begun to operate, and 
when this dependence has once been entered into, we must 
— as in the case of the potter's wheel — wait until the 
motion of that which once has begun to move comes to 
an end, there being nothing to obstruct it in the interim. 
The knowledge of our Self being essentially non-active 
destroys all works by means of refuting wrong knowledge ; 
but wrong knowledge — comparable to the appearance of 
a double moon — lasts for some time even after it has been 
refuted, owing to the impression it has made. — Moreover 
it is not a matter for dispute at all whether the body of 
him who knows Brahman continues to exist for some time 
or not. For how can one man contest the fact of another 
possessing the knowledge of Brahman — vouched for by his 
heart's conviction — and at the same time continuing to 
enjoy bodily existence ? This same point is explained in 
scripture and Smrtti, where they describe him who stands 
firm in the highest knowledge. — The final decision therefore 
is that knowledge effects the destruction of those works 
only — whether good or evil — whose effects have not yet 
begun to operate. 

1 6. But the Agnihotra and the like (tend) towards 
the same effect ; scripture showing this. 

The reasoning as to evil deeds has been extended to the 
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non-clinging and destruction of good deeds also. Against 
a notion which now might present itself, viz. that this 
extension comprehends all good works alike, the Sutrakara 
remarks, 'But the Agnihotra and so on.' — The word 'but' 
is meant to set that notion aside. Works of permanent 
obligation enjoined by the Veda, such as the Agnihotra, 
tend 'towards the same effect,' i.e. have the same effect as 
knowledge. For this is declared by texts such as the 
following one, ' Brahmawas seek to know him by the study 
of the Veda, by sacrifices, by gifts' (Br/. Up. IV, 4, 22). — 
But, an objection is raised, as knowledge and works have 
different effects, it is impossible that they should have one 
and the same effect ! — It is observed, we reply, that sour 
milk and poison whose ordinary effects are fever and death 
have for their effects satisfaction and a flourishing state of 
the body, if the sour milk is mixed with sugar and the 
poison taken while certain mantras are recited ; in the 
same way works if joined with knowledge may effect final 
release. — But final release is something not to be effected 
at all ; how then can you declare it to be the effect of 
works? — Works, we reply, may subserve final release 
mediately. For in so far as furthering knowledge, work 
may be spoken of as an indirect cause of final release. 
For the same reason the equality of effect spoken of above 
extends only to works past (at the time when knowledge 
springs up). Because for him who knows Brahman no future 
Agnihotras and the like are possible, since the attainment 
of the Self of Brahman — which Brahman is not subject to 
injunction — lies outside the sphere of sacred precept. In 
those meditations, on the other hand, which refer to 
the qualified Brahman, the Self does not cease to be an 
agent, and consequently future Agnihotras and the like are 
not excluded. Such works also — because they have no 
other effect if undertaken without a view to reward — may 
be brought into connexion with knowledge. 

To what works then, it may be asked, does the statement 
refer made above about the non-clinging and the destruction, 
and to what works the following statement made in some 
.Sakha about the application of works,' His sons enter upon 
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his inheritance, his friends on his good works, his enemies 
upon his evil works?' — To this question the next Sutra 
replies. 

17. For (there is) also (a class of good works) 
other than this, according to some. (There is agree- 
ment) of both (teachers) (as to the fate of those 
works.) 

' For also one other than this,' i. e. there is also a class of 
good works different from works of permanent obligation, 
viz. those good works which are performed with a view to 
a fruit. Of those latter works the passage quoted above 
from some Sakha (' His friends enter on his good works') 
teaches the application. And first of those works Sutra 14 
teaches that, in the same way as evil deeds, they do not 
cling to the doer or else are destroyed. Both teachers, 
Gaimini as well as Badarayawa, are agreed that such works, 
undertaken for the fulfilment of some special wish, do not 
contribute towards the origination of true knowledge. 

18. For (the text) ' whatever he does with know- 
ledge ' (intimates that). 

In the preceding adhikarawa the following conclusion 
has been established : — Works of permanent obligation 
such as the Agnihotra, if performed by a person desirous 
of release with a view to release, lead to the extinction of 
evil deeds committed, thus become a means of the purifi- 
cation of the mind, and thereby cause the attainment of 
Brahman, which leads to final release ; they therefore 
operate towards the same effect as the knowledge of 
Brahman. Now the Agnihotra and similar works are 
either connected with a special knowledge based on the 
constituent members of the sacrificial work, or absolute 
(non-connected with such knowledge). This appears from 
scriptural texts such as ' He who knowing this sacrifices ; 
he who knowing this makes an offering ; he who knowing 
this recites ; he who knowing this sings ; therefore let 
a man make him who knows this his Brahman-priest 
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(Kk. Up. IV, 17, 1) ; therefore both perform the work, he 
who knows this and he who does not know it ' {Kh. Up. I, 
1, 10). — We have now to consider the question whether 
only such Agnihotras and so on as are connected with 
knowledge cause knowledge on the part of him who desires 
release and thus operate towards the same effect as 
knowledge ; or whether both kinds of works — those con- 
nected with knowledge and those not so connected — equally 
act in that way. The doubt concerning this point arises on 
the one hand from scriptural passages such as ' That Self 
they seek to know by sacrifice ' (Br*. Up. IV, 4, 22), which 
represent sacrifices and the like, without difference, as 
auxiliary to the knowledge of the Self; and on the other 
hand from our observing that a superiority is conceded to 
Agnihotras, &c, if connected with knowledge. 

Here the purvapakshin maintains that only such sacri- 
ficial works as are connected with knowledge are helpful 
towards the cognition of the Self, since we understand from 
various scriptural and Smrzti passages that works connected 
with knowledge are superior to those destitute of know- 
ledge ; cp. e. g. ' On the very day on which he sacrifices on 
that day he overcomes death again, he who knows this ' 
(Br*. Up. I, 5, a) ; and ' Possesser of this knowledge thou 
wilt cast off the bonds of action ; ' ' Action is far inferior 
to concentration of mind ' (Bha. Git& II, 39 ; 49). 

To this the Sutrakara replies, ' For what with knowledge 
only.' It is true that works such as the Agnihotra if joined 
with knowledge are superior to works destitute of knowledge, 
in the same way as a Brihmawa possessed of knowledge is 
superior to one devoid of knowledge. Nevertheless works 
such as the Agnihotra even if not connected with know- 
ledge are not altogether ineffective ; for certain scriptural 
texts declare that such works are, all of them without any 
difference, causes of knowledge ; so e. g. the passage, ' That 
Self they seek to know through sacrifices.' — But, as we 
understand from scripture that works connected with 
knowledge are superior to those destitute of knowledge, 
we must suppose that the Agnihotra and the like if un- 
accompanied by knowledge are inoperative towards the 
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cognition of the Self! — By no means, we reply. The 
proper assumption is that the Agnihotra and so on, if 
accompanied by knowledge, possess a greater capability of 
originating knowledge and therefore are of superior causal 
efficiency with regard to the cognition of the Self ; while 
the same works if devoid of knowledge possess no such 
superiority. We cannot, however, admit that the Agni- 
hotra and similar works which scripture, without making 
any distinction, declares to subserve knowledge (cp. ' they 
seek to know through sacrifices') should not subserve it. 
With this our conclusion agrees the scriptural text, ' What- 
ever he performs with knowledge, faith, and the Upanishad 
that is more powerful' (Kk. Up. I, 1, to); for this text — 
in speaking of the greater power of work joined with 
knowledge and thus proclaiming the superiority of such 
work with regard to its effect — intimates thereby that 
work destitute of knowledge possesses some power towards 
the same effect. By the ' power ' of work we understand 
its capacity of effecting its purpose. We therefore accept 
as settled the following conclusion : All works of perma- 
nent obligation, such as the Agnihotra — whether joined 
with or devoid of knowledge — which have been performed 
before the rise of true knowledge, either in the present 
state of existence or a former one, by a person desirous 
of release with a view to release ; all such works act, 
according to their several capacities, as means of the 
extinction of evil desert which obstructs the attainment of 
Brahman, and thus become causes of such attainment, 
subserving the more immediate causes such as the hearing 
of and reflecting on the sacred texts, faith, meditation, devo- 
tion, &c. They therefore operate towards the same effect 
as the knowledge of Brahman. 

19. But having destroyed by fruition the two 
other (sets of work) he becomes one with Brahman. 

It has been shown that all good and evil deeds whose 
effects have not yet begun are extinguished by the power 
of knowledge. ' The two others,' on the other hand, i. e. 
those good and evil works whose effects have begun, a man 
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has at first to exhaust by the fruition of their consequences, 
and then he becomes one with Brahman. This appears 
from scriptural passages such as ' For him there is delay so 
long as he is not delivered (from the body), then he will 
become one with Brahman' (Kh. Up. VI, 14, 2); and 
' Being Brahman he goes to Brahman ' (Br/. Up. IV, 4, 6). 
— But, an objection is raised, even when perfect intuition 
has risen the practical intuition of multiplicity may continue 
after the death of the body, just as it continued before 
death ; analogously to the visual appearance of a double 
moon (which may continue even after it has been cognized 
as false). — Not so, we reply. After the death of the body 
there no longer exists any cause for such continuance; 
while up to death there is such a cause, viz. the extinction 
of the remainder of works to be enjoyed. — But a new 
aggregate of works will originate a new fruition ! — Not so, 
we reply; since the seed of all such fruition is destroyed. 
What, on the death of the body, could originate a new 
period of fruition, is only a new set of works, and works 
depend on false knowledge ; but such false knowledge is 
completely destroyed by perfect intuition. When therefore 
the works whose effects have begun are destroyed, the 
man who knows necessarily enters into the state of perfect 
isolation. 
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SECOND PADA. 

Reverence to the highest Self! 

1. Speech (is merged) in mind, on account of this 
being seen, and of the scriptural statement 

Being about to describe the path of the gods which leads 
those who possess the lower kind of knowledge towards 
the attainment of their reward, the Sutrakara begins by 
explaining, on the basis of scriptural statements, the 
successive steps by which the soul passes out of the body ; 
for, as will be stated later on, the departure of the soul 
is the same in the case of him who possesses the (lower) 
knowledge and of him who is devoid of all knowledge. 

About the process of dying we have the following passage, 
' When a man departs from hence his speech merges in his 
mind, his mind in his breath, his breath in fire, fire in the 
highest deity' (Kh. Up. VI, 6, 1). A doubt here arises 
whether the passage means to say that speech itself, together 
with its function, is merged in the mind, or only the 
function of speech. 

The purvapakshin maintains that speech itself is merged 
in the mind. For this explanation only is in agreement 
with the direct statement of the sacred text, while the other 
alternative compels us to have recourse to an implied 
meaning ; now wherever direct enunciation and implied 
meaning are in conflict the preference has to be given to 
the former, and we therefore maintain that speech itself is 
merged in the mind. 

To this we reply that only the function of speech is 
merged in the mind. — But how can this interpretation be 
maintained, considering that the teacher (in the Sutra) 
expressly says ' Speech in the mind ? ' — True, we reply ; 
but later on he says ' There is non-division, according to 
scriptural statement' (Sfttra 16), and we therefrom conclude 
that what is meant in the present Sutra is merely cessation 
of the function of speech. For if the intention were to 
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express absorption of the thing (i.e. the organ of speech) 
itself, there would be 'non-division' in all cases, and for 
what reason then should ' non-division ' be specially stated 
in another case (i.e. in the case of which Sutra 16 treats)? 
The meaning therefore is that the different functions are 
retracted, and that while the function of the mind continues 
to go on the function of speech is retracted first. — Why 
so ? — ' Because this is seen.' It is a matter of observation 
that while the mind continues to act the function of speech 
comes to an end; nobody, on the other hand, is able to 
see that the organ of speech itself, together with its function, 
is merged in the mind. — But are we not justified in assuming 
such a merging of speech in the mind, on the ground of 
scriptural statement? — This is impossible, we reply, since 
mind is not the causal substance of speech. We are entitled 
to assume only that a thing is merged in what is its causal 
substance ; a pot e. g. (when destroyed) is merged in clay. 
But there is no proof whatever for speech originating from 
mind. On the other hand we observe that functions originate 
and are retracted even where they do not inhere in causal 
substances. The function of fire, e.g. which is of the nature 
of heat, springs from fuel which is of the nature of earth, 
and it is extinguished in water. — But how do you, on this 
interpretation, account for the scriptural statement that 
•speech is merged in the mind?' — 'And on account of the 
scriptural statement,' the Sutrakara replies. The scriptural 
statement also may be reconciled with our interpretation, 
in so far as the function and the thing to which the function 
belongs are viewed as non-difierent. 

2. And for the same reason all (sense-organs) 
(follow) after (mind). 

• Therefore he whose light has gone out comes to a new 
birth with his senses merged in the mind ' (Pr. Up. Ill, 9) ; 
this passage states that all senses without difference are 
merged in the mind. 'For the same reason,' i.e. because 
there also as in the case of speech, it is observed that the 
eye and so on discontinue their functions, while the mind 
together with its functions persists, and because the organs 
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themselves cannot be absorbed, and because the text 
admits of that interpretation ; we conclude that the different 
organs follow after, i.e. are merged in, the mind only as far 
as their functions are concerned. — As all organs 1 without 
difference are merged in the mind, the special mention 
made of speech (in Sutra i) must be viewed as made in 
agreement with the special example referred to by scripture, 
' Speech is merged in mind.' 

3. That mind (is merged) in breath, owing to the 
subsequent clause. 

It has been shown that the passage, ' Speech is merged 
in mind,' means a merging of the function only. — A doubt 
here arises whether the subsequent clause, ' mind in breath,' 
also means to intimate a merging of the function only or 
of that to which the function belongs. — The purvapakshin 
maintains the latter alternative. For that, he says, agrees 
with scripture, and moreover breath may be viewed as the 
causal substance of mind. For scripture — ' Mind is made 
of earth, breath of water ' {Kh. Up. VI, 6, 5)— states that 
mind comes from earth and breath from water, and scripture 
further states that ' Water sent forth earth ' {Kh. Up. VI, 
2, 4). When mind therefore is merged in breath, it is the 
same as earth being merged in water ; for mind is earth 
and breath is water, causal substance and effect being non- 
different. 

To this we reply as follows. ' The subsequent clause ' 
intimates that the mind, after having absorbed within itself 
the functions of the outer senses, is merged in breath only 
in the way of its function being so merged. For we 
observe in the case of persons lying in deep sleep or about to 
die that, while the function of breath persists, the functions 
of the mind are stopped. Nor is the mind capable of being 
itself merged in breath, since breath does not constitute 
its causal substance. — But it has been shown above that 
breath is the causal substance of mind! — This is not valid, 

1 I. e. the functions of all organs. 
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we reply. For the relation of causality, made out in such 
an indirect way, does not suffice to show that mind is really 
merged in breath. Were it so, then mind would also be 
merged in earth, earth in water, breath in water. Nor 
is there, on the alternative contemplated, any proof of mind 
having originated from that water which had passed over 
into breath. — Mind cannot therefore, in itself, be merged 
in breath. And that the scriptural statement is satisfied 
by a mere merging of the function — the function and that 
to which the function belongs being viewed as identical — 
has been shown already under the preceding Sutra. 

4. That (viz. breath) (is merged) in the ruler 
(i. e. the individual soul), on account of the (state- 
ments as to the pra«as) coming to it and so on. 

We have ascertained that a thing which has not originated 
from another is not itself merged in the latter, but only 
through its functions. A doubt now arises whether, accord- 
ing to the word of scripture, the function of breath_is merged 
in heat, or in the individual soul which is the ruler of the 
body and senses. — According to the purvapakshin we must 
conclude that the breath is merged in heat only, since the 
scriptural statement allows no room for doubt and we are 
not entitled to assume something not declared by scripture. 
The breath under discussion persists 'in the ruler,' i.e. 
the intelligent Self (the individual soul) which possesses 
nescience, work, and former knowledge as limiting adjuncts; 
i.e. the function of breath has that soul for its substratum. 
— Why so? — 'On account of (the pra«as) going towards 
him,' &c. — Another scriptural passage declares that all 
prawas without any difference go to the soul, ' All the prawas 
go to the Self at the time of death when a man is thus 
going to expire' (Bri. Up. IV, 3, 38). Another passage 
again specially declares that the prawa with its five functions 
follows the individual soul, 'After him thus departing the 
prawa departs,' and that the other prawas follow that pra«a, 
'And after the prawa thus departing all the other pra«as 
depart' (Bri. Up. IV, 4, a). And the text, ' He is furnished 
with intelligence' (ibid.), by declaring the individual soul to 
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be of intimately intelligent nature, suggests that in it, viz. 
the soul, the pra«a — into which the different organs of 
knowledge have been merged — has taken its abode. — But 
scripture also says, ' The pri«a (is merged) in heat ; ' why 
then make the addition implied in the doctrine — that breath 
is merged in the individual soul? — We must make that 
addition, we reply, because in the process of departure &c 
the soul is the chief agent, and because we must pay regard 
to specifications contained in other scriptural passages 
also. — How then do you explain the statement, ' Breath is 
merged in heat ? ' — To this question the next Sutra replies. 

5. To the elements (the soul, with pra«a, goes), 
on account of the subsequent scriptural clause. 

The soul joined by the priwa takes up its abode within 
the subtle elements which accompany heat and form the 
seed of the (gross) body. This we conclude from the clause, 
'Breath in heat.' — But this passage declares, not that the 
soul together with the pra«a takes up its abode in heat, 
but only that the pra«a takes up its abode ! — No matter, 
we reply; since the preceding Sutra intercalates the soul 
in the interval (between pra«a and te^as). Of a man who 
first travels from Srughna to Mathura and then from 
Mathura to Pa/aliputra, we may say shortly that he travels 
from .Srughna to Pafaliputra. The passage under discussion 
therefore means that the soul together with the prawa 
abides in the elements associated with heat. — But how are 
you entitled to draw in the other elements also, while the 
text only speaks of heat ? — To this question the next Sutra 
replies. 

6. Not to one (element) (the soul goes) ; for both 
(i. e. scripture and Smnti) declare this. 

At the time of passing over into another body the 
individual soul does not abide in the one element of heat 
only; for we see that the new body consists of various 
elements. This matter is declared in the question and 
answer about the waters called man (Kh. Up. V, 3, 3); 
as explained by us in III, 1, a. — Scripture and SnWti alike 
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teach this doctrine ; compare e. g. ' Consisting of earth, 
water, wind, ether, heat' (Br/. Up. IV, 4, 5); and ' The 
subtle perishable parts of the five (elements) from them all 
this is produced in due succession' (Manu I, 27). — But is 
there not another scriptural text — beginning ' Where then 
is that person?' — which teaches that at the time of the 
soul attaining a new body, after speech and the other 
organs have been withdrawn within the soul, work 
constitutes the soul's abode, ' What those two said, as work 
they said it ; what they praised, as work they praised it ' 
(Br:. Up. Ill, a, 13)? — That passage, we reply, describes 
the operation of bondage consisting of the senses and their 
objects — there called grahas and atigrahas — and therefore 
work is spoken of as the abode ; here on the other hand 
the elements are said to be the abode because we have 
to do with the origination of a new body out of the matter 
of the elements. The expression ' they prayed ' moreover 
intimates only that work occupies the chief place in the 
process, and does not exclude another abode. The two 
passages therefore do not contradict each other. 

7. And common (to him who knows and him who 
does not know) (is the departure) up to the beginning 
of the way ; and the immortality (of him who knows) 
(is relative only) without having burned (nescience 
and so on). 

The question here arises whether the departure of the 
soul, as described hitherto, is the same in the case of bim 
who knows and him who is destitute of knowledge; or 
whether there is any difference. — There is a difference, the 
purvapakshin maintains. For the departure as described 
has for its abode the elements, and this abiding in the 
elements is for the purpose of a new birth. But he who 
possesses true knowledge cannot be born again, since 
scripture declares that 'He who knows reaches immor- 
tality.' Hence only he who is devoid of knowledge departs 
in the way described. — But as that departure is described 
in chapters treating of knowledge it can belong only to him 
[38] B b 
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who knows ! — Not so, the purvapakshin replies. In the 
same way as sleep and the like, the departure of the soul 
is only referred to in the texts as something established 
elsewhere (not as something to be taught as part of true 
knowledge). Passages such as 'When a man sleeps, — is 
hungry, — is thirsty ' (Kh. Up. VI, 8), although forming 
part of chapters concerned with true knowledge, mention 
sleep and so on which are common to all living beings, 
because they assist the comprehension of the matter to be 
taught, but do not aim at enjoining them specially for those 
who know. Analogously the texts about the soul's 
departure refer to that departure only in order to teach 
that 'that highest deity in which the heat of the dying 
man is merged, that is the Self, that art thou.' Now that 
departure is (in other scriptural passages) specially denied 
of him who knows ; it therefore belongs to him only who 
does not know. 

To this we make the following reply. That departure 
which is described in the passage, 'speech is merged in 
mind,' &c, must be ' common ' to him who knows and him 
who does not know 'up to the beginning of the way;' 
because scripture records no distinction. The soul des- 
titute of true knowledge having taken its abode in the 
subtle elements which constitute the seed of the body and 
being impelled by its works, migrates into a new body ; 
while the soul of him who knows passes into the vein, 
revealed by true knowledge, which is the door of release. 
In this sense the Sutra says 'up to the beginning of the 
way.' — But he who knows reaches immortality, and im- 
mortality does not depend on a change of place ; why then 
should the soul take its abode in the elements or set out 
on a journey? — That immortality, we reply, is 'without 
having burned,' i. e. for him who, without having altogether 
burned nescience and the other afflictions, is about to 
obtain, through the power of the lower knowledge, a relative 
immortality only, there take place the entering on the 
way and the abiding in the elements. For without a sub- 
stratum the pra«as could not move. There is thus no 
difficulty. 
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8. This (aggregate of the elements) (continues to 
exist) up to the (final absolute) union (with Brah- 
man) ; on account of the declarations of the sawsara 
state (made by scripture). 

With regard to the final clause, 'Heat in the highest 
deity,' the force of its connexion with what precedes shows 
that the meaning is 'the heat of the dying man is — together 
with the individual soul, the pra«a, the aggregate of the 
organs and the other elements — merged in Brahman.' — We 
now have to consider of what kind that merging is. — The 
purvapakshin maintains that it is an absolute absorption 
of the things merged, since it is proved that those things 
have the highest deity for their causal matter. For it has 
been established that the deity is the causal substance of 
all things that have an origin. Hence that passing into 
the state of non-separation is an absolute one. 

To this we reply as follows. Those subtle elements — 
heat and so on — which constitute the abode of hearing and 
the other organs persist up to the ' union,' i. e. up to final 
release from the samsara, which is caused by perfect 
knowledge. 'On account of the declarations of the sa/wsara 
state ' made in passages such as ' Some enter the womb, 
for embodied existence as organic beings ; others go into 
inorganic matter, according to their work and according to 
their knowledge' (Ka. Up. II, 5, 7). Otherwise the limiting 
adjuncts of every soul would, at the time of death, be 
absorbed and the soul would enter into absolute union 
with Brahman; which would render all scriptural injunction 
and scriptural doctrine equally purportless. Moreover 
bondage, which is due to wrong knowledge, cannot be 
dissolved but through perfect knowledge. Hence, although 
Brahman is the causal substance of those elements, they 
are at the time of death — as in the case of deep sleep and 
a pralaya of the world — merged in it only in such a way 
as to continue to exist in a seminal condition. 

9. And (heat is) subtle in measure ; as this is thus 
observed. 

The elementary matter of heat and the other elements 

B b 2 
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which form the substratum for the soul when passing out 
of this body, must be subtle in its nature and extent. This 
follows from the scriptural passages, which declare that it 
passes out by the veins and so on. Their thinness renders 
them capable of passing out, and their transparency (per- 
meability) is the cause of their not being stopped by any 
gross substance. For these reasons they, when passing out 
of the body, are not perceived by bystanders. 

10. For this reason (it is) not (destroyed) by the 
destruction (of the gross body). 

On account of this very subtlety the subtle body is not 
destroyed by what destroys the gross body, viz. burning 
and the like. 

ii. And to that same (subtle body) that warmth 
(belongs), on account of the proof (which observation 
furnishes). 

To that same subtle body belongs the warmth which we 
perceive in the living body by means of touch. That 
warmth is not felt in the body after death, while such 
qualities as form, colour and so on continue to be perceived ; 
it is. on the other hand, observed as long as there is life. 
From this it follows that the warmth resides in something 
different from the body as ordinarily known. Scripture 
also says, ' He is warm if going to live, cold if going 
to die.' 

1 2. Should you say that on account of the denial 
(made by scripture) (the soul of him who knows 
Brahman does not depart) ; we deny this, (because 
scripture means to say that the pritfas do not 
depart) from the embodied soul. 

From the distinction conveyed by the clause, 'and 
(relative) immortality without having burned ' (Sutra 7), it 
follows that in the case of absolute immortality being 
reached there is no going and no departure of the soul 
from the body. — The idea that for some reason or other 
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a departure of the soul might take place in this latter case 
also, is precluded by the following scriptural passage, ' But 
as to the man who does not desire, who, not desiring, freed 
from desires, is satisfied in his desires, or desires the Self 
only, of him the vital spirits do not depart, — being Brahman, 
he goes to Brahman ' (Br/. Up. IV, 4, 6). From this 
express denial — forming part of the higher knowledge — it 
follows that the pra«as do not pass out of the body of him 
who knows Brahman. 

This conclusion the purvapakshin denies. For, he says, 
the passage quoted does not deny the departure of the 
pranas from the body, but from the embodied (individual) 
soul. — How is this known ? — From the fact that in another 
.Sakha we have (not the sixth, genitive, case * of him,' but) 
the fifth, ablative, case ' from him ' — * From him the vital 
spirits do not depart' (Madhyandina Sakha). For the 
sixth case which expresses only relation in general is 
determined towards some special relation by the fifth case 
met with in another .Sakha. And as the embodied soul 
which has a claim on exaltation and bliss is the chief topic 
of the chapter, we construe the words ' from him ' to mean 
not the body but the embodied soul. The sense therefore 
is ' from that soul when about to depart the prawas do not 
depart, but remain with it.' The soul of him who dies 
therefore passes out of the body, together with the pra«as. 
This view the next SQtra refutes. 

1 3. For (in the text) of some (the denial of the 
soul's departure) is clear. 

The assertion that also the soul of him who knows 
Brahman departs from the body, because the denial states 
the soul (not the body) to be the point of departure, cannot 
be upheld. For we observe that in the sacred text of some 
there is a clear denial of a departure, the starting-point of 
which is the body. — The text meant at first records the 
question asked by Artabhaga, ' When this man dies, do 
the vital spirits depart from him or not ? ' then embraces 
the alternative of non-departure, in the words, No, replied 
Ya^wavalkya ; thereupon — anticipating the objection that 
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a man cannot be dead as long as his vital spirits have not 
departed — teaches the resolution of the prawas in the body 
• in that very same place they are merged ; ' and finally, in 
confirmation thereof, remarks, ' he swells, he is inflated, 
inflated the dead man lies.' This last clause states that 
swelling, &c, affect the subject under discussion, viz. that 
from which the departure takes place (the ' tasmat ' of the 
former clause), which subject is, in this last clause, referred 
to by means of the word ' He.' Now swelling and so on 
can belong to the body only, not to the embodied soul. 
And owing to its equality thereto * also the passages, ' from 
him the vital spirits do not depart ; ' ' in that very same 
place they are resolved,' have to be taken as denying 
a departure starting from the body, although the chief 
subject of the passage is the embodied soul. This may be 
done by the embodied soul and the body being viewed as 
non-different *. In this way we have to explain the passage 
if read with the fifth case. — If again the passage is read 
with the sixth case ('of him the vital spirits do not depart'), 
it must be understood as denying the departure of him who 
knows, as its purport manifestly is to deny a departure 
established elsewhere. But what it denies can only be 
a departure from the body ; for what is established (viz. 
for ordinary men not possessing the highest knowledge) is 
only the departure (of the soul, &c.) from the body, not the 
departure (of the pranas, &c.) from the embodied soul. — 
Moreover, after the passage, ' Either through the eye or 
through the skull or through other places of the body, him 
thus departing the prima departs after, and after the de- 
parting prawa all prawas depart,' &c, has at length described 
the departure and transmigration of the soul as belonging 
to him who does not know, and after the account of him 



1 I. e. its belonging to the same chapter and treating of the same 
subject. 

' The two being viewed as non-different, the pronoun (tasmat), 
which properly denotes the soul, the person, may be used to denote 
the body. — Abhedopa£are»a dehadehinor dehiparamamn& sarva- 
nimni deha eva par&mrtsh/a iti. Bha. 
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who does not know has been concluded with the words, 
' So much for the man who has desires,' the text designates 
him who knows as ' he who has no desires ; ' a designation 
which would be altogether inappropriate if the text wanted 
to establish departure, &c, for that person also. The 
passage therefore has to be explained as denying of him 
who knows the going and departing which are established 
for him who does not know. For thus only the designation 
employed by the text has a sense. — And for him who 
knowing Brahman has become the Self of that omnipresent 
Brahman, and in whom all desires and works have become 
extinct, departing and going are not even possible, as 
there is not any occasion for them. And such texts as 
'there he reaches Brahman ' (Bri. Up. IV, 4, 7) indicate the 
absence of all going and departing. 

14. And Smmi also says that. 

In the Mahabharata also it is said that those who know 
do not go or depart, ' He who has become the Self of all 
beings and has a complete intuition of all, at his way the 
gods themselves are perplexed, seeking for the path of him 
who has no path.' — But, an objection is raised, other 
passages speak of men knowing Brahman as going, so e.g. 
' Suka the son of Vyasa being desirous of release travelled 
to the sphere of the sun ; being called by his father who 
had followed him, he gave an answering shout' — That 
passage, we reply, describes (not the effects of the highest 
knowledge but only) how an embodied person, through the 
power of Yoga (which is of the nature of the lower know- 
ledge), reached some special place and freed himself from the 
body. This appears from it being mentioned that he was 
seen by all beings ; for the beings could not see a person 
moving without a body. The conclusion of the story 
makes all this clear, ' Suka having moved through the 
air more rapidly than wind, and having shown his power, 
was known by all beings.' — It thus follows that he who 
knows Brahman neither moves nor departs. To what 
sphere the scriptural texts about going and so on refer we 
shall explain later on. 
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15. Those (elements, &c.) (are merged) in the 
highest Brahman ; for thus (scripture) says. 

Those, i.e. the sense organs — denoted by the term'prawa' 
— and the elements of him who knows the highest Brahman, 
are merged in that same highest Brahman. — Why ? — 
Because scripture declares that ' Thus these sixteen parts 
of the spectator that go towards the person, when they 
have reached the person, sink into him ' (Pr. Up. VI, 5). — 
But another text which refers to him who knows teaches 
that the parts also are merged in something different from 
the highest Self, ' The fifteen parts enter into their elements' 
(Mu. Up. Ill, a, 7). — No, we reply. This latter passage is 
concerned with the ordinary view of the matter, according 
to which the parts of the body which consist of earth and 
so on are merged in their causal substances, earth and so 
on. The former passage, on the other hand, expresses the 
view of him who knows ; according to which the whole 
aggregate of the parts of him who knows the highest 
Brahman is merged in Brahman only. — There is thus no 
contradiction. 

16. (There is absolute) non-division (from Brah- 
man, of the parts merged in it); according to 
scriptural declaration. 

When the parts of him who knows are merged in 
Brahman, is there a remainder (which is not so merged), 
as in the case of other men ; or is there no such remainder? 
As the merging of him also who knows falls under the 
general heading of merging, it might be assumed that of 
him also there remains a potential body, and the Sutra- 
kara therefore teaches expressly that the elements, &c, of 
him who knows enter into the relation of (absolute) non- 
division from Brahman. — On what ground? — Because 
scripture declares this. For after having taught the 
dissolution of the parts, the text continues, ' Their name 
and form are broken, and people speak of the person only ; 
and he becomes without parts and immortal ' (Pr. Up. VI, 
5). And when parts that are due to nescience are dissolved 
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through knowledge it is not possible that a remainder 
should be left. The parts therefore enter into absolute 
non-division from Brahman. 

1 7. (There takes place) a lighting up of the point 
of its (the soul's) abode (viz. the heart) ; the door 
(of its egress) being illuminated thereby ; owing to 
the power of knowledge and the application of 
meditation to the way which is part of that (know- 
ledge) ; (the soul) favoured by him in the heart 
(viz. Brahman) (passes upwards) by the one that 
exceeds a hundred (i. e. by the hundred and first 
vein). 

Having absolved the inquiry into a point of the higher 
knowledge into which we were led by a special occasion, 
we now continue the discussion connected with the lower 
knowledge. — It has been stated that up to the beginning 
of the way the departure of him who knows and him who 
does not know is the same. The present Sutra now 
describes the soul's entering on the way. The abode of 
the soul, when — having taken within itself speech and the 
other powers — it is about to depart, is the heart, according 
to the text, ' He taking with him those elements of light 
descends into the heart' (Br/. Up. IV, 4, 1). Of the heart 
the point becomes lighted up, and subsequent to that is 
the departure of the soul, starting from the eye or some 
other place, according to the passage, ' The point of his 
heart becomes lighted up, and by that light the Self 
departs, either through the eye or through the skull or 
through other places of the body' (Br/. Up. IV, 4, 2). 
The question here arises whether that departure is the 
same for him who knows and him who does not know, or 
if there is a special limitation in the case of the former ; 
and the prima facie view might be upheld that there is 
no such limitation since scripture records no difference. 
Against this the teacher states that although, equally for 
him who does know and him who does not know, the point 
of the heart becomes shining and the door of egress thereby 
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is lighted up, yet he who knows departs through the skull 
only, while the others depart from other places. — Why so ? 
— ' On account of the power of knowledge.' If also he who 
knows departed, like all others, from any place of the body, 
he would be unable to reach an exalted sphere ; and then 
all knowledge would be purportless. ' And on account of 
the application of meditation on the way forming a part of 
that.' That means : in different vidyas there is enjoined 
meditation on the soul's travelling on the way connected 
with the vein that passes through the skull ; — which way 
forms a part of those vidyas. Now it is proper to conclude 
that he who meditates on that way should after death 
proceed on it *. Hence he who knows, being favoured by 
Brahman abiding in the heart on which he had meditated, 
and thus becoming like it in nature departs by the vein 
which passes through the skull and ' exceeds the hundred,' 
i. e. is the hundred and first. The souls of other men pass 
out by other veins. For thus scripture says, in a chapter 
treating of the knowledge of Brahman dwelling in the 
heart, ' There are a hundred and one veins of the heart ; 
one of them penetrates the crown of the head ; by that 
moving upwards a man reaches immortality ; the others 
serve for departing in different directions' (Kk. Up. VIII, 
6,5)- 

1 8. (The soul after having passed forth from the 
body) follows the rays. 

There is the vidya of him within the heart, which begins, 
' There is this city of Brahman and in it the palace, the 
small lotus, and in it that small ether ' (Kh. Up. VIII, i, i). 
A subsequent section of that chapter — beginning with the 
words, ' Now these veins of the heart ' — describes at length 
the connexion of the veins and the rays, and the text then 
continues, ' When he departs from this body, he departs 
upwards by those very rays,' and further on, 'By that 

1 For otherwise the meditation enjoined would be ' adr/sh/artha ' 
only; an alternative not to be admitted anywhere as long as a 
' seen ' purpose can be demonstrated. 
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moving upwards he reaches immortality.' From this we 
understand that the soul passing out by the hundred and 
first vein follows the rays. — A doubt here arises as to 
whether the soul of him who dies by night as well as of 
him who dies by day follows the rays, or the soul of the 
latter only. — Since scripture mentions no difference, the 
Sutra teaches that the souls follow the rays in both cases. 

19. (Should it be said that the soul does) not 
(follow the rays) by night ; (we reply) not so, 
because the connexion (of veins and rays) exists 
as long as the body; and (scripture) also declares 
this. 

It might perhaps be said that the veins and rays are 
connected during the day, so that the soul of a person who 
dies during the day may follow those rays ; but not the soul 
of one who dies by night when the connexion of the veins 
and rays is broken. — But this is a mistaken assumption, 
because the connexion of rays and veins lasts as long as 
the body exists. This scripture also declares, ' They (the 
rays) stretch out from yonder sun and slip into these veins ; 
they stretch from these veins and slip into yonder sun ' 
{Kh. Up. VIII, 6, 2). We moreover observe that the rays 
of the sun continue to exist in the nights of the summer 
season ; for we feel their warmth and other effects. During 
the nights of the other seasons they are difficult to perceive 
because then few only continue to exist; just as during 
the cloudy days of the cold season. — This the following 
scriptural passage also shows, ' Day he makes in the night.' 
— If, moreover, he who dies at night mounted upwards 
without following the rays, the following of the rays would 
be generally meaningless. For the text gives no special 
direction to the effect that he who dies by day mounts 
upwards by means of the rays, while he who dies by night 
mounts without them. — Should, on the other hand, even 
he who knows be prevented from mounting upwards, by 
the mere mischance of dying by night, knowledge would 
in that case produce its fruit eventually only, and the 
consequence would be that — as the time of death is not 
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fixed — nobody would apply himself to knowledge. — If, 
again, a man dying at night should wait for the dawn (to 
mount upwards), it might happen that, owing to the action 
of the funeral fire, &c, his body would, at the time of 
daybreak, not be capable of entering into connexion with 
the rays. Scripture moreover expressly says that he does 
not wait, ' As quickly as he sends off the mind he goes to 
the sun ' (Kh. Up. VIII, 6, 5). — For all these reasons the 
soul follows the rays by night as well as by day. 

20. And for the same reason (the departed soul 
follows the rays) also during the southern progress 
of the sun. 

For the same reason, viz. because waiting is impossible, 
and because the fruit of knowledge is not a merely eventual 
one, and because the time of death is not fixed, also that 
possessor of true knowledge who dies during the southern 
progress of the sun obtains the fruit of his knowledge. 
Because dying during the northern progress of the sun is 
more excellent, and because Bhishma is known to have 
waited for that period, and because scripture says, ' From 
the light half of the month (they go) to the six months 
when the sun goes to the north,' it might be thought that 
the northern progress of the sun is needful for dying. 
This notion the Sutra refutes. The greater excellence of 
the sun's northern progress applies to those only who do 
not possess the highest knowledge. — Bhishma's waiting for 
the sun's northern progress was due to his wish of upholding 
good customs and of showing that by the favour of his 
father he could choose the time of his death. — And the 
sense of the scriptural passage quoted will be explained 
under IV, 3, 4. — But we have the following Smrzti-text, 
' At what times the Yogins depart either not to return or 
to return, those times I will declare to thee' (Bha. Gita VIII, 
33), which determines specially that to die by day and so 
on causes the soul not to return. How then can he who 
dies by night or during the sun's southern progress depart 
not to return? Concerning this point the next Sutra 
remarks : 
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21. (These details) are recorded by Smroti with 
reference to the Yogins; and both (Sankhya and 
Yoga) are Smriti (only). 

The rules as to dying by day and so on in order not to 
return are given by Smrz'ti for the Yogins only. And 
those two, viz. Yoga and Sankhya are mere Smrtti, not of 
scriptural character. As thus it has a different sphere of 
application and is based on a special kind of authority, the 
Smrz'ti rule as to the time of dying has no influence on 
knowledge based on scripture. — But, an objection is raised, 
we have such passages as the following one, 'Fire, 
light, the day, the light half of the month, the six months 
of the northern progress ; smoke, night, the dark half of 
the month, the six months of the southern progress ' (Bha. 
Gita VIII, 24; 25) ; in which though belonging to SnWti 
we recognise the path of the gods and the path of the 
fathers just as determined by scripture! — Our refutation, 
we reply, of the claims of Smr/ti applies only to the 
contradiction which may arise from the teaching of Smriti 
regarding the legitimate time of dying. ' I will tell you the 
time,' &c. In so far as Smr/ti also mentions Agni and the 
other divinities which lead on the departed soul, there is no 
contradiction whatever. 
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THIRD PADA. 

Reverence to the highest Self ! 

i. On the road beginning with light (the departed 
soul proceeds), on account of that being widely 
known. 

It has been explained that up to the beginning of the 
way, the departure is the same. About the way itself, 
however, different texts make different declarations. One 
passage describes it as constituted by the junction of the 
veins and rays, 'Then he mounts upwards by just those rays' 
(Kh. Up. VIII, 6, 5). Another passage describes it as 
beginning with light, ' They go to the light, from light to 
day' (K/t. Up. V, 10, 1). Another way is described, Kau. 
Up. 1, 3, 'Having reached the path of the gods, he comes to 
the world of AgnL' Another, Bri. Up. V, 10, 1, 'When 
the person goes away from this world, he comes to the 
wind.' Another again, Mu. Up. I, 2, 1 1, 'Free from passions 
they depart through the gate of the sun.' A doubt here 
arises whether these ways are different from each other, 
or whether there is only one road of which the different 
texts mention different particulars. — The purvapakshin 
embraces the former alternative, for the reason that those 
roads are referred to in different chapters and form parts 
of different meditations. If, moreover, we regarded the 
statements about light and so on, the emphatical assertion 1 
made in the first of the passages quoted above would be 
contradicted ; and the statement about the quickness of 
mounting, ' As quickly as he sends off the mind he goes 
to the sun,' would also be interfered with. We therefore 
conclude that the roads described are different roads. 
To this we reply, ' On the road beginning with light ; ' 



1 The emphasis lies in the word ' eva,' i.e. ' just ' or ' only,' 
which seems to exclude any stages of the way but those rays. 
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i.e. we maintain that every one who desires to reach 
Brahman moves on the road beginning with light. — Why 
so ? — ' On account of its being widely known.' That road 
is known to all who possess knowledge. Thus the chapter 
of the vidya of the five fires (' And those also who in the 
forest meditate on the True as faith,' &c, Br*. Up. VI, a, 15) 
expressly states that the road beginning with the light 
belongs to those also who practise other meditations. — 
That road, an objection is raised, may present itself to the 
mind in the case of those meditations which do not mention 
any road of their own ; but why should it be accepted for 
such meditations as mention different roads of their own ? 
— This objection would be valid, we reply, if the various 
roads mentioned were entirely different ; but as a matter 
of fact there is only one road leading to the world of 
Brahman and possessing different attributes ; and this road 
is designated in one place by one attribute and in another 
place by another attribute. For this relation of attributes 
and what possesses attributes is established by the circum- 
stance that we recognise, in all the passages quoted, some 
part of the road 1 . And if the chapters which mention the 
roads are different, we, as long as the meditation is one, 
have to combine the different attributes of the road (men- 
tioned separately in the different chapters), in the same way 
as (in general) the different particulars of one meditation 
(which are stated in different chapters) have to be combined. 
And even if the meditations (in which the particulars of the 
road are mentioned) are different, the road must be viewed 
as one and the same, because we recognise everywhere 
some part of the road and because the goal is everywhere 
the same. For all the following passages declare one and 
the same result, viz. the obtainment of the world of Brahman : 
' In these worlds of Brahman they dwell for ever and ever ' 
(Br*. Up. VI, 2, 15) ; ' There he dwells eternal years ' (Br*'. 

1 Each passage mentions at least one of the stages of the road 
leading to the world of Brahman, and we thus conclude that the 
same road — of which the stations are the attributes — is meant 
everywhere. 
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Up. V, 10, 1); 'Whatever victory, whatever greatness 
belongs to Brahman, that victory he gives, that greatness 
he reaches ' (Kau. Up. I, a) ; ' Those who find the world of 
Brahman by Brahmaiarya' (Kk. Up. VIII, 4, 3). — To the 
remark that the emphatical assertion (made in the passage, 
'Just by those rays,' &c.) would be contradicted by our 
admitting light and so on as stages of the road, we reply 
that no such difficulty exists, because that passage aims 
only at establishing the rays (as part of the road). For the 
one word 'just ' cannot at the same time establish the rays 
and discard light and so on. The passage therefore must 
be understood as only emphasising the connexion with the 
rays. — Nor does the regard paid by us to the statements 
about light and so on being stages of the way contradict 
what one passage says about speed ; for that passage means 
to say that one goes (to the world of Brahman) more 
quickly than anywhere else, so that its sense is, ' In the 
twinkling of an eye one goes there 1 .' — Moreover the passage, 
' On neither of these two ways ' (Kk. Up. V, 10, 8) — in 
teaching that there is a third inferior road for those who have 
missed the other two roads — shows that besides the road of 
the fathers there is only one further road, viz. the road of the 
gods, of which light and so on are stages. The text about 
light and so on mentioning a greater number of stages 
while other texts mention a smaller number, it stands to 
reason that the less numerous should be explained in 
conformity with the more numerous. For this reason also 
the Sutra says, 'On the road beginning with light, on account 
of its being widely known.' 

2. From the year to Vayu; on account of the 
absence and presence of specification. 

But by what special combination can we establish between 

1 Read in the text — tvarava£anam tv ar£ir£dyapekshayam api 
gantavyantarapekshaya' kshaipryartha". — Anandagiri comments — 
tvareti, ar£iradimargasyaikye*pi kutarftd anyato gantavyad aneno- 
payena satyalokam gM iti gaiMantid gantavyabheddpekshaya 
va£ana»> yuktam fry arthai. 
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the different attributes of the road the relation of what is 
determined by attributes and of determining attributes ? The 
teacher out of kindness to us connects them as follows. — 
The Kaushitakins describe the road of the gods as follows, 
'Having reached the path of the gods he comes to the 
world of Agni, to the world of Vayu, to the world of 
Varu»a, to the world of Indra, to the world of Pra^apati, 
to the world of Brahman ' (Kau. Up. I, 3). Now the world 
of Agni means the same as light, since both terms denote 
burning, and we therefore need not, with regard to them, 
search for the order in which they are to be combined. 
Vayu, on the other hand, is not mentioned in the road 
beginning with light ; in what place then is he to be 
inserted? — We read, Kh. Up. V, 10, 1, 'They go to the 
light, from light to day, from day to the waxing half of 
the moon, from the waxing half of the moon to the six 
months when the sun goes to the north, from those months 
to the year, from the year to Aditya.' Here they reach 
Vayu after the year and before Aditya. — Why so ? — ' On 
account of the absence and presence of specification.' About 
Vayu — concerning whom the passage, 'He goes to the 
world of Viyu,' contains no specification — another passage 
does state such a specification, viz. Bri. Up. V, 10, 1, 'When 
the person goes away from this world he comes to Vayu. 
Then Vayu makes room for him like the hole of a wheel, 
and through it he mounts higher, he comes to Aditya.' 
On account of this specification which shows Vayu to come 
before Aditya, Vayu must be inserted between the year 
and Aditya. — But as there is a specification showing that 
Vayu comes after Agni, why is he not inserted after the 
light? — There is no such specification, we reply. — But 
a scriptural passage has been quoted which runs as follows, 
' Having reached the path of the gods he comes to the 
world of Agni, to the world of Vayu.' — In that passage, 
we reply, we have only two clauses, of which the text 
exhibits one before the other, but there is no word express- 
ing order of succession. We have there only a simple 
statement of facts, ' He goes to this and to that.' But in 
the other text we perceive a regular order of succession ; 
[38] CC 
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for it intimates that after having mounted on high through 
an opening as large as the wheel of a chariot, granted by 
Vayu, he approaches the sun. The Sutra therefore rightly 
says, ' On account of the absence and presence of specifica- 
tion.' — The Va^asaneyins in their text record that he 
proceeds ' from the months to the world of the gods, from 
the world of the gods to the sun' (Br/. Up. VI, a, 15). 
Here, in order to maintain the immediate succession of 
Vayu and Aditya, we must suppose the souls to go from 
the world of the gods to Vayu. What the Sfltra says 
about the soul going to Vayu from the year has reference 
to the text of the .Oindogya. As between the Va^asane- 
yaka and the AT^andogya, the world of the gods is absent 
from one, the year from the other. As both texts are 
authoritative, both stages have to be inserted in each, and 
the distinction has to be made that, owing to its connexion 
with the months, the year has the first place (i. e. after the 
months and before the world of the gods), and the world of 
the gods the second place. 

3. Beyond lightning (there is) Varu«a, on account 
of the connexion (of the two). 

The KA&ndogya. continues, ' From Aditya to the moon, 
from the moon to lightning.' Here Varu/za (mentioned in 
the Kaushitaki-upan.) has to be brought in so that above 
that lightning he goes to the world of Varuwa. For there 
is a connexion between lightning and Varu«a; the broad 
lightnings dance forth from the womb of the clouds with the 
sound of deep thunder, and then water falls down. And 
a Brahmawa also says, 'It lightens, it thunders, it will rain' 
{Kh. Up. VII, 11, 1). But the lord of all water is Varuwa, 
as known from 5ruti and Sm«'ti. — And above Varuwa 
there come Indra and Pra^apati, as there is no other place 
for them, and according to the force of the text, as it stands. 
Varu«a and so on should be inserted at the end, for that 
reason also that they are merely additional, no particular 
place being assigned to them. And lightning is the end of 
the road beginning with light \ 

1 So that Varuwa and so on are to be placed after lightning. 
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4. (They are) conductors, this being indicated. 

With regard to those beginning with light a doubt arises 
whether they are marks of the road, or places of enjoyment, 
or leaders of the travelling souls. — The first possible view 
of the question is that light and so on are marks of the 
road, because the instruction has that character. For as in 
ordinary life a man wishing to go to a village or a town is 
told, ' Go from here to that hill, from there to a fig-tree, 
from that to a river, from that to a village ; after that you 
will reach the town;' so here the text also says, 'from light 
to day, from day to the waxing half of the month,' &c. — 
Or else light and so on may be viewed as places of enjoy- 
ment. For the text connects Agni and so on with the 
word 'world' ; ' He comes to the world of Agni,' &c. Now 
the term ' world ' is used to denote places of enjoyment of 
living beings, as when we say, ' The world of men ; the 
world of the Fathers ; the world of the gods.' A Brahmawa 
passage also says, ' They remain attached to the worlds 
which consist of day and night' (Sat. Bra. X, 2, 6, 8). 
Therefore light and the rest are not conductors. Moreover, 
they cannot be conductors because they are without intelli- 
gence. For in ordinary life intelligent men only are 
appointed by the king to conduct travellers over difficult 
roads. 

To all this we reply as follows. They must be con- 
ductors, because the text indicates this. For we read, 
' From the moon to the lightning ; there a person that is 
not a man leads them to Brahman ; ' which shows their 
conductorship to be something settled. Should it be 
objected that this last sentence exhausts itself in conveying 
its own purport l ; we say No ; for the attribute (' that is 
not a man ') has only the meaning of excluding his 
previously established humanity. Only if in the case of 
the light and the rest personal conductors are settled, and 
those of human nature, it is appropriate to use the attribute 

1 And has not the additional power of indicating, i. e. enabling 
us to infer that also the beings previously mentioned are ' leaders ' 
of the soul. 

C C 2 
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' amanava,' to the end of excluding this (previously estab- 
lished) humanity 1 . 

But mere indication has no force, as there is nothing 
to prove (that there must be such personal conductors). — 
To this objection the next Sutra replies. 

5. (There are personal conductors) because that 
is established on the ground of both (i. e. road and 
travellers) being bewildered (i. e. unconscious). 

As, owing to their separation from a body, the organs of 
those who go on the road beginning with light are wrapped 
up, they are incapable of ruling themselves ; and the light 
&c, as they are without intelligence, are equally incapable. 
Hence it follows that the particular intelligent deities who 
represent light and the rest are appointed to the conductor- 
ship. For in ordinary life also drunken or senseless people 
whose sense-organs are wrapped up follow a road as com- 
manded by others. — Again light and the rest cannot be 
taken for marks of the road because they are not always 
present. A man who dies in the night cannot come to day 
in its true (physical) nature ; and he cannot wait (for the 
break of day), as we have already explained above (IV, 2, 
19). But this objection does not apply to gods who are 
permanent. And gods may be called light and so on, 
because they represent light and so on. Nor is the ex- 
pression, ' From light to day,' &c. objectionable, even if we 
adopt the sense of conductorship ; for it means, through 
the light as cause they come to the day ; through the day 
as cause, to the waxing half of the moon. And such 
instruction is seen also in the case of conductors known in 
ordinary life, for they say, Go hence to Balavarman, thence 
(i. e. Balavarman conducting you) to £ayasi;«ha, thence to 

1 Why should it be specially stated that this last ' conducting 
person ' is amdnava ? Only, because it is a settled matter that the 
previously mentioned beings are also ' conducting persons,' and at 
the same time ' minava.' The last clause therefore does not only 
directly teach that a person conducts the souls to Brahman, but at 
the same time ' indicates ' that the beings mentioned before in 
connexion with the road are also ' personal conductors.' 
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Kmhwagupta. Moreover, in the beginning where the text 
says that they go to the light, a relation in general only 
is expressed, not a special relation ; at the end, however, 
where it is said he leads them to Brahman, a special 
relation is expressed, viz. that between conducted and 
conductor. Therefore this is accepted for the beginning 
also. — And as the organs of the wandering souls are wrapped 
up together there is no possibility of their enjoying any- 
thing. Although, however, the wanderers do not enjoy 
anything, the word 'world' may be explained on the 
ground that those worlds are places of enjoyment for other 
beings dwelling there. — The conclusion therefore is that 
he who has reached the world of Agni is led on by Agni, 
and he who has reached the world ruled by Vayu, by Vayu. 
But how, if we adopt the view of conductorship, can this 
apply to Varuwa and the rest ? Varuwa and the rest were 
inserted above the lightning ; but scripture states that 
after the lightning until Brahman is reached a person leads 
who is not a man. — To this doubt the next Sutra replies. 

6. From thence (the souls are led) by him only 
who belongs to the lightning ; the sacred text 
stating that. 

From thence, i. e. after they have come to the lightning 
they go to the world of Brahman, being led through the 
worlds of Varuwa and the rest by the person, not a man, 
who follows immediately after the lightning. For that 
that person leads them is stated in the following passage, 
' When they have reached the place of lightning a person, 
not a man, leads them to the world of Brahman' (Bri. 
Up. VI, 2, 15). Varu«a and the rest, we must understand, 
favour them either by not hindering or somehow assisting 
them. — Therefore it is well said that light and so on are 
the gods who act as conductors. 

7. To the effected (Brahman) (the souls are led) ; 
(thus opines) Badari ; because going to him is 
possible. 

With regard to the passage, ' He leads them to Brahman,' 
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the doubt arises whether that person leads the souls to the 
effected, lower, Brahman, or to the highest, non-modified, 
chief Brahman. — Whence the doubt ?— Because the (am- 
biguous) word Brahman is used, and because scripture 
speaks of going. — The opinion of the teacher Badari is that 
the person, who is not a man, leads them to the lower, 
qualified, effected Brahman ; because it is possible to go to 
that. For the effected Brahman which occupies a definite 
place can be the goal of a journey. With the highest 
Brahman, on the other hand, we cannot connect the ideas 
of one who goes, or object of going, or act of going ; for 
that Brahman is present everywhere and is the inner Self 
of all. 

8. And on account of (the Brahman to which the 
souls are led) being qualified (in another passage). 

That the soul's going has for its object the effected 
Brahman, we conclude from another scriptural passage 
also which qualifies Brahman in a certain way, ' He leads 
them to the worlds of Brahman ; in these worlds of Brahman 
they live for ever and ever' (Br*. Up. VI, 2, 15). For it 
would be impossible to qualify the highest Brahman by 
means of the plural number (' worlds ') ; while the plural 
number may be applied to the lower Brahman which may 
abide in different conditions. — The term ' world ' also can 
directly denote only some place of enjoyment falling 
within the sphere of effects and possessing the quality of 
being entered into, while it must be understood in a meta- 
phorical sense in passages 1 such as 'Brahman is that 
world ' (Br*. Up. IV, 4, 23). — And also what the text 
says concerning an abode and some one abiding within 
it ('in these worlds of Brahman,' &c), cannot be directly 
understood of the highest Brahman. — For all these reasons 
the leading of the souls has the lower Brahman for 
its goal. 

But even on this interpretation the word ' Brahman ' is 
inappropriate, as it has been proved that Brahman is the 

J Where the term ' world ' is applied to the highest Brahman. 
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cause of the origination and so on of the entire world. — 
To this objection the next Sutra replies. 

9. But on account of its proximity (to the higher 
Brahman) there is designation (of the lower Brahman) 
as that 

The word 'but' indicates the setting aside of the doubt. — 
As the lower Brahman is in proximity to the higher one, 
there is nothing unreasonable in the word 'Brahman' being 
applied to the former also. For when the higher Brahman 
is, for the purposes of pious meditation, described as 
possessing certain effected qualities — such as consisting of 
mind and the rest — which qualities depend on its connexion 
with certain pure limiting adjuncts ; then it is what we call 
the lower Brahman. — But with the assumption of the lower 
Brahman there does not agree what scripture says about 
the souls not returning ; for there is no permanence any- 
where apart from the highest Brahman. And scripture 
declares that those who have set out on the road of the 
gods do not return, ' They who proceed on that path do not 
return to the life of man ' (Kh. Up. IV, 15, 6) ; 'For them 
there is no return here ' (Br*'. Up. VI, 2, 15) ; ' Moving 
upwards by that a man reaches immortality' (Kh. Up. 
VIII, 6, 5). 

To this objection we make the following reply. 

10. On the passing away of the effected (world of 
Brahman) (the souls go) together with the ruler of 
that (world) to what is higher than that ; on account 
of scriptural declaration. 

When the reabsorption of the effected Brahman world 
draws near, the souls in which meanwhile perfect knowledge 
has sprung up proceed, together with Hira«yagarbha the 
ruler of that world, to 'what is higher than that,' i.e. to the 
pure highest place of Vish«u. This is the release by 
successive steps which we have to accept on the basis of 
the scriptural declarations about the non-return of the 
souls. For we have shown that the Highest cannot be 
directly reached by the act of going. 
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ii. And on account of Smrrti. 

Smriti also agrees with this view; cp. the following 
passage, ' When the pralaya has come and the end of the 
highest (i.e. Hirawyagarbha), then they all, together with 
Brahman, with purified minds enter the highest place.' — 
The final conclusion (siddhanta) therefore is that the going 
of the souls, of which scripture speaks, has for its goal the 
effected Brahman. — But what is the prima facie view, with 
regard to which this final conclusion has been established 
in Sutras 7-1 1 ? — This required prima facie view is now set 
forth in the following Sutras. 

1 2. To the highest (Brahman) (the souls are led) ; 
Caimini (opines) ; owing to this being the principal 
sense (of the word ' Brahman '). 

The teacher Caimini is of opinion that the passage, 
' He leads them to Brahman,' refers to the highest 
Brahman. For the highest Brahman constitutes the prin- 
cipal, primary sense, of the word ' Brahman,' which denotes 
the lower Brahman only in a secondary, metaphorical way. 
And where both senses are possible, the primary sense has 
to be preferred. 

1 3. And because scripture declares that. 

The text, 'Going upwards by that he reaches immortality,' 
declares that immortality is reached by going. But im- 
mortality is possible only in the highest Brahman, not in 
the effected one, because the latter is transitory. So 
scripture says, ' Where one sees something else, that is 
little, that is mortal' {Kh. Up. VII, 24, 1). According to 
the text of the Ka/^a-upanishad also the going of the soul 
is towards the highest Brahman ; for after the highest 
Brahman has been introduced there as general subject- 
matter — in the passage, ' That which thou seest,' &c, I, 2, 
14, no other kind of knowledge is taken up later on. 

14. And the intention of entering (can) not (be 
referred) to the effected (Brahman). 

Moreover the intention of entering into which is expressed 
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in the passage, ' I enter the hall of Pra^apati, the house ' 
(Kh. Up. VIII, 14, 1), cannot have the lower Brahman for 
its object. For the immediately preceding passage, ' That 
within which these forms and names are contained is the 
Brahman,' shows that the highest Brahman, different in 
nature from the effected one, is the general subject-matter ; 
and the subsequent passage, 'I am the glory of the 
Brahmans,' represents the soul as the Self of all ; it being 
known from another scriptural passage that ' Glory ' is 
a name of the highest Brahman, 'There is no likeness of 
him whose name is great glory ' (Va,f. Sa;«h. XXXII, 3). 
And in the vidya of Brahman within the heart it is said of 
this same entering the house that it is preceded by going 1 , 
' There is the city of Brahman Apara^ita, and the golden 
hall built by Prabhu' (Kh. Up. VIII, 5, 3). And that 
the performing of a journey is intended follows also from 
the use of the verb ' pad,' which denotes going (prapadye, 
I enter). — The other (prima facie) view therefore is that all 
the passages about the soul's going refer to the highest 
Brahman. 

These two views have been embodied by the teacher in 
the Sutras ; one in the Sutras 7-1 1, the other in the Stitras 
12-14. Now the arguments contained in the former set 
are capable of proving the fallaciousness of the arguments 
in the latter set, but not vice versa ; from which it follows 
that the former set states the final view and the latter 
set the prima facie view only. — For nobody can compel 
us to accept the primary sense of a word (such as Brahman) 
even where it is impossible to do so. — And although met 
with in a chapter that treats of the highest knowledge, the 
reference to the going to Brahman — which belongs to 
another kind of knowledge — may be explained as aiming 
merely at the glorification of the highest knowledge (not at 
teaching that the going to Brahman is the result of higher 

1 I am not quite sure which passage in the daharavidyS. is 
supposed to prove that the entering of Brahman's house is preceded 
by going. Probably VIII, 6, 5, ' He departs upwards ; he is going 
to the sun.' 
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knowledge). — And with reference to the passage, ' I enter 
the hall of Pra^pati, the house,' there is no reason why we 
should not separate that passage from what precedes and 
refer the intention of entering to the effected Brahman. 
And the qualified Brahman also may be spoken of as being 
the Self of all, as shown by other passages such as 'He 
to whom all works, all desires belong,' &c. {Kh. Up. Ill, 
14, 2). The texts about the going therefore all belong to 
the lower knowledge. — Others again, in accordance with 
the general principle that the earlier Sutras set forth the 
prima facie view, while the later ones contain the siddhanta 
view, maintain that the passages about the soul's going fall 
within the sphere of the higher knowledge. But this is 
impossible, because nothing may go to the highest Brahman. 
' Omnipresent and eternal like the ether;' 'The Brahman 
which is visible, not invisible, the Self that is within all ' 
(BW. Up. Ill, 4, 1) ; 'Self only is all this' {Kh. Up. VII, 
25, 2) ; ' Brahman only is all this, it is the best ' (Mu. Up. 
II, 2, 11): from all these passages we ascertain that the 
highest Brahman is present everywhere, within everything, 
the Self of everything, and of such a Brahman it is altogether 
impossible that it ever should be the goal of going. For 
we do not go to what is already reached ; ordinary ex- 
perience rather tells us that a person goes to something 
different from him. — But we observe in ordinary experience 
also that something already reached may become an object 
of going, in so far as qualified by a different place ; a man 
living on the earth, e. g. goes to the earth, in so far as he 
goes to another place on the earth. In the same way we 
see that a child reaches the adult state which in reality 
belongs to the child's identical Self, but is qualified by 
a difference of time. Analogously Brahman also may be 
an object of going in so far as it is possessed of all kinds 
of powers. — This may not be, we reply, because scripture 
expressly negatives Brahman's possessing any distinctive 
qualities. — ' Without parts, without actions, tranquil, without 
fault, without taint' (Svet Up. VI, 19); 'Neither coarse 
nor fine, neither short nor long' (Br/. Up. Ill, 8, 8) ; ' He 
who is without and within, unproduced ' (Mu. Up. II, 1,2); 
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' This great, unborn Self, undecaying, undying, immortal, 
fearless, is indeed Brahman' (Br/. Up. IV, 4, 25) ; 'He is to 
be described by No, no!' (Br/. Up. Ill, 9, 26); from all 
these scriptural texts, as well as from Smr/ti and reasoning, 
it follows that the highest Self cannot be assumed to possess 
any differences depending on time or space or anything 
else, and cannot therefore become the object of going. 
The cases of places on the earth and of the different ages 
of man are by no means analogous ; for they are affected 
by differences of locality and so on, and therefore can be 
gone to or reached. — Nor will it avail our opponent to say 
that Brahman possesses manifold powers, because scripture 
declares it to be the cause of the world's origination, 
sustentation, and final retractation ; for those passages 
which deny difference have no other sense (but just the 
absolute denial of all difference). — But in the same way 
also those passages which state the origination and so on 
of the world have no other sense ! (i. e. cannot be under- 
stood to teach anything but just the origination and so on 
of the world). — This is not so, we reply ; for what they 
aim at teaching is the absolute oneness of Brahman. For 
texts which by means of the simile of the lump of clay, 
&c, teach that only that which is, viz. Brahman, is true, 
while everything effected is untrue, cannot aim at teaching 
the origination, &c. of the world. — But why should the 
passages about the origination, &c. of the world be sub- 
ordinate to those which deny all difference, and not vice 
versa? — Because, we reply, the texts which negative all 
difference effect the cessation of all desire. For when the 
absolute oneness, permanence, and purity of the Self have 
once been apprehended, we cognize that the highest aim 
of man has been attained, and therefore conceive no further 
desires. Compare the following texts : ' What trouble, what 
sorrow can there be to him who beholds that unity ?' (lja-up. 
7); 'Thou hast reached fearlessness, O kanaka '(Br/. Up. IV, 
2, 4) ; ' He who knows does not fear anything ; he does not 
distress himself with the thought, Why did I not do what is 
good ? Why did I do what is bad ? ' (Taitt. Up. II, 9.) This 
also follows from our observing that those who know realise 
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contentment of mind ; and from the fact that scripture 
blames the false notion of (the reality of) effects, 'From 
death to death goes he who sees here any difference' 
(Ka. Up. II, 4, 10). The texts negativing all difference 
cannot therefore be understood as subordinate to other 
texts. Those texts, on the other hand, which speak of the 
origination of the world and so on have no similar power 
of conveying a sense which effects cessation of all desire. 
At the same time it is manifest that they have another 
(than their literal) meaning. For the text, after having 
said at first, ' Of this shoot sprung up know that it cannot 
be without a root ' (KA. Up. VI, 8, 3), declares in the end 
that Being which is the root of the world is the only 
object of cognition. Similarly Taitt. Up. Ill, 1, ' That from 
which these beings are born, that by which when born they 
live, that into which they enter at their death, seek to know 
that ; that is Brahman.' As thus the passages about 
origination and so on aim at teaching the unity of the Self, 
Brahman cannot be viewed as possessing manifold powers, 
and cannot therefore be the object of the action of going. — 
And, as already explained under IV, 2, 13, also the text 
Bri. Up. IV, 4, 6 (' Of him the pra«as do not depart ; being 
Brahman he goes to Brahman '), denies any going to the 
highest Brahman. 

Moreover, on the hypothesis of going, that which goes, 
i.e. the individual soul, must be either a part of Brahman to 
which it goes, or an effect of Brahman, or different from 
Brahman ; for if the two were absolutely identical no going 
could take place. — Well, what then ? — We reply as follows. 
If, in the first place, the soul is a part of Brahman, it cannot 
go to it, since the whole is permanently reached by the 
part. Besides, the hypothesis of whole and parts cannot 
be applied to Brahman, which is acknowledged to be 
without parts. — The same objection lies against the hypo- 
thesis of the soul being an effect of Brahman ; for also that 
which passes over into an effect is permanently reached by 
the effect. A jar made of clay does not exist apart from 
the clay which constitutes its Self; were it so apart it 
would cease to be. And on both hypotheses, as that to 
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which the parts or the effects would belong, i. e. Brahman 
is altogether unchanging, its entering into the Sa/«sara 
state could not be accounted for. — Let then, in the third 
place, the soul be different from Brahman. In that case 
it must be either of atomic size, or infinite, or of some 
intervening extent. If it is omnipresent, it cannot go 
anywhere. If it is of some middling extent, it cannot be 
permanent. If it is of atomic size, the fact of sensation 
extending over the whole body cannot be accounted for. 
The two hypotheses of atomic and middling extent have 
moreover been refuted at length in a former part of this 
work (II, 3, 19 ff.). And from the soul's being different 
from the highest Brahman it also would follow that such 
texts as ' Thou art that' are futile. This latter objection 
also lies against the theories of the soul being a part or an 
effect of Brahman. Nor can the difficulty be got over by it 
being pleaded that a part and an effect are not different 
from the whole and the causal substance ; for that kind 
of oneness is not oneness in the true literal sense. — From 
all those three theories it moreover equally follows that the 
soul cannot obtain final release, because its Sawsara con- 
dition could never come to an end. Or else, if that 
condition should come to an end, it would follow that the 
very essence of the soul perishes ; for those theories do not 
admit that the (imperishable) Brahman constitutes the Self 
of the soul. 

Here now some come forward with the following con- 
tention. Works of permanent obligation and works to be 
performed on special occasions are undertaken to the end 
that harm may not spring up ; such works as are due to 
special desires, and such as are forbidden, are eschewed, in 
order that neither the heavenly world nor hell may be 
obtained, and those works whose fruits are to be enjoyed 
in the current bodily existence are exhausted by just that 
fruition. Hence, as after the death of the present body, 
there is no cause for the origination of a new body, that 
blessed isolation which consists in the soul's abiding within 
its own nature will accomplish itself for a man acting in 
the way described above, even without the cognition of his 
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Self being identical with Brahman's Self. — All this is 
inadmissible, we reply, because there is no proof of it. 
For scripture nowhere teaches that he who desires release 
should conduct himself in the way described. To say that 
because the Sawsara state depends on works, it will cease 
when works are absent, is an altogether arbitrary style of 
reasoning. And (whether arbitrary or not) this reasoning 
falls to the ground, because the absence of the cause is 
something that cannot be ascertained. It may be supposed 
that each living being has, in its former states of existence, 
accumulated many works which have part of them pleasant, 
part of them unpleasant results. As these works are such 
as to lead to contrary results, which cannot be enjoyed all 
of them at the same time, some works whose opportunity 
has come, build up the present state of existence ; others 
sit inactive waiting for a place, a time, and operative causes 
(favourable to them). As these latter works cannot thus 
be exhausted in the present state of existence, we cannot 
definitely assert, even in the case of a man who conducts 
himself as described above, that at the end of his present 
bodily existence all cause for a new bodily existence will 
be absent. The existence of a remainder of works is, 
moreover, established by scriptural and Smr*'ti passages, 
such as, ' Those whose conduct has been good ' (Kh. Up. 
V, 10, 7); 'Then with the remainder.' — But may not, 
an objection is raised, those remaining works be wiped 
out (even in the present existence) by the performance of 
works of permanent obligation and such works as are due 
to special occasions ? — This may not be, we reply, because 
the two sets of works are not of contrary nature. Where 
there is contrariety of nature, one thing may be wiped out 
by another ; but good deeds performed in previous states 
of existence, and works of permanent obligation and so on 
(performed in the present life), are both of them equally 
pure and therefore not of opposite nature. Bad works 
indeed, as being of impure nature, are opposed to works 
of permanent obligation, &c, and therefore may be extin- 
guished by the latter. But even from this admission it 
does not follow that the causes for a new embodied existence 
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are altogether absent ; for those causes may be supplied by 
good deeds, and we do not know that the evil works have 
been extinguished without a remainder. Nor is there 
anything to prove that the performance of works of per- 
manent obligation, &c, leads only to the non-origination of 
harm, and not at the same time to the origination of new 
results (to be extinguished in future states of existence) ; 
for it may happen that such new results spring up collater- 
ally. Thus Apastamba says, 'When a mango tree is planted 
for the sake of its fruits, it in addition gives shade and 
fragrance ; thus additional advantages spring from the 
performance of religious duty.' — Nor can anybody who has 
not reached perfect knowledge promise to refrain altogether, 
from birth to death, from all actions either forbidden or 
aiming at the fulfilment of special wishes ; for we observe 
that even the most perfect men commit faults, however 
minute. This may be a matter of doubt ; all the same it 
remains true that the absence of causes for a new existence 
cannot be known with certainty. — If, further, the soul's 
unity with Brahman's Self — which is to be realised through 
knowledge — is not acknowledged, the soul whose essential 
nature it is to be an agent and enjoyer cannot even desire 
the state of blissful isolation ; for a being cannot divorce 
itself from its true essence, not any more than fire can cease 
to be hot. — But, an objection is raised, what is of disad- 
vantage to the soul is the state of agentship and fruition in 
so far as actually produced, not its mere potentiality. 
Release of the soul may, therefore, take place if only that 
actual condition is avoided while its potentiality remains. 
— This also, we reply, is not true; for as long as the 
potentiality exists it will inevitably produce the actuality. 
— But, our opponent resumes, potentiality alone, without 
other co-operative causes, does not produce its effect ; as 
long therefore as it is alone it cannot, though continuing 
to exist, do any harm ! — This also, we reply, is not valid ; 
for the co-operative causes also are, potentially, permanently 
connected (with the acting and enjoying soul). If, therefore, 
the soul whose essence is acting and enjoying is not 
considered to possess fundamental identity with Brahman 
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— an identity to be realised by knowledge — there is not 
any chance of its obtaining final release. Scripture, more- 
over (in the passage, 'There is no other way to go,' Svet Up. 

III, 8), denies that there is any other way to release but 
knowledge. — But if the soul is non-different from the highest 
Brahman, all practical existence comes to an end, because 
then perception and the other means of right knowledge 
no longer act ! — Not so, we reply. Practical life will hold 
its place even then, just as dreamlife holds its place up to 
the moment of waking. Scripture, after having said that 
perception and the rest are operative in the sphere of those 
who have not reached true knowledge (' For where there is 
duality, as it were, there one sees the other,' &c. ; Br/. Up. 

IV, 5, 15), goes on to show that those means of knowledge 
do not exist for those who possess that knowledge (' But 
when the whole of him has become the Self, whereby 
should he see another,' &c). As thus for him who knows 
the highest Brahman all cognition of something to be gone 
to, &c. is sublated, his going cannot in any way be shown to 
be possible. 

To what sphere then belong the scriptural texts about 
the soul's going? — To the sphere of qualified knowledge, 
we reply. Accordingly the soul's going is mentioned in 
the chapter treating of the knowledge of the five fires, 
in the chapter treating of the knowledge of Brahman's 
couch, in the chapter treating of the knowledge of Agni 
VaLyvanara (Kh. Up. V, 3-10 ; Kau. Up. I ; Kh. Up. V, 
11-24). And where the soul's going is spoken of in 
a chapter treating of Brahman — (as e.g. in the passages, 
' He leads them to Brahman,' &c, Kh. Up. IV, 15, 6, in 
a chapter treating of Brahman, as shown by ' Breath is 
Brahman,' &c., IV, 10, 5 ; and ' He departs upward,' &c, 
Kh. Up. VIII, 6, 5, in the chapter beginning ' There is this 
city of Brahman,' VIII, 1, 1) — such attributes as 'vamani,' 
i.e. Leader of blessings (Kh. Up. IV, 15, 3), and 'satyakama,' 
i.e. having true wishes, show that there the qualified Brahman 
has to be meditated upon, and to that Brahman the soul 
can go. No passage, on the other hand, speaks of the soul's 
going to the highest Brahman ; while such going is specially 
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denied in the passage, ' Of him the pra«as do not depart.' 
In passages, again, such as ' He who knows Brahman obtains 
the Highest' (Taitt. Up. II, 1), we indeed meet with the verb 
'to reach,' which has the sense of going; but because, as 
explained before, the reaching of another place is out of 
question, 'reaching' there denotes only the obtainment 
(realisation) of one's own nature, in so far as (through true 
knowledge) the expanse of names and forms which Nescience 
superimposes (on Brahman) is dissolved. Such passages 
are to be understood analogously to the text, ' Being 
Brahman he enters into Brahman' (Br*. Up. IV, 4, 6). — 
Besides, if the going were understood as connected with 
the highest Brahman, it could only subserve the purpose 
either of satisfying (the mind of him who knows) or of 
reflection. Now, a statement of the soul's going cannot 
produce any satisfaction in him who knows Brahman, since 
satisfaction is already fully accomplished through his perfect 
condition, bestowed on him by knowledge, of which he is 
immediately conscious. Nor, on the other hand, can it be 
shown that reflection on the soul's going in any way 
subserves knowledge, which is conscious of eternally perfect 
blessedness, and has not for its fruit something to be 
accomplished. — For all these reasons the soul's going falls 
within the sphere of the lower knowledge. And only in 
consequence of the distinction of the higher and lower 
Brahman not being ascertained, statements about the soul's 
going which apply to the lower Brahman are wrongly put 
in connexion with the higher Brahman. 

But are there really two Brahmans, a higher one and a lower 
one? — Certainly there are two I For scripture declares this, 
as e.g. in the passage, ' O Satyakama, the syllable Om is the 
higher and also the lower Brahman ' (Pr. Up. V, 2). — What 
then is the higher Brahman, and what the lower ? — Listen 1 
Where the texts, negativing all distinctions founded on name, 
form, and the like, designate Brahman by such terms as that 
which is not coarse and so on, the higher Brahman is spoken 
of. Where, again, for the purpose of pious meditation, the 
texts teach Brahman as qualified by some distinction 
depending on name, form, and so on, using terms such as 
[38] D d 
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' He who consists of mind, whose body is pra«a, whose 
shape is light' (Kk. Up. Ill, 14, 2), that is the lower Brah- 
man. — But is there not room here for the objection that 
this distinction of a higher and a lower Brahman stultifies 
the scriptural texts asserting aduality ? — Not so, we reply. 
That objection is removed by the consideration that name 
and form, the adjuncts (of the one real Brahman), are due to 
Nescience. Passages such as ' If he desires the world of 
the fathers ' (Kh. Up. VIII, 2, 1), which the text exhibits in 
proximity to a meditation on the lower Brahman, show that 
the fruit of such meditation is lordship over the worlds ; 
a fruit falling within the sphere of the Sawsara, Nescience 
having not as yet been discarded. And as that fruit is 
bound to a special locality, there is nothing contradictory 
in the soul's going there in order to reach it. That the soul, 
although all-pervading, is viewed as going because it enters 
into connexion with the buddhi and the rest of its adjuncts, 
just as general space enters into connexion with jars and 
the like, we have explained under II, 3, 29. 

For all these reasons the view of Badari as set forth in 
Sutra 7 is the final one; while Sutra 12, which states 
6'aimini's opinion, merely sets forth another view, to the 
end of the illumination of the learner's understanding. 

1 5. Those who do not take their stand on symbols 
he leads, thus Badaraya«a (opines); there being no 
fault in the twofold relation (resulting from this 
opinion) ; and the meditation on that (i. e. Brahman) 
(is the reason of this twofold relation). 

It is a settled conclusion that all going has reference 
to the effected Brahman, not to the highest Brahman. 
Another doubt now arises here. Does that person who is 
not a man lead to the world of Brahman all those who take 
their stand on the effected Brahman, without any difference ; 
or only some of them ? 

The purvapakshin maintains that all those who possess 
knowledge — provided that knowledge be not of the highest 
Brahman — go to the world of Brahman. For in Sutra III, 
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3, 31 that going was put in connexion with all the dif- 
ferent vidyas (of the qualified Brahmans), without any 
distinction. 

To this the Sutrakara replies, ' Those who do not take 
their stand on symbols.' That means: Excepting those 
who take their stand on symbols (i.e. who meditate on 
certain things as symbolically representing Brahman), that 
person who is not a man leads all others who take their 
stand (i. e. who meditate) on the effected Brahman, to the 
world of Brahman ; this is the opinion of the teacher 
Badarayawa. For in acknowledging in this way a twofold 
relation there is no fault ; since the argumentation as to 
the non-restriction of going (Sutra III, 3, 31) may be under- 
stood as referring to all meditations with the exception of 
those on symbols. The words, 'and the meditation on 
that,' state the reason for this twofold relation. For he 
whose meditation is fixed on Brahman reaches lordship 
like that of Brahman, according to the scriptural relation, 
'In whatever form they meditate on him, that they 
become themselves.' In the case of symbols, on the 
other hand, the meditation is not fixed on Brahman, the 
symbol being the chief element in the meditation. — But 
scripture says also that persons whose mind is not fixed 
on Brahman go to it ; so in the knowledge of the five fires, 
'He leads them to Brahman' (Kh. Up. V, 10, a).— This 
may be so where we observe a direct scriptural declaration. 
We only mean to say that where there is no such declar- 
ation the general rule is that those only whose purpose is 
Brahman go to it, not any others. 

16. And scripture declares a difference (in the 
case of meditations on symbols). 

With reference to the meditations on symbols, such as 
name and so on, scripture declares that each following 
meditation has a different result from the preceding one, 
' As far as name reaches he is lord and master : — speech is 
greater than name ; — as far as speech reaches he is lord and 
master ; — mind is greater than speech ' (KA. Up. VII, I , X.). 

D d 2 
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Now this distinction of rewards is possible because the 
meditations depend on symbols, while there could be no 
such distinction if they depended on the one non-different 
Brahman. — Hence those who take their stand on symbols 
cannot have the same reward as others. 
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FOURTH PADA. 

Reverence to the highest Self! 

1. (On the soul's) having entered (into the highest 
light), there is manifestation (of its own nature) ; (as 
we infer) from the word ' own.' 

' Thus does that serene being, having risen out of this 
body and entered into the highest light, manifest itself by 
its own nature ' {Kh. Up. VII, 1 a, 3). Regarding this text 
a doubt arises whether the Self 1 manifests itself through 
some adventitious distinction — as the Self (of him who 
possesses the lower knowledge only) does in the world of 
the gods and other abodes of enjoyment — or only through 
its own Self. — The purvapakshin maintains that, as in 
other places, here also the manifestation takes place 
through some adventitious characteristic ; because release 
also is a fruit (like other fruits, e. g. svarga), and because 
'manifestation* means as much as origination. If the 
manifestation took place only through the Selfs own 
nature, it would already appear in the Selfs former states ; 
for a thing's own nature is never absent from it. The Self 
therefore manifests itself by means of some adventitious 
distinction. 

To this we make the following reply. It manifests itself 
through its Self only, not through any other attribute. — 
Why so ? — On account of the word ' own ' in the clause 
' by its own nature.' For on the other view the qualification 
conveyed by ' own ' would be unmeaning. — But may not 
the term ' own ' merely indicate that that form belongs to 
that which manifests itself? — Not so, we reply. This is 
a point which would not require to be stated. For as in 

1 Sawprati foturthe pSde paravidy&phalaikadefo brahmabhSva- 
virbhavaA, sagunavidy&phalam h. sarvejvaratulyabhogatvam ava- 
dharayishyate, tatraparavidyaprapyam uktva paravidyaprapyam aha 
sampadyeti. An. Gi. 
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whatever form a thing manifests itself that form necessarily 
belongs to it, the qualification ' own ' would be devoid of 
purport. It has a meaning, on the other hand, if it denotes 
the Self, the sense conveyed then being that the manifesta- 
tion takes place only through the nature of the Self, not 
through any other, adventitious, nature. — But, as a thing 
cannot be without its own nature, what difference is there 
between the Self s former states and its present state (after 
the manifestation)? — To this question the next Sfltra 
replies. 

2. (The Self whose true nature has manifested 
itself is) released ; according to the promise (made 
by scripture). 

That soul, of which the text says that it manifests itself, 
is released from its former bondage and abides in its own 
pure Self; while previously its Self was stained by the 
three states (i. e the state of waking, dreaming, and dream- 
less sleep), according to Kh. Up. VIII, 9-1 1, ' It is blind ;' 
— 'it weeps as it were;' — 'it goes to utter annihilation.' 
This is the difference. — But how is it known that in its 
present condition the soul is released?— 'On account of the 
promise,' the Sutra says. For after the teacher has 
promised to give further instruction about the Self as free 
from the imperfections of the three states (' I shall explain 
him further to you/ Kh. Up. VIII, 11, 3), he introduces 
the topic (of the released Self) in the words, ' Him being 
free from the body neither pleasure nor pain touches,' and 
concludes, ' By his own nature he manifests himself; that 
is the highest Person.' The words at the beginning of the 
tale also, 'The Self which is free from sin' (VIII, 7, 1), 
make a promise regarding the released Self. And release 
is a fruit in so far only as it is a cessation of all bondage, 
not as implying the accession of something new. And with 
reference to the assertion that manifestation is the origi- 
nation of something new we remark that it is so only with 
regard to a former condition (which ceases to be), as when 
we say of a convalescent person that he now manifests 
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himself free from sickness. Hence there is no room for 
objections. 

3. (The light into which the soul enters is) the 
Self ; owing to the subject-matter of the chapter. 

But how can the soul be called ' released,' considering 
that the clause 'having entered into the highest light' 
speaks of it as within the sphere of what is a mere effect ? 
For the word ' light,' according to general usage, denotes 
physical light. And none who has not passed beyond the 
sphere of what is effected can be released, it being known 
that whatever is an effect is tainted with evil. — This objection 
is without force, we reply ; because in the passage referred 
to the word ' light ' denotes the Self, in accordance with the 
subject-matter of the chapter. For as such the highest 
Self is introduced in the words, ' The Self which is free from 
sin, old age, death,' &c, and we therefore may not all at 
once pass over to physical light ; incurring thereby the fault 
of abandoning the topic under discussion and introducing 
a new one. Besides, the word ' light ' sometimes denotes 
the Self, as e. g. in the passage, ' That the gods meditate 
on as the light of lights' (Br*. Up. IV, 4, 16). We have 
discussed this at length under I, 3, 40. 

4. (The released soul abides) in non-division 
(from the highest Self) ; because that is seen from 
scripture. 

A doubt here arises whether that soul of which the text 
says, ' Having entered the highest light it manifests itself by 
its true nature,' remains separate from the highest Self, or 
abides in the state of non-division from it. — Somebody 
might be inclined to think that — because in the passage, ' He 
moves about there,' a distinction is made between the abode 
and him who abides ; and because the clause, ' Having entered 
the highest light,' mentions an agent and an object (of the 
agent's activity) — the soul remains distinct from the highest 
Self. — This view the Sutra sets aside. The released soul is 
non-separate from the highest Self. — Why so? — Because 
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that is seen from scripture.J For passages such as ' Thou 
art that' (Kh. Up. VI, 8, 7) ; 'I am Brahman' (Br/. Up. I, 
4, 10) ; 'Where he sees nothing else' (Kh. Up. VII, 24, 1) ; 
'But there is then nothing second, nothing else different 
that he could see ' (Br*. Up. IV, 3, 23), show that the highest 
Self abides in the state of non-division. And the fruit 
must be assumed to correspond to the cognition, according 
to what was explained under IV, 3, 15. And also such 
passages as 'Just as pure water poured into pure water 
remains the same, thus, O Gautama, is the Self of a thinker 
who knows ' (Ka. Up. II, 4, 15), whose object it is to describe 
the nature of the released soul, declare that there is non- 
separation only. The same follows from the comparisons 
(of the soiil entering Brahman) to rivers falling into the 
sea. Passages where separation (of abode and abiding 
thing, &c.) is expressed, may be explained as, in a secondary 
sense, expressing non-separation ; so e. g. Kh. Up. VII, 
24, 1, ' In what does the Infinite rest? — In its own great- 
ness;' and Kh. Up. VII, 25, 2, 'Loving the Self, playing 
with the Self.' 

5. By (a nature) like that of Brahman (the soul 
manifests itself) ; (thus) Gaimini (opines); on account 
of reference and the rest. 

It has been concluded that the clause, ' by its own nature,' 
means that the soul manifests itself by its own Self only, 
not by some other adventitious character. What has now 
to be inquired into is the specific qualities of that nature. 
Here the Sutra at first states the opinion of the teacher 
Cairnini. According to him the soul's own nature is ' like 
that of Brahman,' i.e. it comprises all the qualities beginning 
with freeness from sin and concluding with truthfulness of 
conception (i. e. the qualities enumerated in Kh. Up. VIII, 
7, 1), and also omniscience and omnipotence ; and in this 
nature the soul manifests itself. — Why so ? — Because this is 
known from reference 1 and the rest. For the reference 

1 The commentators say mat the ' and the rest ' of the Sutra 
comprises vidhi and vyapadera, and give the following definitions. 



Digitized by 



Google 



iv adhyAya, 4 pAda, 6. 409 

to certain qualities made in VIII, 7, 1, teaches that the 
Selfhood of the Self is such (i.e. such as made up of those 
qualities). — Again, the passage, ' He there moves about 
eating, playing, rejoicing,' shows that the Self possesses 
lordly power ; so also the passage, ' For him there is free 
movement in all worlds ' (Kk. Up. VIII, 1, 6). — And thus 
also there is justification for such designations as 'All- 
knowing ; all-powerful.' 

6. By the sole nature of intelligence (the soul 
manifests itself), as that is its Self; thus Audulomi 
(opines). 

Although the text enumerates different qualities, such as 
freeness from sin, &c, these qualities rest only on fanciful 
conceptions due to difference of words ; for what the text 
intimates is only absence in general of all qualities such as 
sin and the rest. Intelligence alone constitutes the nature 
of the Self, and hence it is proper to conclude that it mani- 
fests itself in a nature consisting of that only. This con- 
clusion will also agree with other scriptural texts, such as 
Bri. Up. IV, 5, 13, 'Thus this Self has neither inside nor 
outside, but is altogether a mass of knowledge.' — Qualities, 
on the other hand, such as having true wishes, are indeed 
mentioned by the text as real (positive) attributes, the 
meaning being that his wishes are true, i.e. truly existent ; 
but all the same they, as depending on the connexion with 
limiting adjuncts, cannot constitute the true nature of the 



UpanySsa is the reference to something known (established else- 
where), which reference is made with a view to a vidhi, i. e. the 
establishing of something not yet known (upanyaso n&moddesaJi sa 
/fcUnyatra ^«atasy&*nyavidhanSyanuvadaA). Thus here the qualities 
— freeness from sin — are referred to as known, for the purpose of 
establishing the vidhi, ' That it is which we must search out.' — The 
passage, ' He there wanders about,' &c, is a vidhi ; for it teaches 
what is not already known from elsewhere. — The mentioning of 
such qualities as omniscience and omnipotence is vyapadera, i.e. 
simple expression of something known without reference to a 
vidhi. 
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Self, as intelligence does. For all manifoldness of character 
has to be denied of Brahman, as we have shown under 
III, 2, ii. For the same reason the mention made of 
eating and so on, means only the absence of all pain in 
general, and aims at glorification, just as the passage about 
' loving the Self (Kh. Up. VII, 25, 2). For love, play, and 
the like cannot in their literal sense be ascribed to the action 
of the Self, because they presuppose something second 
(beyond the Self). Hence the soul manifests itself in the 
nature of pure intelligence, free from all manifoldness, calm, 
not capable of being expressed by any terms. This is the 
view of the teacher Au</ulomi. 

7. Thus also, on account of the existence of the 
former (qualities), (admitted) owing to reference and 
so on, there is absence of contradiction, (as) Badara- 
ya«a (thinks). 

Thus also, i. e. although it be admitted that intelligence 
only constitutes the true nature of the Self, also the former 
nature, i.e. lordly power like that of Brahman, which is 
intimated by reference and the rest, is — with a view to the 
world of appearances — not rejected ; and hence there is no 
contradiction. This is the opinion of the teacher Badara- 
ya«a. 

8. But by mere will (the released effect their 
purposes) ; because scripture states that. 

In the meditation on Brahman within the heart we read 
as follows : ' If he desires the world of the fathers, by his 
mere will the fathers rise,' &c. (KA. Up. VIII, 2, 1). — A doubt 
here presents itself whether the will alone is the cause of the 
rising of the fathers, or the will joined with some other 
operative cause. — The pflrvapakshin maintains that although 
scripture says ' by his mere will,' some other cause must be 
supposed to co-operate, as in ordinary life. For as in our 
ordinary experience the meeting with one's father is caused 
by one's will, and, in addition, by the act of going and so 
on, so it will be in the case of the released soul also ; and 
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thus we do not assume something contrary to observation. 
When the text says ' by his mere will,' it implies, as in the 
case of a king, the whole apparatus of other easily pro- 
curable instrumental causes by which the desired object is 
obtained. Besides, if the fathers and so on rose owing to 
a mere wish, they would be of unstable nature, like the 
imaginary representation of some desired object, and thus 
not be able to procure any solid enjoyment. — To this we 
reply that the rising of the fathers and so on is due to the 
will only. — Why so ? — Because scripture declares this. If 
any other cause were required, the direct scriptural state- 
ment 'by his will only' would thereby be contradicted. 
And even if we admit some other cause accompanying the 
act of will, it cannot be a cause to be realised by an effort ; 
for therefrom it would follow that before the realisation of 
that cause the will would be barren. Nor can the analogies 
of ordinary experience be applied to something to be learned 
from scripture. For as the will of the released differs in 
nature from the will of ordinary men, it may have the 
power of effecting something that possesses as much 
stability as the special purpose requires. 

9. And for this very same reason (the released 
soul is) without another lord. 

For this very same reason, i. e. owing to the fact of the will 
of the released person not being barren, he who knows has 
no other lord over himself. For not even an ordinary person 
when forming wishes will, if he can help it, wish himself to 
be subject to another master. And scripture also declares 
this when saying, 'Those who depart from hence, after 
having discovered the Self and those true desires, for them 
there is freedom in all worlds' (Kh. Up. VIII, 1, 6). 

10. The absence (of a body and sense-organs, on 
the part of the released) Badari (asserts) ; for thus 
scripture says. 

The passage, ' By his mere wish the fathers rise,' shows 
that the released possesses a mind (internal organ, manas) 
whereby he wills. A question however arises whether he 
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who knows, after having reached lordly power, possesses 
a body and senses, or not. Here the teacher Badari is of 
opinion that the glorified possessor of knowledge is without 
body and sense-organs. — Why so ? — Because scripture de- 
clares this, ' With the mind seeing those wishes he rejoices ' 
{Kh. Up. VIII, 13, 5). If he rejoiced with the mind, the 
body, and the senses, scripture would not specially say 
' with the mind.' Hence there are neither body nor sense- 
organs in the state of release. 

n. The presence (of a body and senses) Caimini 
(asserts); because the text records option (of the 
released person multiplying himself). 

The teacher Gaimini is of opinion that the released 
person possesses a body and sense-organs as well as a mind. 
For passages like ' He is onefold, he is threefold ' {Kk. Up. 
VII, 36, a) declare that the Self has the option of manifold 
existence which cannot be brought about without manifold- 
ness of body. — The capability of optionally multiplying one's 
self is, indeed, mentioned in the knowledge of plenitude 
(bhuman) which refers to Brahman as devoid of qualities, 
but this lordly power which is valid only for the qualified 
state is there mentioned only in order to glorify the know- 
ledge of the (unqualified) plenitude ; and it therefore presents 
itself as constituting the fruit of qualified knowledge 1 . 

12. For this reason Badaraya»a (opines that the 
released person is) of both kinds ; as in the case of 
the twelve days' sacrifice. 

The teacher Badarayawa, again, thinks that for this reason, 
i.e. because scripture contains indications of both kinds, the 
proper conclusion is that the released person exists in both 

1 Manifoldness of the Self is mentioned in a vidyd referring to 
the highest Brahman ; but its introduction there is not due to the 
wish of teaching something about that state, but merely of, rhe- 
torically, glorifying it. We, therefore, are entitled to view that 
passage as teaching something about him who possesses the lower 
knowledge. 
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conditions. When he wishes to have a body, he appears 
with one ; when he wishes to be disembodied, he is without 
one. For he has various wishes, and all his wishes are 
realised. — 'As in the case of the twelve days' sacrifice.' 
As the soma sacrifice extending over twelve days may be 
viewed either as a sattra or as an ahtna sacrifice, because 
both alternatives are indicated by scriptural passages * ; so 
it is here also. 

13. When there is no body, (the process) may 
take place as in the dreaming state. 

When there is no body and no sense-organs, the process 
in the state of release may be viewed as analogous to that 
in the state of dream, when objects wished, such as a father 
and so on, have a perceptional existence only while body, 
senses, and objects do not really exist. 

14. When there is (a body), (it may be) as in the 
waking state. 

When, on the other hand, the released person has a body, 
then the objects of his wishes — fathers and so on — may have 
real existence, as in the waking state. 

15. The entering (of one soul into several bodies) 
is like (the multiplication of) the flame of a lamp ; 
for thus scripture declares. 

Under Sutra 1 1 it has been shown that the released person 
is embodied. The question now arises whether the bodies 
which the released create for themselves when rendering 
themselves threefold and so on are soulless like wooden 
figures, or animated by souls like the bodies of us men. — 
The purvapakshin maintains that as neither the soul nor 
the manas can be divided they are joined with one body 
only, while the other bodies are soulless. — To this the 
Sutrakara replies,' Like the flame of a lamp is their entering,' 
i. e. just as the one flame of a lamp can pass over into several 
flames (lighted at the original flame), because it possesses 

1 See Pfirva MimawsS-suiras II, 3, 5th adhikarawa. 
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the power of modifying itself, thus the soul of him who 
knows, although one only, multiplying itself through its 
lordly power, enters into all those bodies. For scripture 
declares that in this way one may become many, ' He is 
onefold, he is threefold, fivefold, sevenfold' {Kh. Up. VII, 
26, a). And this is not possible, if we should accept the 
simile of the wooden puppets, or the entering of other 
souls into those additional bodies 1 . Nor again can there 
be any motion on the part of bodies destitute of souls. — 
Nor is there any force in the objection that, because the 
Self and the Manas cannot be divided, they cannot be in 
connexion with more than one body. For the Self, because 
possessing the quality of having true wishes (i. e. wishes 
which become real), may be supposed to create other bodies 
with internal organs, conformable to the original one organ ; 
and, the Self dividing itself through the division of its 
limiting adjuncts, it may be possible to give a soul to each 
created body. This is the topic which the books on Yoga 
treat, in the chapters explaining the connexion of one soul 
with several bodies. — But how can lordly power, enabling 
the released soul to enter into several bodies, be admitted, 
if we consider that different scriptural texts declare that 
the soul in that state has not any specific cognition? so e.g. 
' Whereby should he know another ? ' ' For there is then 
no second, nothing else different from him that he could 
know ; ' ' An ocean is that one seer, without any duality ' 
(Bri. Up. II, 4, 14 ; IV, 3, 30 ; 32). 

To this objection the next Sutra replies. 

16. (What scripture says about absence of all 
specific cognition) refers either to deep sleep or 
union (release) ; for this is manifested (by the texts). 

By ' entering into one's own Self is meant dreamless 

1 I. e. the scriptural statement about one Self rendering itself 
manifold can neither be reconciled with the hypothesis of the other 
bodies being moved by the one soul as puppets are moved by one 
person through strings, nor with the hypothesis of a new separate 
soul entering each new body. 
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sleep ; according to the text, ' He is gone to his own Self, 
he sleeps they say' (Kh. Up. VI, 8, 1). 'Union' means 
blissful isolation (final release), according to the text, 'Being 
Brahman he goes to Brahman ' (Bri. Up. IV, 4, 6). What 
the texts say about absence of specific cognition is said 
with reference to either of those two states, dreamless sleep 
or final release. — How do we know this ? — Because this is 
' manifest,' owing to the fact that those two states form the 
topic there (where absence of all cognition is mentioned). 
Compare the passages,' Having risen from out of these ele- 
ments it perishes again after them. Having departed there 
is no more knowledge ;' ' But where the Self only is all this ; ' 
' Where when asleep he desires no more desires, and dreams 
no more dreams' (Bri. Up. II, 4, ia ; IV, 5, 15 ; IV, 3, 19). 
— Those passages, on the other hand, which describe lordly 
power refer to an altogether different condition, which — 
like the heavenly world and so on — is an abode where 
qualified knowledge produces its results. — Thus there is no 
contradiction. 

17. With the exception of world-business (the 
released possess all lordly power), (the Lord) being 
the topic (where world-business is referred to), and 
(the souls) not being near (to such business). 

The following doubt here presents itself. Do those who 
through meditations on the qualified Brahman enter, 
together with their manas, into a condition of equality with 
the Lord, possess unlimited lordly power, or power limited 
to some extent? — The purvapakshin maintains that their 
power must be unlimited, because we meet with texts such 
as ' He obtains Self-lordship ' (Taitt. Samh. I, 6, a) ; ' All 
the gods bring an offering for him ' (Taitt. Sawm. I, 5, 3) ; 
' For them there is freedom in all worlds ' (Kh. Up. VIII, 
1, 6). — To this the Sutra replies, 'Excepting the world- 
business.' With the exception of the origination and so on 
of the world all other lordly powers, as e. g. rendering one's 
self of atomic size, must belong to the released. The world- 
business, on the other hand, can belong to the everlastingly 
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perfect Lord only. — Why so ? — Because there (where the 
origination and so on of the world are referred to) the 
Lord forms the general topic, and because the other (souls) 
do not stand near (to the world-business). The highest 
Lord only is appointed to do all work referring to the 
entire world ; for the world's origination and so on are 
taught only where he constitutes the general subject-matter, 
and moreover he (only) is eternal, and described in scripture 
(as the creator, &c. of the world) 1 . The lordly power of 
the other souls, on the contrary, scripture shows to have 
a beginning, because it depends on their searching for and 
striving to know the Lord. They are therefore remote 
from all world-business. And just because they have 
minds, they might be of different minds, and one might 
have the intention of preserving the world while another 
might wish to destroy it. Such conflicts can only be 
avoided by assuming that the wishes of one should conform 
to those of another, and from this it follows that all other 
souls (but the Lord) depend on the highest Lord. 

1 8. (Should it be said that the souls must possess 
unlimited power) on account of manifest teaching ; 
we reply No, because scripture states him who, 
entrusted with office, abides in the spheres (of the 
sun and so on), (to be that one on whom the soul's 
obtaining lordly power depends). 

It remains to refute the remark, made by the purvapa- 
kshin, that absolute power on the part of those who know 
must be inferred from texts directly asserting such power, 
as e. g. ' He obtains self-lordship.' — This refutation the 
above Sutra undertakes. Scripture declares that the ob- 
tainment of rulership on the soul's part, depends on the 

1 Kim ka. paraisyaiva nityatvena svahetvanapekshawasya kA'pta- 
faktitva^^agatsar^anaw prati kalpyas£marthya£ kz. vidusham fovara- 
vishayaiva ^agatsri'sh/ir esh/avyS, kim ka. paurvSparySlo/JanSyam 
ixvarasyaiva .^agatsargaA jabdad gamyate ^anmadisutram 4rabhya 
taitad upapaditam. An. Gi. 
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highest Lord who, as entrusted with definite offices, abides 
in certain definite abodes, such as the sphere of the sun, &c. 
This is shown by the text going on to say (after the clause 
quoted above), ' He obtains the lord of Mind.' For that 
means that he obtains the lord known to be the lord of all 
minds. In accordance herewith the text later on says that 
he becomes lord of speech, lord of the eye, lord of the ear, 
lord of understanding. — Similarly in other passages also the 
lordly power of the other souls has to be viewed, according 
to circumstances, as depending on the eternally perfect 
Lord. 

19. And (there is also a form of the highest Lord) 
not abiding in effected things ; for thus scripture 
declares his abiding. 

Moreover, according to scripture, there is also an eternal 
form of the highest Lord which does not abide in effects ; 
he is not only the ruling soul of the spheres of the sun and 
so on which lie within the sphere of what is effected. For 
the text declares his abiding in a twofold form, as follows : 
' Such is the greatness of it ; greater than it is the Person. 
One foot of him are all beings ; three feet of him is what is 
immortal in heaven' (KA. Up. Ill, ia, 6). And it cannot 
be maintained that that form of him which is divorced from 
all effects is reached by those who put their trust on his 
other form ; for their minds are not set on the former. 
Hence as he who does not reach that form of the double- 
natured highest Lord which is divorced from all qualities 
stops at that form which is distinguished by qualities, so 
also, unable to reach unlimited power within the latter 
form, he stops at limited lordly power. 

20. And thus perception and inference show. 
Scripture and Smrrti both declare that the highest light 

does not abide within effected things, ' The sun does not 
shine there, nor the moon and the stars, nor these lightnings, 
and much less this fire' (Mu. Up. II, 2, 10). 'The sun 
does not illume it, nor the moon, nor fire* (Bha. Gtt4 XV, 6). 
— The Sutra is meant to show that the non-abiding of the 
[38] E e 
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highest light within effected things is a well-known cir- 
cumstance. 

21. And on account of the indications of equality 
of enjoyment only. 

The lordly power of those who take their stand on the 
effected Brahman is not absolute, for that reason also that 
scripture teaches that their enjoyment only is equal to that 
of the eternally perfect Lord. For scripture contains state- 
ments and indications of the difference (of the Lord and the 
released soul) ; compare ' To him he says, Water indeed is 
enjoyed 1 (by me); that world (is to be enjoyed by thee 
also) ' (Kau. Up. I, 7) ; ' As all beings honour that deity, so 
do all beings honour him who knows that' (Br*. Up. I, 
5, 20); 'He obtains through it equality (in body) and 
sameness of abode with that deity ' (Br*. Up. 1, 5, 23). But 
from the circumstance of the lordly power of the released 
souls not being absolute it follows that it comes to an end, 
and then they will have to return from the world of 
Brahman ! — To this objection the reverend Badarayawa 
replies in the following Sutra. 

22. (Of them) there is non-return, according to 
scripture ; non-return, according to scripture. 

Those who, in following the road of the gods, to which 
the vein and the ray are leading, and on which light is the 
first stage, reach the world of Brahman as described by 
scripture — where ' there are the two lakes Ara and iVya in 
the world of Brahman, in the third heaven from hence,' and 
where ' there is the lake Airammadiya and the Ajvattha 
tree showering down Soma, and the city of Brahman 
Apara^ita and the golden hall built by Prabhu' (Kk. 
Up. VIII, 5, 3) — and set forth at length in mantras, 

1 All the commentators explain the reading ' mtyante.' — An. Gi. 
says — tarn brahmalokagatam upasakam hira/zyagarbhaA svasamipam 
upSgataw sanunayam aha maya khalv apa evamr?lamayyo mtyante 
drwyante bhu^yante tavapy asav am/Ytarupodakalaksha»o loko 
bhogyo yathSsukhaw bhu^yatam. 
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arthavadas, and so on ; those, we say, who reach that world 
do not return from there after having finished the enjoyment 
of their deeds ; as those do who have gone to the world of 
the moon and other places. — Why so ? — Because scriptural 
passages teach that they do not so return. Compare 
- Moving upwards by it he reaches the immortal ' (K h. 
Up. VIII, 6, 6) ; ' For them there is no return ' (Br*. 
Up. VI, 2, 15) ; ' Those who proceed on that path do not 
return to the life of man' (Kh. Up. IV, 15, 6) ; 'He 
reaches the world of Brahman and does not return' 
[Kh. Up. VIII, 15, 1). That the finality of their lordly 
power does not imply their return to the life of man, we 
have shown under IV, 3, 10. It is a settled matter that 
those who through perfect knowledge have dispelled all 
mental darkness and are devoted to the eternally perfect 
Nirvawa do not return. And as those also who rely on the 
knowledge of the qualified Brahman in the end have 
recourse to that (Nirva«a), it follows that they also do not 
return] — The repetition of the words, ' Non-return, accord- 
ing to scripture,' indicates the conclusion of this body of 
doctrine. 
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i, pp. cvii, cviii 




163 


15, i . . . 


i, p. xxxv, 124; 


a, 1; a 


. . 1, 364 




ii, 219 


a, 1; 3 


• • i, a65 


15, a . ■ . 


i, 135 ; ii, 303 


3,3 . 


. . ii, ao 


15, 3 • • • 


ii, 400 


a, 3 • 


• • i, a63;ii,aa,25, 


15, 4 • • • 


ii, 319 




74, a9<> 


15,5 • • 


i, 138 


a, 3; 4 


• • i, 5i, 303 ; ii, a4 


15, 6 . . . 


ii, 391, 400, 419 


a, 4 • 


• • ", a 3, 366 


17, i . . 


ii, 361 


3, 1 • 


. . ii, 136 


17, io . . 


ii, 384 


3, a . 


• • i, a33, a68, 339, 


18, 3 . . 


ii,93 




343, 361; >i, 


V,i, i . . . 


ii, 85, 186, 377 




3a, 140,159 


i, a . . 


ii, 309 


3, a; 3 


. . ii, 96 


1,7 . . 


",304 


3, 3 


. . i, 88 n. 


a, a . . 


ii, 311 


4 • 


• • i, 33a 


3-10 . . . 


ii, 101-132, 400 


4, » 


• • ', 3ai 


3,3 • • 


ii, 103, 368 


5,4 


• • ", 79 


3, io . . 


ii, 108 


6,1 


• • ii, 3«4 


4, i . . 


ii, 267 


6,5 


• • ii, a7, 3W 


7, i ; 8, i 


i.35 


8 . 


• • i», 370 


9,1 . . 


ii, 122 


8,1 


• • i, 59, «8o, 345; 


9, a . . 


. ii, 188 




", 47, 141, 


10 . . . 


i, pp. cvii, cviii 




151, 176, 179, 


IO, I . . 


• ', »7! ", «33, 




4i5 




a95, a97, 38a, 


8, 3 


• • i, 59 n., 84, 87, 




385 




37a; ii, 14a 


io, a . . 


• », 4<>3 


8,3 


. . ii, 396 


10,4 . • 


, ii, no 


8, 3j 5 


• • », 59 


io, 5-7 • 


ii, us seq. 


8,4 


. . i, 155, a66 


io, 6 . . 


■ ii, 130 


8,7 


• • i, a3, 31, 54, 


10,7 • • 


• ",398 




3ai, 343; '«, 


io, 8 . . 


• ",384 




9, 33, 46, 66, 


IO, 10 . . 


. ii, 187 




79, 163, »73, 


1 1 seqq. . 


i, pp. lxxiii, Ixxv, 




339, 408 




M3 


8,7&C 


-16, 3 «i, 843 


11-24 . . 


. ii, 400 


9, »; 3 


• • i, 3«3J ",48 


11, a . . 


• ", »54 


10, a 


. . . ii, 147, 148 


11, 5 • • 


. ii, 388 


", 3 


. . . ii, a8, 31 


11,6 . . 


. i, p. uxv 


»4,a 


• • • i, »7 5 ii, 836, 


11, 7 . • 


. i, 337 




a37, a85, 357, 


ia-17 . . 


• », a75 




3«3 


18 . . . 


• i, >43 ! «, a75 


16 . 


. . . 1,56,313 


18, 1 . . 


. ii, 191 


VII, 1 . 


. . . i, 189 


18, a . . 


• i, 146 


1 seqq 


• • ",403 


19, 1 . . 


• i, M6 ; i«, a49 • 


1, « 


. . . i, 337 


a*, a; 4 . 


. ii, 2149 


i,3 


. . . i, 39, 167, 266 
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VII, 1,5 . . 


• ", 381, 341 


VIII, 7, 3 . . 


1,319 


II, I . . 


. ii, 386 


7,3 • • 


i, 184 ; ii, 377 


13, 3 . . 


• ii,4°5 


9-11 . . 


ii, 406 


15, i • • 


. i, 163, 164, 261; 


9,1 • • 


i, 139 




ii, 377 


9,3 • • 


i, 184 


16 . . . 


i, 166 


9, 3 seqq. 


i, 333 


18, 2 . . 


• i, 3*6 


10, 1 . . 


• >, 184 


23 . . . 


. i, p. xxxv, 163 


10, 4 . . 


i, 184 


aj;»4 • 


. i, 163 


11, 1 . . 


• i, 184 


24 . . . 


• i, 74 


n, a . 


• i, '84 


34, 1 • • 


. i, 63, 78, 163, 


n, 3 . • 


i»'99; ",4*6 




168, 339; ii, 


13, 1 . . 


• i, »7, 41, »3» 




339, 393, 4°8 


13,3 • • 


. i, pp. xxxvi, 


35, 1 ; 2 . 


• i', 179 




xxxviii, Ixxxv, 


*5, » • • 


. i, 383, 311, 331; 




331,333,377; 




ii, 180, 394, 




», »9* 




408, 410 


13, 4 . . 


• "', 34 


36, 1 . . 


i, 60,167 


13, 5 • • 


ii, 413 


36, 2 . . 


• >, *9, 167, 440 ; 


13 . . . 


• ", "5 




ii, 337, 311, 


14 . . . 


i, p. xxxviii, 83, 




414 




183; ii, 98 


VIII, 1 . . . 


. i,pp.xxxvi, lxxiii 


14, 1 . . 


• >, *33, 3*9; ». 


1, 1 . . 


• ', »74, 374; », 




155, 393 




319, 347, 378, 


15 . . . 


• ii, 63, 389 
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15, 1 • • 


• ii,4»9 


1, 3 . . 


. ii, 180, 319 






1,6 . . 


. i, 13, 178; ii, 


Mahabhirata 






348, 409, 411, 

415 

. i,pp.lxxiii,lxxxv 


111,16763. . . 


i, 195 


3 . . . 


Maitrayaniya- 




3, 1 


• ", 403, 410 


samhiti 




J,3 . . 


. i, 180; ii, 148 


I, 1, 6 . . 


ii, 373 n. 


3,3 • • 


• ', 59 ; ", 39 






3,4 • • 


i, p. xxxvi, 183, 


Maitrlyanfya- 






191 


upanishad 




4, 1 . . 


• ", 144, 151, «75, 
356 


VI, 30 ... . 


i, pp. cvii, cviii, 
seq. 


4,3 

4, 3 • • 


• ", >75 
. ii,384 


Manu 




5, 1 . . 


• ", 3<>7 


1,5 ... • 


i, »33 


5,3 • • 


• «, 3i5, 393, 4'8 


31 . . . 


i, 304 


6,3 . . 


• »i» 379 


37 . . . 


ii, 369 


6, 3 • • 


. ii, 141 


11,87 • • • 


ii, 316 


6,5 • • 


. i, pp. cvii, cviii, 


X, 4 . . . 


i, 337 




333; ii, 378, 


136 . . 


1,337 




380, 383, 391, 


XII, 91 . . 


i, 394 seq. 




393 >»-, 400 


105, 106 . 


• i, 3«5 


6,6 . . 
7 . . . 
7 seqq. . 


• >i,4i9 

. ii, 61 seq. 

• ",391 


MiWaka- 
upanishad 




7,i • • 


. i, p. lxxxiv, 35, 


I, 1, 1 . . 


i, 138 




79, no, '84, 


1, 3 . . 


i, p. xxxv, 138, 




333, 344, 355; 




159,385; ii, 9, 




ii, 53, 303, 




76 




385, 330, 406, 


1,4 • • 


i, p. cxvi 




408, 409 


I, 55 6 • 


i, *35J H, *39 
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I,i,6 

», 7 
>, 9 



3,7 . . 
3, 9 seqq. 

3, II . . 

3, 13 . . 

s, 13 . . 
II, i, i 

1,3 . . 



', 3 





», 4 

1,4-9 

1,8 

I, IO 




a, 5 




3,6 
3,8 




3, IO 




3, II 


III 


I 




I, » 



i, 3 

1,8 
',9 

3,6 

a, 7 

3,8 

3 , 9 



Nirukta 
I, » • 



i, p. xliii, 388; 

ii, 171 
i,a8 5 
i, 48, 136, 137, 

158, 355? ", 

390 
i, 138 seq. 
i, pp. cvii, cviii 
ii, *95. 383 
i, '39 
», 137 
ii, 30 
i, p. cxix, a8, 

107 seq., 139, 

«43, 349? ii, 

77, 85, 155, 

335, 394 
", ai, »7,74-7«, 

85, 86, 94 
i, '4° 
i, 143, 143 n. 

", 74, 79 

i, 143, 143 a-, 

155 ; ii, 76 
i, p. xxxv, 154, 

'94 
ii, 53 
i, »9, 3', 98, 

157; ", 337, 

354, 35« 
i, p. xliii, 19a; 

", 4>7 
>, »*> '55, a83, 
311, 331; ii, 
10, 180, 339, 

394 
1, p. lxxii 

i, 34, "7, 119, 

I3i, 159; ii, 

65, 340 
i, 388; ii, 335, 

333 
ii, 171-173 
", 38,44 
i, 383 ; ii, 303 
ii, 376 
i, 157, a78j ii, 

»73 
", as, 39, 31, 

186; ii, 173, 

385 
ii, 186 



i, 16 



Nyiya-sfitra 

I, 1, a . 

1, 18 . 



1,30 
i,435 



PQrva-mtmamsa-sfitra, see 
Gaimini-sfltra 



1, p. xcti 



PaAtadajt 






I, 7 ... . 

na * * 
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I, 4,3<> • • • 
II, 1, 50 . . . 
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I,i . . . . 


9 seqq. 
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i, p. cviii, 138 
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", 39 
ii, 365 
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i, 168 

i, 163 

1,163 

ii, 79, 83 

", 49, 55 
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", '54 
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78,85 

«, 376 
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6 . . . 


• ii, a4<> 


149,6- • 


• '. 307 


10 . . . 
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13 . . . 


• ', 3»9 






13 . . . 


• i, a98 


Shat/vimsa- 
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", 415 
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", 415 
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i, 358 
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i, 91 
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i, a94 
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ii, 195 n. 
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ii, 367 
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", 79 
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>', a55 
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", 79 
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ii, 139 
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", 154 


VII, 1, 1, 6 . . 


1,234 
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ii, 340 n. 
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", 35i 


3, 1 • • • 


ii, 361 n. 
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", a74 
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a9«; ii, 47, 
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i seqq. 
"-5 ■ 

4 • • 

5 • • 



7; 8; 9 

8 . 

9 • • 



III, I 



i, 12, 6o, 68, 72, 
76, 82, 120, 
167, 263, 264, 
266, 283, 328; 

*4, 34, 37. 74. 
*o7, 285, 335, 
401 
i, 264 

",64 
ii, 168 

i, p. xxxiti ; ii, 
50, 57, 202 

i, «5, 77. a«4» 
264 n., 283, 
»87, 303. 319; 
ii, 21, 25, 31, 
66, 168 

>, 67, 69, 7i, 82, 
263, 364 n., 
266, 287; ii, 

«>35,3t»»7i, 
191 

i,65 

i. 67. 75 ; i», 290 

', 39,745 «i, *57, 

395 
i, 13,16,19,199; 

ii, 396 



III, a-6 . . . 
6 . . . . 

10, 6 . . . 

TaWya-mahi- 
brlhmana 

IV, 9 . . . . 

XX, 12,5. . . 

XXI, 10, 11 . . 
XXV, 4 . . . 

Vaueshika-sQtras 

1, 1, 10 . . . 

IV, 1, 1 

i,4 

», 5 

2,2 
VII, ,, 9 

1, to 

','7 
1, 20 

Va^asaneyi- 

samhiti 
XXXII, 3 . 

Yoga-sCtra 
11,44 • • 



",7 

1, 19, 65, 68, 70, 

84 
i, 141 



ii, 261 n. 
i, 226 
ii, 240 
ii, 250 n. 



,396 
392 

39* 
39a seq. 

385 
384 
384 
384 

382 D. 



", 393 
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a»ija, part, Part i, pages lvii, lviii, Ixv, 

xcvii seq. 
akshara, the Imperishable, i, 169- 

171,143; ",239 seq. 

— syllable, i, 169. 
akhyativadin, i, 5 n. 
Agni = agrant, i, 150. 

— fire, i, 255. 

— fire-altar, ii, 260-368. 
agniiayana, the building of the fire- 
altar, ii, 261 n., 264. 

agnihotra, ii, 313. 

anga, subordinate member (of a sacri- 
ficial act), i, 199. 

angush/Aamitra, of the size of a 
thumb, i, pp. xxxvii, xxxviii, 
xliv. 

angush/tamltrati, the being of the 
size of a thumb, i, 196 n. 

aiid vastu, non-sentient matter, i, 
p. Ixv. 

agi, its meaning discussed, i, 252- 

*57- 

— unborn, i, 253. 

— she-goat, i, 253, 256 n. 

— = miya, i, 256 n. 
agfaa, non-soul, i, 428. 

ami, of very minute size, i, pp. liv, 

lvi, lvii, lix, 384 n. ; ii, 44. 
amitva, minuteness, i, 382. 

— smallness, subtlety, ii, 44. 
atigraha, objects of the senses, i, 

p. cxiseq., 239; ii, 369. 
atirltra, i, 351. 
ativadin, i, 163, 165 seqq. 
atisaya, reaching beyond itself, i, 334, 

341. 
adrish/a, the unseen principle, i, p. Ii, 

382, 406 ; ii, 70 seqq., 75> "5, 

137 n., 166. 
adrjshifartha, ii, 378 n. 



adresya, that which is not seen, i, 

p. xlii. 
advaita, non-duality, monism, i, pp. 

xxx, cxxv. 
adharma, demerit, i, 26, 429. 
adhika, additional to, i, p. xcviii. 
adhikara, statement of claim, ii, 

no. 
adhidaivata, relating to the gods, ii, 

91. 
adhipatipratyaya, the defining cause 

(Bauddha), i, 409 n. 
adhish/££na, superintendence, guid- 
ance, i, 7 n. 
adhyitma, relating to the Self, ii, 91. 
adhytropita, fictitiously ascribed, i, 

130. 
adhyasa, superimposition, i, 3 n., 4 n. ; 

ii, 197, 198. 
anartha, object of aversion, i, 378. 
anarthin, the non-desiring person, 

i, 378. 
anlrabdhakarya, works which have 

not yet begun to produce their 

effects, i, p. lxxviii. 
anlrrama, not belonging to any one 

of the four stages of life, i, 

p. Ixxvi. 
anua, impotence, i, 122. 
anubhava, perception, i, 300 n. 
anuya^a, ii, 287 n. 
anuvakya, ii, 259, 259 n. 
anuvada, a statement referring to 

something already known, i, 

22t; ii, 55, 66, 138, 216, 221, 

308, 309, 322, 322 n. 
amuaya, remainder of works, i, p. lix ; 

ii, 113, 116, 119. 
anush/iana, performance, ii, 121. 
antariksha, ether, ii, 6. 
antaryamana, ruling within, i, 131. 
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antaryamin, the ruler within, i, pp. 

xxviii, xxxv, xlii, lxii seqq., 

xcviii, c, cxiii, 131. 
antyeshri, funeral ceremony, ii, 109 n. 
anna, food, earth, ii, 23 seq. 
anyathakhyativtdin, i, 4 n., 5 n. 
aparam brahma, lower Brahman, i, 

pp. xxx, xxxiii n. 
apara vidya, lower knowledge, i, 

pp. lxxx, lxxxi, lxxxiv, cix, cxvi ; 

ii, 19. 
aparokshatva, immediate presenta- 
tion, i, 6 n. 
apavada, sublation, ii, 197. 
apahatapapmatva, i, p. lxxxiv. 
apahatapapman, free from all evil, 

i, p. lxii. 
apana, the descending vital air, i, 

34a ; ii, 86, 89. 
apflrva, supersensuous principle, i, 

p. lxv; ii, 109, no n., 181, 182, 

183, 347 n. 
apratisamkhyavirodha, cessation not 

dependent on a sublative act of 

the mind, i, 412. 
abhavamitra, of a merely negative 

character, i, 410. 
abhigamana, approach to the temple, 

>» 440. 
abhi^-valana, kindling, i, 403. 
abhidhayaka, i, 204 n. 
abhivimana, i, 143, 153. 
abhyudaya, exaltation, i, p. lxxvi ; ii, 

«33- 

amanava, not a man, ii, 388, 388 n. 

ayana, ii, 250, 250 n., 251, 314. 

ayutasiddha, incapable of separate 
existence, i, 396, 397. 

ayutasiddhatva, i, 396. 

ayutasiddhi, i, 395. 

artha, an object of desire, i, 377 n. 

arthadhihetu, i, 204 n. 

arthavattva, i, p. lxxi. 

arthavada, glorifying passage, i, p. 
lxxv, 218, 220 seqq.; ii, 212 n., 
213 n, 227, 235, 246, 246 n., 
*5»» *54» *55» »6i, 264, 286, 
290, 299 n., 310, 311, 312. 

alpajruti, i, p. xliv. 

ava£4£edav£da, the doctrine that the 
soul is the highest Self in so far 
as limited by its adjuncts, i, 
pp. lviii, xcviii. 

avabhasa, consciousness, i, 418 n. 

avasthiti, permanent abiding, i, p. c. 

avantaraprakriti, i, 256 n. 



avidya, Nescience, i, pp. Ixxix, xcvii, 
xcviii, 6, 357 n., 393 n. ; ii, 48, 
83 n., 102. 

— ignorance as to Brahman, i, p. 

cxv. 
avid van, destitute of knowledge of 

Brahman, i, pp. Ixxix, lxxxii. 
avibhaga, non-separation, i, p. lxxxiv. 
avimukta, the non-released soul, i, 

«53- 
avimoksha, i, 316. 
avivakya, ii, 261. 
aveshri, an offering mentioned under 

the heading of the ra^asfiya- 

sacrifice, ii, 266. 
avyakta, unevolved (matter), i,.p. 

xxviii. 

— the Undeveloped, i, p. xxxix, 

237-242, 238 n., 245, 252. 
avyakr/ta, the Undeveloped, i, p. 

cxix. 
ajanlya, hunger, i, 59. 
asvakarna, horse-ear, a certain plant, 

i, 261 n. 
ajvamedha, horse sacrifice, ii, 305 n. 
asamyagdarjin, a person who has not 

risen to perfect knowledge, i, 

p. cxiii. 
asat, that which is not, non-existent, 

*i, 333 n. See also General 

Index, 
asatkaryavadin, i, 334, 339. 
astikaya, category, i, 429. 
ahankartW, principle of egoity, i, 34. 
ahahkara, the principle of egoity, i, 

p. xxiii, 364 n., 376 n., 440, 441 ; 

ii, 81. 
aham, secret name of Brahman, ii, 

216 seq., 246. 
ahampratyaya, self-consciousness, ii, 

ahar, secret name of Brahman, ii, 
216 seq., 246. 

akankshl, a desire of complementa- 
tion, ii, 279 n. 
akiba, ether, or space, i, 81-84, *75> 

A *3*.a43, 4«»4»9; »»» 3^6- 
akrfti, iliot, i, 202 n. 
aiara, conduct, ii, 119. 

— religious duty, ii, 121. 
atmakhyltivadin, i, 4 n. 

at man inandamaya, the Self consist- 
ing of bliss, i, p. lxix seq. 

— purushavidha, the Self in the 

shape of a person, i, p. cv seq. 
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Itman prlnamaya, i, p. lxix seq. 

— vabvanara, i, p. xxxv. 
atmanusmarana, consciousness of 

personal identity, ii, 148. 
Sditya, sun, ii, 344. 
idravana, the rushing on, i, 335. 
Inanda, bliss, i, 74. 
anandamaya, consisting of bliss, i, 

pp. xxxiii, xlii, lxix seq., 66-71. 

— its true meaning, i, 71-76. 

— koja, involucrum or delight, ii, 303. 
abhasa, reflection, i, pp. lviii, xcviii. 

— = hetvabhasa, a fallacious argu- 

ment, i, pp. lviii seq., xcviii. 
Ayurveda, medicine, ii, 15a. 
Srabdhakarya, works which have 

begun to produce their effects, 

i, p. lxxviii. 
irkkb, Rigvedins, ii, 328. 
Ilambanapratyaya, the substantial 

cause, i, 409 n. 
ilayavig-Alna, internal cognition, i, 

436 seq., 426 n. 
aiayavi?3ana-pravaha, the train of 

self-cognitions, i, 403. 
ivaranibhiva, absence of any cover- 
ing, i, 41a n. 
avirbhiva, i, p. xxxvi. 
Svirbhfitasvarfipa, i, 185 n. 
Ibrama, stage of life, ii, 300-303, 

306 seq., 309, 315 seq., 317, 

324 seq. 
ajramakarmam, duties of the four 

stages of life, i, p. lxxv. 
Ssrava, the issuing outward, i, 428, 

428 n. 

igyi, oblation, i, 440. 

itara, the other one, i.e. the indi- 
vidual soul, i, p. xcviii 

iti, so, ii, 167, 169, 344. 

indriya, sense-organ, ii, 94. 

iva, i, p. exx seq. 

ishfi, sacrificial oblation, ii, 108-1 10, 
«59> 353 n. 

tra, Lord, i, laa. 

If vara, the Lords, i, 313. 

— divine being, i, 307. 

utkrlnti, departure (of the soul 
from the body), i, p. lxxxi. 

udanya, thirst, i, 59. 

udlna, the ascending function of 
the chief vital air, ii, 86, 89 seq. 

udgttha. See General Index. 

[38] I 



udgttha-vidyi. See General Index, 
udbhid, name of a sacrifice, i, 361, 

261 n. 
upakurvlna, a Brahmaiarin for a 

certain time only, not for life, 

ii, 318 seq. 
upanishad, secret name, ii, a 16. 
upanyasa, reference to something 

known, ii, 409 n. 
uparati, discontinuance of religious 

ceremonies, i, 1 a n. 
upalabdhi, perception, ii, 57. 
upalabdhr/, the perceiving person, 

'» 4*3- 

— perceiving principle, ii, 57. 
upasad, ii, 339 seq. 
upasthana, ii, 353. 

upidina, the material cause of the 
world, i, pp. xxv, xciii, xciv. 

— activity, i, 405 n. 

— procuring of things to be offered, 

i, 440- 

upadhi, limiting adjunct, i, pp. xxvi, 
lvii, lxii, lxiv, xcv, exxi ; ii, 153. 

up&sanl and upasana, devout medi- 
tation, i, pp. lxxviii, cxiv, 3a; 
ii, 303 n., 353 n. 

ubhayalihjjatva, i, pp. Ixiii, lxiv. 

urdhvaretas, ascetic, i, p. lxxv seq. 

ekatva, unity, ii, 197. 
evam, so, ii, 167. 

omkara, the syllable Om, i, p. Ixviii ; 
ii, 194, 196-199. 883. 

auvarya, lordly power, i, p. lxxxiv, 
130. 

audistnya, non-activity, ii, 69 n. 

ka, pleasure, i, 136 seq. 
kapila, i, 393 n. 

karmakaWa. See General Index. 
karman, work, action, i, p. lxxi, 370, 
357 n., 390 n. ; ii, 83 n., 103, 

103, 105, 131. 

— motion, i, 387. 
karmabheda, ii, 166 n. 
karmanga, ii, 120 n. 
karma/aya, aggregate of works, ii, 

113. 
kama, desire, ii, 83 n. 

— desire, lovely thing, ii, 134. 

— wish, for satyakama, ii, 347. 

f 
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kara»avastha, causal condition, i, 

p. xxix. 
kariresh/i, a sacrifice offered to bring 

about rain, ii, 118, 118 n. 
karyam brabma, effected Brahman, 

i, p. lxxxii. 
karyivastha, condition of an effect, 

i, p. xxix. 
kSrshapana, ii, 178. 
kuj3, small wooden rod, ii, 225, 227 

seq., 227 n. 
kfi/astha, absolutely changeless, i, 

3»7- 

kfi/asthanitya, eternal without un- 
dergoing any changes, i, 38. 

kaivalya = sampatti, i, p. lxxxv. 

kratu, determination, i, 107. 

kratrartha, subordinate to action, 
i, p. Ixxv, 291 n. 

kshanikatva, momentariness, i, 403 n. 

kshetra^tfa, individual soul, i, 122; 
ii, 83. 

kha, ether, i, ia6 seq. 
khadira, ii, 313. 

gana, troop, i, p. lxxxiii. 

guna, the three constituent elements 

of the pradhana, i, 46, 48 seq., 

364 n. 

— the three qualities (Sankhya), i, 

»54, 353- 

— quality, i, 336 n., 390. 

— secondary matter, ii, 1 87. 
gunavada, a statement of a quality, 

i, 221 ; ii, 112, 261, 299, 199 n. 
gunavidhi, enjoining some secondary 

matter, i, 108 n. ; ii, 279. 
godohana, a certain sacrificial vessel, 

», 353, 253 n., 255 seq.,284, 331, 

347, 347 n. 
gaunyasambhavat, ii, 77. 
graha, seizers, i. e. senses and organs, 

i, p. cxi seq., 239; ii, 79, 83> 

369- 

ghana = sanghata, i, 173. 

— = mfirtta, shape, i, 173 n. 

jiamasa, a sacrificial vessel, ii, 253 n., 

347 n. 
Parana, conduct, ii, 114, 119 seq. 

— ' remainder of works,' ii, 120 seq. 

— 'good and evil works,' ii, 121. 
Jaritra, conduct, ii, 119. 

tit, intelligence, i, 3 n. 



£itta, mind, thought, i, 402 ; ii, 48, 81. 
Jaitanya, pure intelligence, i, pp. 
xxiv, liv, lxxxiv. 

— consciousness, ii, 269. 
£aitta, mental, i, 402. 

^agadvyapara, world-business, i, p. 

xxxix. 
gain, i, 261 n. 
^ara, decay, i, 405 n. 
giti, species, i, 405 n. 
jjiva, individual soul, i, p. xxxii and 

often. 

— intelligent principle, i, 53. 
£ivaghana, of the shape of the indi- 
vidual soul, i, 173. 

g\ vapura, city of the individual soul, 

i, 178. 
£ivatman, the living Self, i, p. cxxii, 

62 n., 233; ii, 96, 140. 

— the object of self-consciousness, 

», 37. 
gahu, sacrificial ladle, ii, 253, 253 n., 

»54, »56, 287 n. 
gga, intelligent, intelligence, i, pp. 

liv, xcvii. 

— individual soul, i, 122. 

gfi&tri, knowing agent, i, pp. lv, Ivii. 
g tfana, pure intelligence or thought, 
i, pp. xxv, Ixv. 

— knowledge, i, pp. lv, cxiv. 
^■yotish/oma. See jyotis. 

#yotis, light, also =^yotish/oma, a 
certain sacrificial performance, 
i, pp. xxxviii, xliv, 54 seq., 57, 
87, 88-93; ji, 185, 185 n. 

tajyalin, i, 108; ii, 21. 

tat tvam asi, that art thou, i, p. 

lxxxiv. 
tattva, category, i, 428. 
tadatmya, identity, i, 436. 
titiksha, patience in suffering, i, 

t2 n. 
tr«shna, desire, i, 405 n. 
te,gas, elementary fire, heat, i, 255 ; 

ii, 368. 
te,jomatrai>, parts of light, ii, 102. 
tyat, that, ii, 25, 167. 
trasarenu, a combination of three 

atoms, lit. a speck of dust, ii, 

41 n., 392 n. 
tritva, the being three, i, 384 n. 

dakshiniyana, southern progress of 
the sun, i, p. lxxxii. 
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Datta for Devadatta, ii, 248. 

dama, self-restraint, i, 12 n. 

daivapQrnamasa, the full and new 
moon sacrifice, ii, 255, 275, 
287 n., 309, 309 n., 313, 324. 

daharavidyi. See General Index. 

du, place, ii, 1 4. 

duAkha, pain, i, 405 n. 

durmanas, mental affliction, i, 405 n. 

devayana, path of the gods, i, p. cvii. 

dehin, the embodied Self, the indi- 
vidual soul, i, 33. 

dravya, substance, ii, 15 n. 

dvitva, the being two, i, 384 n. 

dharma, religious duty, i, 26, 299, 
300. 

— merit, i, 429. 

— qualifying particulars, ii, 186. 
dhfi, to shake, ii, 228 seq. 
dhvani, tone, i, 208. 

naVi, vein. See General Index, 
nimarupavyakarana, evolution of 

names and forms, i, p. lix. 
Nisi, i, 153. 

nitya, permanent, i, p. lxxviii. 
nityata, permanency, ii, 312 n. 
nityanuvada, ii, 216. 
nididhyasa, mental concentration, 

i, 297 n. 
nimitta, operative cause, i, p. xl, 

33m. 
niyogabheda, ii, 166 n. 
nirguna, non-qualified, i, pp. xxxiii, 

cxvi, cxxiv. 
nirgwiam brahma, i, pp. xxx, lxxi, 

lxxii. 
nir^ara, destruction, i, 428, 428 n. 
nirvueshatva, absence of distinctive 

attributes, i, p. lxi. 
neti neti, ' not so, not so,' i, pp. lxiii, 

lxiv. 
naimittika, i, 331 n. 
naish/£ika, a Brahm&tarin for life, 

ii, 318 seq. 

pa.ffi2.g3na/}, five-people, i, p. xl, 257- 

262, 258 n. 
pa&f-apfili, one bundle made of five 

bundles, i, 259. 
paft&gnividya, knowledge of the 

five fires, i, pp. lxxxiii, cviii ; ii, 

187. 
pad, to go, ii, 393. 
para, higher, highest, i, 173. 

F 



paramarthadrish/i, intuition, ii, 37 n. 
param brahma, higher Brahman, i, 

pp. xxx, xxxiii n. 
parigrupatva, externality, i, 1 30. 
para vidyl, highest knowledge, i, 

pp. lxxxiii, cix, ex, cxvi. 
parinama, change, modification, i, 

pp. xxix, xl, xcv, cxviii, 393 n. 
parinamavida, i, p. xcv. 
parinaminitya, eternal, although 

changing, i, 28. 
parimaa^/ala, spherical, i, 382 n. 
parivedana, lament, i, 405 n. 
parnamayitva, the quality of being 

made of parna-wood, ii, 253 n. 
paWitya, learning, i, p. lxxvi ; ii, 

322, 323. 
piramirthika, real, i, p. Ixxiii ; ii, 

JJ3- 

pariplava, recitation of certain stories 
at stated intervals during the 
year occupied by the at vamedha 
sacrifice, ii, 305 seq., 305 n. 

parivra^ya, the state of the wander- 
ing mendicant, ii, 302. 

pudgala, body, i, 429. 

— atom (Gaina), i, 431. 
purisaya, dwelling in the city, i, 172, 

178. 
puritat, pericardium, ii, 144. 
purusha, the Person, i, pp. cxix, 

exxiii seq., 298 ; ii, 205. 

— purisaya, the person dwelling in 

the castle (of the body), i, 172, 
178. 

— soul, i, 36 ; ii, 167, 169. 

— individual soul (in the Sihkhya 

sense), i, pp. xl, xlvi, 45, 238 n., 

370. 
purushaya^tfa, man-sacrifice, ii, 220. 
purushartha, beneficial to man (soul), 

i, 291 n.; ii, 120 n. 
puro^aja, cake, ii, 240, 259. 
pfirva-paksha, the prima facie 

view, i, 22, 316 and often. 
pWthagbhfita, separate, i, p. lxxxiv. 
prakarana, subject-matter, i, 68 n., 

166, 256 n. ; ii, 253 n., 254, 260- 

264. 
prakara, mode, i, pp. xxviii, liii, lxiv. 
praka/a, luminousness, i, p. lxv. 
prakajarGpata, i, p. lxiii. 
prakr/ti, i, p. lxxxiii, 329. 

— «= pradhana of the Sankhyas, i, 

p. xciii, 16 n., 238 n., 253. 
prakr/taitivattva, i, pp. lxiv, xcvi. 

f2 
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pralaya, accumulation, i, 384 n. 
prag-tfa, intelligence, i, ioo, 103, 

i°5- 
pra,j£atman, the intelligent Self, i, 

97- 
pranava, the syllable Om, ii, 282, 

283 n. 
pratibimbavada, the doctrine that 

the soul is a reflection of the 

Self in the buddhi, i, pp. lviii, 

xcvii seq. 
pratisawikhyavirodha, cessation de- 
pendent on a sublative act of 

the mind, i, 412. 
pratika, symbol, i, pp. lxxvii, lxxxii, 

lxxxiii, 147 n. 
pratikopasana, meditation in which 

Brahman is viewed under a 

symbol, i, p. lxxvii. 
pratyaksha, intuition, i, 266. 
pratyagitman, the interior Self, i, 

5n., 32; ii, 335. 
pratvaAt, internal, i, 133. 
prathamag-atva, i, p. lxxxiii. 
pradeja, part, i, 388. 
pradhana, principal element, i, pp. 

lxiii, xcviii ; ii, 278. 

— as a Sankhya term. See General 

Index, 
prapa&iavuishfatd, the quality of 

being differentiated by the 

world, i, p. lxv. 
prabalakarmlntara, another very 

strong work, i, p. lxxvi. 
pramana, means of proof, i, p. xli. 
pramatr*', knowing subject, i, 418 n. 
prayig-a, five offerings made to the 

fuel, &c, ii, 255, 274, 274 "•» 

»75, ?87, 313, 331. 
praycgana, final end, i, 38. 
pralaya. See General Index, 
pravrittivi^ SSna, quasi-external cog- 
nition, i, 426 n., 427. 
pravra^in, mendicant, i, p. lxxv. 
prastava, i, 84, 86, 87 ; ii, 254. 
pratarya, abundance, i, 77. 
pragUa, intelligent, i, 60, 234. 

— (atman), the highest Self, i, 192 

seqq., 195 5 "'» 45, »34, 138, 
141, 144. 
prana, vital air, a generic name de- 
noting the sense-organs, and 
the manas, i, p. lix, 261, 269 
seqq.; ii, 65 n., 94, 96. See 
also Prinas in the General 
Index. 



prana, (chief) vital air, breath, i, 
p. lxxix, 84-87, 97-106, 162 
seqq., 172, 229-231. See also 
General Index. 

— the forward-function of the chief 

vital air, i, 342 ; ii, 86, 89. 

— air, i, 229. 

prinabhrit, individual soul, i, 158. 
pranamaya (atman), ii, p. lxix seq. 
prana-vidyi, i, p. lxviii ; ii, 300 seq., 

212. 
pribi&rartratva, i, p. lxvii. 
pranasamvida, the colloquy of the 

vital airs, i, p. Ixx. 
prlde/amatra, measured by a span, 

i, 151. 
priyasirastva, i, p. lxix. 

bandha, bondage, i, 428. 

bahutva, plurality, i, 384 n. 

balya, childlike state, i, p. lxxvi ; ii, 
32a, 323, 325 seq. 

bahy&rthavadin, i, p. Ii. 

buddhi, intelligence, i, p.lv seqq., 239 
seq.; ii, 27, 42-48, 50,51. 5*5, 
57, *5, 65 n., 81, 178, 336, 402. 

— mind, i, 104, 118 seqq., 418. 

— the apprehending agent, i, 206, 

209, 210. 

— ' the great one ' (technical SJn- 

khya term), i, 238 n. 

— internal organ, i, 331. 

— the generic name for buddhi, 

ahankara, and manas, i, 376 n. 

bodha, thought, intelligence, ii, 160. 

brahma bhrintam, i, p. exxii. 

brahma mayopadhikam, i, p. exxii. 

brahmaiarya, ii, 307. 

brahmapura, city of Brahman, i, 178. 

brahmaloka, world of Brahman, i, 
180. 

brahmavidya, knowledge of Brah- 
man, i, pp. xxxvii, Ixx, 216 seq. 

brahmasamstha, grounded on Brah- 
man, ii, 296, 300, 301. 

brahmasamsthata, ii, 299 n. 

bhakti, figurative identification, ii, 7. 
bhagavat, holy, i, 440. 
Bhainani, name of the Lord, i, 1 25. 
Bhfima for Satyabhama, ii, 248. 
bhSrfipatva, i, p. lxvii. 
bhava, being, individual soul, ii, 30 n. 
bh3vana, ii, 69 n. 

bhavavik JraA, six forms of existence, 
i, 16 n. 
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bbflta, element, i, 403. 

— beings, moving and non-moving 

things, ii, 63. 

bhGtasukshma, subtle material ele- 
ments, i, p. lix. 

bhflman. See General Index. 

bheda, individual existences, i,p.xxv. 

bhedabhedavada, i, 177 n. 

bhoga, fruition, i, p. lxxviii. 

bhautika, elementary, i, 402. 

madhu-vidya, 'knowledge of the 
(sun as) honey,' i, 216 seq. ; ii, 

233- 

manana, thinking, ii, 323. 

manas, internal organ, mind, i, pp. 
xxiii, xxvi, li, lxxix, cxxi, 175, 
239, 376 n., 398 n., 440 ; ii, 14, 
•6, 27, 33, 48, 65 n., 69, 81, 82, 
84, 89, 90, 260, 336, 411, 413 
seq., 415. 

mano-buddhi, mind, i, 113, 277. 

manomaya, consisting of mind, i, 
in. 

manomayatva, i, p. Ixvii. 

-maya, the affix, 'abounding in,' 
1,67. 

maranam, death, i, 405 n. 

mahat, great, i, 252. 

— the great principle (of the San- 

khyas), i, 252, 364 n., 370. 

— big, i, 384 n. 

mahattva, bigness, i, 383, 384 n. 
mahapitrrya^Xa, ii, 299. 
mahapralaya, general annihilation of 

the world, i, 212 seqq.; ii, 238. 
matra, the elements and the sense 

organs, i, 281. 
mana, knowledge, i, 418 n. 
inanava, human being, ii, 388 n. 
manasa, mental, ii, 260, 266 seq. 
may!, illusion, i, pp. Ix, xcvi seq., 

243, 256 n., 329, 371; ii, 133. 

134- 

— wonderful nature (Ramlnuja), i, 

p. Ixi. 

— creative power, i, p. cxvii n. 
mayavada, theory of illusion, i, p. 

xcviii. 

mayavldin, i, p. cxx. 

mukti, final release, i, pp. Ixxv, 
lxxvii, lxxxix. 

mukhya prina, the chief vital air, i, 
p. lix; ii, 791 «4» 93 seq., 95. 

muni, derived from manana, ' think- 
ing,' ii, 323. 



muni. See General Index, 
muhflrta, moment, ii, 136. 
mfirta rflpa, i, p. cxx. 
mflrti, solid size, i, 394. 
moksha, final release, i, 27, 28, 283, 

428 ; ii, 58. 
mauna, muni-ship, i, p. lxxvi; ii, 

322 n., 323. 

ya^-amana, sacrificer, i, p. lxxvi. 
ya^ya, ii, 259, 259 n. 
yavatsampatam, ii, 112, 113. 
yflpa, a wooden post, i, 261, 261 n. 
yoga, devout meditation, i, 440. 
yoni, source, i, 136, 288. 

— place, i, 288. 

— womb, ii, 132. 

yaugika, etymological (meaning), 
i, 261 n. 

rasas = avidya, i, 123 n. 

rakshasa = rakshas, i, 150. 

ruVAi, conventional meaning,i,256 n., 

261 n. 
rQpa, form, ii, 185. 
rtpaskandha, the group of sensation, 

i, 402, 402 n. 
rfipopanyasat, i, 142 n. 

lakshanS, indication, i, 258 n., 261 n. ; 
ii, 127. 

— implication, ii, 348. 
laya, merging, i, p. lxxix. 

linga, indicatory or inferential mark, 
i, p. lxv, 68 n., 196 n., 225 n. ; ii, 
224, 260, 361, 263, 264. 

lingatman, the subtle Self, ii, 169. 

lokayatika, materialist, ii, 269. 

Varana, 'that which wards off,' i, 

153- 
vasitva, i, p. lxxiii. 
vakya, syntactical unity, i, 196 n. ; 

ii, 221, 224, 263, 287, 287 n. 
vakyabheda, split of the sentence, 

i, 108 n., 177 n. ; ii, 279 n. 
viUaka, i, 204 n. 
vamanl, leader of blessings, i, 125; 

ii, 400. 
vayasa = vayas, i, 150. 
visana, mental impression, i, 420 n. ; 

ii, 56, 141. 
vikalpa, optional procedure, ii, 228. 
vikara, modification, i, p. cxviii. 
vikjua, expansion, i, pp. xxix, liii. 
vikWti, ii, 309, 309 n. 
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vjgara, free from old age, i, p. lxii. 
vi^ana, individual soul, i, p. Ivi. 

— knowledge (Bauddha), i, 404 n. 

— cognition, idea, i, 418. 

— knowledge, internal organ, ii, 48, 

83. 
vy-Mnakoja, i, 66. 
vi^ri&namaya, be who consists of 

knowledge, i, p. xxxviii, 273; ii, 

vi^flanavadin, an idealist, i, p. Ii, 401, 
418 n. 

vi£#anaskandha, the group of know- 
ledge, i, 402, 402 n., 426 n. 

vij-fianatman, cognitional Self, soul, 
i, 70, 1*0, 124, 174, 329. 

vidya, knowledge, cognition, medi- 
tation, i, pp. lxvii-lxxvi, 6, 
152; ii, 101, 187-284, 355, 
378. 

vidyamahatmya, i, p. lxxi. 

vidyavidhi, ii, 379. 

vidvan, he who knows, i, pp. lxxvii- 
lxxxiv. 

vidhi, the establishing of something 
not yet known, ii, 408 seq. n. 

vidhriti, a limitary support, i, 181. 

vimrityu, frge from death, i, p. 
lxii. 

vivakshita, desired to be expressed, 
i, 1 to n. 

vivarta, illusory manifestation of 
Brahman, i, pp. xcv, xcviii. 

vivartavada, i, p. xcv. 

vuish/a advaita, qualified non- 
duality, i, p. xxx. 

viseshana, specification, ii, 197. 

vijvanara, i, 150. 

vr/'tti, function, ii, 84. 

vedana, feeling, i, 405 n. 

vedanaskandha, the group of feeling, 
i, 402, 402 n. 

vedi, a levelled spot, i, 261 ; ii, 
252. 

vairagya, absence of all desire, ii, 

103. 

vailakshanya, difference of charac- 
ter, i, 308 n. 

vyakta, developed, manifested, i, 
242, 245. 

vyapadeja, expression of something 
known without reference to a 
vidhi, ii, 408 seq. n. 

vyavahara, the phenomenal world, 
i, p. xxvi, 326 n. 

vyavahlrapekshaya, with a view to 



the world of appearances, i, 

pp. lxxxiv, xc. 
vyikriyata, it became developed, i, 

268. 
vyana, the cause of works of strength, 

ii, 86, 89 seq. 
vyapin, all-pervading, i, p. liv, 

in n. 
vyuha, the four forms of Vasudcva, 

i, p. xxiii, 440. 
vyoman, ether, i, 84. 

jakti, potentiality, i, 214. 

— power, i, 329. 

jabda, word, i, p. xxxvii, 196 n., 201. 

jabdantaram, difference of terms, ii, 

166 n. 
jama, tranquillity, i, 12 n. 
jarvari, ' night '— earth, ii, 34. 
jirira, embodied, i, p. xcviii, 111. 
jish/a, honourable man, ii, 330. 
jila, conduct, ii, 119, 119 n. 
mi, grief, i, 225. 
jfinyavida, hypothesis of a general 

void, ii, 14. 
jflnyavadin, a nihilist, i, 401. 
joka, grief, i, 405 n. 
jraddha, faith, also explained as 

water, ii, 12 n., 103, 106-108, 

109 n., no n. 
jruti, direct enunciation, i, 196 n. ; 

ii, 262. 

sharfayatana, the abode of the six 

(senses), i, 405 n. 
shod&jin, i, 351. 

samyagdamna, complete intuition, 
perfect knowledge, i, p. txxvii, 
172 n. ; ii, 101. 

samyag-v^iana, perfect knowledge, 
ii, 12. 

Samyadvama, a name of the Lord, 
i, 125, 128, 130. 

samyoga, conjunction, i, pp. lxxix, 
lxxxi, 335 seq., 336 n., 385, 390, 
396 seq., 436; ii, 128 n. 

samradhana, worship, i, p. lxv. 

samvara, restraint, i, 428, 428 n. 

saiwvargavidyS, i, 224-226. 

samvid svayamprabha, the self-lumi- 
nous principle of thought, i, 
p. xcii. 

sawijlesha, intimate connexion, i, 

399. 
samsara. See General Index. 
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samsarin, the transmigrating soul, i, 

51, 66. 
samskara, ceremonial purification, i, 

33; ii,i2on.,z86, 386 n., 287 n., 

347 n. 

— impression, affection (Bauddha), 

i, 404 n. 

samskaraskandha, the group of im- 
pressions, i, 403, 402 n. 

samskr/ta, produced, i, 410. 

sawxsthanavuesha, special arrange- 
ment, i, p. lxv. 

saguna, qualified, i, pp. xxxiii, lxxxii, 
ci, cxvi, 330. 

sagunam brahma, the qualified 
(lower) Brahman, i, pp. xxx, 
lxvii, Ixxi, lxxii. 

saguna-vidya, qualified knowledge, i, 
pp. lxxii, lxxvi. 

sankalpa, determination, wish, i, 
p. lxxxv ; ii, 1 39. 

sankota, contraction or non-mani- 
festation (of intelligence), i, 
pp. xxix, liii seq. 

sanghata = ghana, i, 173. 

sajt-£id-ananda, i, p. xcii. 

samg-tfaskandha, the group of verbal 
knowledge, i, 402, 402 n. 

sat. See General Index. 

satta, the quality of being, i, 63 n., 
306. 

— essentiality, ii, 16 n. 
sattva, goodness, i, 49 n. 

— internal organ, i, 122 seq., 161. 

— being, that which is, i, 333. 
sattva-guna, the quality of goodness, 

«. 379- 
satyakama, having true wishes, I, 

pp. lxiii, Ixxiii ; ii, 247, 400. 
satyakamatva, i, p. Ixxiii. 
satyabhedavada, i, 278 n. 
satyaloka, the world of the True, i, 

181. 
satyasamkalpa, of truthful concep- 
tion, i, pp. lxiii, lxxxv. 
satyasamkalpatva, truthfulness of 

conception, i, pp. lxvii, lxxxiv. 
samnyisa, ii, 222. 
samnyisin, an ascetic, a man in the 

fourth stage of life, ii, 323-324, 

325. 3*6. 
sanmatra, 'only that which is,' i, 

p. lxiv. 
saptabhangfnaya, i, 429. 
samanantarapratyaya,the immediate 

cause (Bauddha), i, 409 n. 



samavaya, inherence, i, 335 seq., 
335 n., 336 n, 341, 389 seq., 
396 seq. 

samadhana, concentration of the 
mind, i, 1 2 n. 

samadhi, meditation, ii, 52. 

samana, the function of the chief 
vital air which conveys food 
equally through all the limbs of 
the body, ii, 86, 89 seq. 

sampatti, combination, i, p. lxxix; 
ii, 209. 

— = maranam, dying, i, p. lxxxv. 

— = kaivalya, i, p. lxxxv. 
sampata, aggregate of works, ii, 

113. 
samprasada, serene being, i, p. 
xxxvi. 

— bliss, i, 164. 

sarvagata, omnipresent, i, p. liv. 
sarvavasitva, i, p. lxvii. 
sarvastitvavadin, realist, i, p. Ii, 401. 
savuesha, distinguished by qualities, 

. i, 74. 76, 78 n. 
savLreshatva, presence of distinctive 

attributes, i, p. lxi. 
sahakaripratyaya, the auxiliarycause 

(Bauddha), i. 409 n. 
sikshatkara, intuition, i, p. lxv, r8n., 

300. 
sikshin, a witnessing principle, i, 49, 

. 150. 
samanadhikaranya, co-ordination, ii, 

196 n. 
siddhanta, the final conclusion, i, 

pp. liv, lvi, 316; ii, 392. 
sushupti, deep sleep, i, p. lxxxv. 
sushumna, the vein passing through 

the crown of the head, i, pp. 

lxxxii, cvii, cix, ex. 
sfikshmasarira, the subtle body, i, 

p. xxxix. 
sfltratman, the lower Brahman, i, 

p. Ixix, 172 n. 
srish/ikrama, the order of creation, 

ii, 23. 
setu, bridge, i, 156. 

— bank, ii, 175. 
skandha, group, i, 402 seq. 
stuti, glorification, i, p. lxxv. 
spam, touch, i, 405 n. 

spho/a, manifestor, i, p. xxxvii, 204 

seqq., 204 n., 209, 210. 
syadvada, sceptical doctrine, i, 431. 
svapiti, to sleep, i, 59. 
svabhava, nature, i, 357 n. 
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svayamprakaja, self-luminous, i, 5 n. svidhylya, recitation, i, 440. 

svara, accent, i, p. lxxiv. svipyaya — sushupti, deep sleep, i, 

svarflpa, true nature, i, 186. p. lxxxv. 

svarflpanyathSbhava, change of es- 
sential nature, i, p. liv. hiranyagarbha. See General Index. 

svarga, heaven, ii, 405. hridaya, heart, i, 59. 

svargaloka, heavenly world, i, pp. hetvibhasa, fallacious argument, i, 

cviii, ex. p. xcviii. 
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Abhipratarin. See ATaitraratha. 
Accents, uditta, anudatta, svarita, 

depend on the tone, Part i, page 

308. 
Action, five classes of, and five 

organs of, ii, 8 1 . 
Actions (karman) : birth, a. and 

death, i, p. xxvii. 

— there is no confusion of a., or 

fruits of a., because there is no 
extension of the acting and en- 
joying Self, ii, 68. 

— the soul takes with itself the 

results of good and evil a., when 
leaving the body, ii, ioa. 

— some single a. are the causes of 

more than one new existence, 
ii, 1 1 8. 

— not the fruits of all a. are brought 

about • by death, the fruits of 
some a. being enjoyed in this 
life already, ii, ti8, 119. 

— the fruits of, according to 

Caimini, are brought about by 
the a. themselves, ii, 182. 

— see also Works. 
Adhikaranas, 'heads of discussion,' 

i, p. xxxi. 
Adhvaryu priest, ii, 240. 
Aditya, the sun, i, 316, 217. 

— the ideas of A. &c. are to be 

superimposed on the members 
of the sacrificial action, i, p. 
lxxvii ; ii, 345-349. 

— is A. to be meditated upon as 

Brahman, or Brahman as A.? 

i>, 341-345. 

— the reaching of A. constitutes 

the fruit of certain works, 

«, 347- , 

— Vayu comes before A. (on the 

path of the gods), ii, 385. 



Adityas, class of gods, i, 202, 216. 
Adrssh/a. See Unseen principle. 
Advaita, non-duality or monism 

taught both by Sankara and 

RimSnqga, i, p. xxx. 
Ag& does not mean pradhana, i, 

p. xxxix, 252-257. 

— the elements beginning with light 

are meant by, i, 254 seq. 

— denotes the causal matter meta- 

phorically, i, 356 seq. 
A^itajatru, i, p. cv. 

— dialogue of Baliki and A., i, 368- 

274. 
Agent, every action requires an, i, 

337 seqq. 
Aggregate, the seventeenfold, ji, 

65, 65 note. 
Aggregates, the dyad of, assumed 

by the Bauddhas with its two 

causes, cannot be established, 

i, 400-409. 

— the Gaina doctrine that a. are 

formed from the atoms, i, 430 
seq. 
Agni, the eater of food, i, 116, 

"7. 

— the highest Self, from the etymo- 

logy agni - agranf, i, 150. 

— offers to Agni, i, 215. 

— fire, i, 217. 

— having become speech entered 

the mouth, ii, 91 seq. 

— speech enters into, at the time 

of death, ii, 105 seq. 

— and the man in the sun are not 

equal, though the term ' death ' 
is applied to both, ii, 267. 

— means light, when mentioned on 

the path of the gods, ii, 385. 

— Vaiivanara. See Vauvanara. 

— see also Fire. 



Digitized by 



Google 



442 



vedAnta-sOtras. 



Agnihotra, ii, 191. 

— the permanent obligation of the, 

ii, 296, 296 n., 397. 

— a text relating to the, which 

forms part of the mahapitW- 
yagtia, ii, 299 seq. 

— offered to the prinas, ii, 249- 

252. 

— offered during a whole month at 

the ayana of the KuWapayins, 
ii, 250^,251, 314. 

— transference of the fire from the 

Garhapatya-fire to the two other 
fires, at the, ii, 251. 

— the details of the fundamental A. 

are not valid for the Prinagni- 
hotra, ii, 251 seq. 

— the imaginary A. consisting of 

speech and breath, ii, 263. 

— the A. and other works of per- 

manent obligation enjoined by 
the Veda, tend towards the 
same effect as knowledge, 
i, p. lxxviii; ii, 358-360. 

— and similar works are either con- 

nected with a special knowledge 
based on the constituent mem- 
bers of the sacrifice, or not, 
ii, 360 seq. 
Agnirahasya, i, p. lxxiv. 

— the 5an</ilya-vidya part of the, ii, 
* 214, 216. 

— of the Va^asaneyins, ii, 260. 
Agnishomau, a he-goat sacrificed to, 

ii, 274, 274 n- 
Air, springs from ether, i, p. lii ; ii, 
18 seq. 

— is it ' the abode of heaven, earth, 

and soon'? i, 154, 158. 

— in the a., when it manifests itself 

in the form of Paryanya, 
lightning, thunder, rain, and 
thunderbolts manifest them- 
selves, i, 229. 

— with its five forms, i, 229. 

— is founded on space (ether), 

i, 4»3- 

— origination of, ii, 3, 18 seq. 

— is a product, ii, 18 seq. 

— fire is produced from, ii, 20-22. 

— fire is dissolved into, ii, 26. 

— is dissolved into Ether, ii, 26. 

— passing into the adhyatma-state, 

dividing itself fivefold and thus 
abiding in a specialised con- 
dition is called pribia, ii, 87. 



Akira. See Ether. 
Akshara. See Imperishable. 
Alms, less meritorious than sacrifices, 
i, 27. 

— lead to the road of the fathers, 

ii, 124. 
Anandagiri mentions DravWJiarya, 

i, p. xxii. 
Anandamaya. See Self consisting of 

bliss. 
Animal sacrifice is an act of duty, 

as we know from Scripture, 

ii, 131. 
and the prohibition of doing 

harm to any living creature, 

ii, 310. 
Animals and men compared, i, 7 seq. 

— gods, and rehis excluded from 

the study of the Veda, i, 197 n. 
Aniruddha, a manifestation of the 
highest being, i, p. xxiii. 

— a form of Vasudeva, denotes the 

principle of egoity, i, 440. 

— cannot spring from Pradyumna, 

>, 44«, 44»- 

— taken as a Lord, i, 441 seq. 
Antaryamin brahmana (i.e. Brth. 

Up. Ill, 7), i, p. xxviii. 
Anudatta. See Accents. 
Apantaratamas was born on this 

earth as Krishna Dvaipiyana, 

ii, 235. 

— the bodily existence of A. and 

others who are entrusted with 
offices conducive to the sub- 
sistence of the worlds lasts as 
long as the office lasts, ii, 235- 
238. 

Arhat=Gina, i, 430, 434. 

Artabhaga, instructed by Yayflaval- 
kya, i, pp. lxxxi, cxii ; ii, 373 seq. 

Arthavadas, i, 219 seq., 304, 348, 

355- 

— the corporeality of the gods ap- 

pears from, i, 198, 217, 223. 

— as means of knowledge, i, 218, 

220 seq. 

— are either anuvada or guwavada, 

i, 221. 

— possess authoritative power, i, 

222. 

— have no authority if not con- 

nected with a corresponding 
injunctive passage, i, 225 n. 

— have occasionally to be taken in 

a secondary sense, i, 318, 318 n. 
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Arthavldas, the non-return of the 
released soul is set forth in 
Mantras and A., ii, 418 seq. 

Asat (non-being, non-existent, non- 
entity, that which is not), the 
origin &c. of the world cannot 
proceed from it, i, 17 seq. 

— the passages speaking of the A. 

do not intimate absolute non- 
existence, i, 366-368. 

— denotes 'Being' previous to the 

differentiation of names and 
forms, », 367. 

— the term a. denotes another 

quality only, i, 33*-334- 

— compared with 'the son of a bar- 

ren woman,' i, 338 seq. 

— the cause of the world, 1, 341. 

— entity does not spring from a. or 

non-entity, i, 415-418. 

— Brahman cannot spring from it, 

for the a. is without a self, ii, 

30. 

Ascetic who has broken his vow 
of chastity, i, p. Ixxvi ; ii. 317- 
330. 

— the passage enjoining a childlike 

state means that the a. is to 
live not manifesting himself, ii, 
325-327. 

— see Muni. 

— see Sawnyisin. 
Ash/akHs, i, 297 n. 
Atmarathya, i, pp. xix, xcix, 150 seq., 

376 seq., 279, 280. 
Arramas. See Stages of life. 
Asuras among the paX&janLfr, i, 

262. 

— metres of the A., i.e. metres of 

less than ten syllables, ii, 338, 

228 n. 
Asuri, a Smriti writer, i, 291. 
Arvapati Kaikeya, i, 227 n. ; ii, 

376. 
Atharvanikas, their rite of carrying 

fire on the head before the study 

of the Veda, ii, 186, 189 seq. 

— the seven libations (from the sau- 

rya libation up to the jataudana 

libation) are limited to the A., 

ii, 189, 190. 
Atiratra-sacrifice, Sho</ajin-cup at 

the, i, 262 seq.; ii, 188. 
Atman means the internal organ, 

ii, 81. 

— see Self. 



Atomistic doctrine refuted, i,p.xlviii, 
289, 317 seq., 354, 381,394-400. 

Atoms, refutation of the Vaijeshika 
'tenet that the world originates 
from a. set in motion by the 
admh/a, i, p. 1 seq., 16, 381- 
400. 

— conjunction of a. the material 

cause of the world, i, 46, 382, 
382 n., 387 n. 

— conjunction cannot take place 

between the a., the soul, and 
the internal organ, because 
they have no parts, i, 398. 

— conjunction of the soul with the 

a. cannot be the cause of the 
motion of the a., i, 398 n. 

— during the period of each pralaya 

they are isolated and motion- 
less, i, 382 n. 

— subsist during a certain period 

without producing any elfect, 
i, 382. 

— possess the qualities of colour, 

&c, according as they are a. of 
earth, water, fire, or air, i, 383, 
382 n., 386, 402. 

— are of spherical form, i, 382, 

382 n. 

— the form of extension of an effect 

depends on the number of, not 
on their form of extension, i, 
382 seq., 383 n. 

— cannot be divided themselves, i, 

386 seq. 

— action of the a. is impossible, 

whether the adr jshf a is assumed 
to adhere in the a. or in the 
soul, i, 386-389. 

— Kanada's reasons for the perman- 

ence of, i, 392 seq. 

— difficulties in the relation of the 

a. and the four elements, i, 393 
seq. 

— maybe decomposed by their pass- 

ing back into the indifferenced 
condition of the highest cause, 
i, 400. 

— the cause of the aggregate of 

the elements and elementary 
things (Bauddha), i, 403. 

— external things can neither be a. 

nor aggregates of, i, 419. 

— the Gaina doctrine that aggregates 

are formed from the a., refuted, 
i, 430 seq. 



Digitized by 



Google 



444 



vedAnta-sutras. 



Atreya, i, p. xix ; ii, 320. 
Au^ulomi, i, pp. xix, lxxxiv, xcix, 
377 seq., 278 n., 279, 280. 

— thinks that the meditations on 

subordinate members of the 
sacrifice are the work of the 
priest, ii, 321. 

— thinks that the released soul mani- 

fests itself by the sole nature of 
intelligence, ii, 409 seq. 

Aupanishadas or Vedantins, i, p. xx 
seq. 

Austerity, the path of the gods can- 
not be attained by faith and a., 
unaided by knowledge, ii, 234. 

— the stage of life, in which a. is the 

chief thing, ii, 298. 

— the term a. denotes the hermit 

in the woods, and not the men- 
dicant, ii, 300 seq. 

Avabhr/tha-ceremony, identification 
of the A. with death, ii, 221. 

Avidya. See Maya. 

— see Nescience. 
Avyakta. See Undeveloped. 

Badarayana, i, p. xi, 198, 218; ii, 
182 seq., 285, 290, 297 seq., 318, 
360, 402 seq., 410, 41a seq. 

— and the chief distinguishing doc- 

trines of Sankara and Rama- 
nugz, i, pp. lxxxvii-ci. 

— the system of B. had greater af- 

finities with that of the Bhaga- 
vatas and Raman uja than with 
that of Sahkara, i, p. c. 

— quotes the Bhagavadgltfi as an 

authority, i, p. cxxvi. 
Badari, i, pp. xix, lxxxii seq., xc seq. 

— on the highest Lord as ' measured 

by a span,' i, 151. 

— on the meaning of Parana, ii, 12 1. 

— thinks that the souls are led to 

the lower Brahman, ii, 389-392, 
393-402. 

— asserts the absence of a body and 

sense-organs on the part of the 

released, ii, 411 seq. 
Bihva, questioned about Brahman 

by Vashkalin, explained it to 

him by silence, ii, 157. 
Baliki and A^atajatru, dialogue of, 

i, 268-274. 
Bauddha doctrines refuted, i, p. Ii, 

340, 400-428. 
three principal, i, 401. 



Bauddha philosophers, i, 15 n. 

— schools, their idealistic doctrine 

rejected, i, p. xxvi. 

— sects, teach the eternal flux of 

everything that exists, i, 403 n. 
Bauddhas deny the authoritativeness 
of Scripture, i, 412. 

— the opinion of the B. that the Self 

alone begins to function in a 
new body, and that new sense- 
organs are produced in a new 
body, ii, 103 seq. 

Beatitude, highest, not to be at- 
tained by the knowledge of the 
Sankhya-smr/'ti irrespective of 
the Veda, nor by the road of 
Yoga-practice, i, 298. 

there is no other means of 

obtaining it but the knowledge 
of the unity of the Self which 
is conveyed by the Veda, i, 298. 

Being. See Sat. 

Bhagavadgita, as an authority for 
Badarayaoa, i, p. cxxvi. 

— the doctrine of the Bh. a fusion 

of the Brahman theory of y»e 
Upanishads with the belief ifi 
a personal highest being, j, 
p. cxxvi. 
Bhagavatas, or PaMaratras, the fore- 
runners of the Ramanu^as, i, 
p. xxii seq. 

— their views refuted according to 

Sahkara, approved of accord- 
ing to Ramanu^a, i, p. Ii seq., 

439-443- 

— their system nearer to Badari- 

yana than that of Sahkara, i, p. c. 
and the Bhagavadgita, i, p. 

cxxvi. 
and the Mah&bharata, i, p. 

cxxvii. 
contradictions in, i, 442 seq. 

— the theory of the Bh. that Brah- 

man carries within its own 
nature an element from which 
the material universe originates, 
i, p. cxvii. 

— the doctrine of the Bh. stated, 

i, 440. 
Bhallavins, a mantra of the, ii, 2 27 seq. 
Bharu/ri quoted by Ramaniya, i, 

p. xxi. 
Bhashika-sGtra for the accentuation 

of the ■Satapatha-brahmaaa, 

i, 258 note. 
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Bhashyaklra, i. e. DramUa, i, p. xxii. 
BhedSbheda relation of the soul to 

Brahman, i, p. xix. 
Bhishma chooses the time of his 

death, ii, 380. 
Bhr/gu Varuai, disciple of Varuna, 

i, 199. 

— and other sons of Brahman's mind 

were again born at the sacrifice 

of Varuaa, ii, 235. 
Bhuj-yu Slhyiyani, i, p. cv. 
Bhflman (that which is much) is 

Brahman, i, p. xxxv, 162-169. 

— is it the vital air? i, 162-168. 

— is bliss, i, 163. 

— is immortality, i, 163, 168. 

— in it the ordinary activities of 

seeing, &c, are absent, i, 168 
seq. 

— knowledge of, ii, 412. 
Birth, action, death, i, p. xxvii. 

— when applied to the sprout, i, 

340. 

— the terms 'b.' and 'death,' if 

applied to the soul, have a meta- 
phorical meaning, ii, 28 seq. 

— may take place without the ' five 

oblations,' i. e. not in the ordi- 
nary way, ii, 125 seq. 

Blind man who had caught hold of 
the ox's tail, i, 55. 

Bliss is Brahman, i, 65, 75. 

— of Brahman is absolutely supreme, 
L67. 

— Brahman is the cause of b., 

i, 67. 

— absolute b. the result of higher 

knowledge, i, 138. 

— (Brahman as) the bhflman is b., 

i, 163, 168. 

— attaches to the state of deep 

sleep, i, 163, 164, 168. 

— constitutes the nature of the Self, 

i, 168. 

— and other qualities ascribed to 

Brahman in different scriptural 
texts, have to be attributed to 
Brahman everywhere, ii, 201- 
204. 

— see also Self consisting of b. 
Bodhayana, author of a Vr/tti on the 

Vedinta-sfltras, i, p. xxi. 



Bodhayana quoted by Ramaniya, 

i, p. xxi. 
Body, the product of Nescience, 

>»*44. 

— the Undeveloped, i, 246. 

— is the b. the sufferer, or the soul ? 

— the Sankhya cannot admit a real 

connexion of the soul and the 
b., i, 379. 

— consists of three elements, fire, 

water, and earth, ii, 104. 

— water (liquid matter) prepon- 

derates in the b., ii, 104 seq. 

— Brahman's secret names with 

reference to the Devas and to 
the b., ii, 216 seq. 

— embodied soul and b. viewed as 

non-different, ii, 374. 

— subtle, due to the soul's higher 

knowledge, not due to Karman 
or works, i, p. lxxi. 

is beyond the soul, i, 244. 

is meant by the term avyakta, 

i, 241 seq., 244. 

and the gross b., i, 244, 245. 

consisting of the ten sense- 
organs, the five pranas, manas, 
and buddhi, ii, 65 note. 

is not destroyed by what 

destroys the gross b., ii, 372. 

the warmth which we per- 
ceive in the living b. belongs to 
the & b., ii, 372. 

Brahmaiarin, ii, 298, 300. 

— who breaks the vow of chastity, 

ii, 318 seq., 320. 
Brahmaiarya, ii, 315. 
Brahman ', according to Sankara and 

Rlmtnuja, i, p. xxviii. 

— a certain vague knowledge of B. 

common to all the Upanishads, 
i, p. civ seq. 

— of Sankara is impersonal, i, p. xxx. 

— becomes a personal God through 

Maya, i, p. xxx. 

— with Ramanuga is a personal 

God, i, pp. xxx, cxxiii, cxxiv n. 

— only exists, i, p. xxvii. 

— is ' that which is,' and cannot have 

originated from anything else, 
i, p. lii, 266 seq., 332 ; ii, 19 seq. 



■ Arranged in the fallowing order :— <0 names, definitions, and symbols of B.; (a I nature, 
qualities, powers, forms, parts, abodes of B.; (3) higher and lower B. ; (4) unity of, and oneness 
with B. ; (5) B. is everything; (6) B. and the world; (?) B. and the soul; (8) B. and Scripture ; 
(9) knowledge of B. ; (10) meditation on B. ; (11) B. and final release ; (xa) world of B. 
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Brahman is 'thought' and 'that 
which is,' ii, 160. 

— cannot spring from that which is 

not, ii, 30. 

— is called Non-being, previously to 

the origination of the world, 
i, *6 7 . 

— unborn, i, 349. 

— the highest Self is B., i, 79. 

— derivation of the word from brih, 

i, 14. 

— identified with Vishmi or Nara- 

yana, i, p. xxxi note. 

— defined as that From which the 

origin, subsistence, and disso- 
lution of this world proceed, 
i, pp. xxxii, xcii seq., 15-19, 
107, 109, 117, 283. 

— in its causal condition, i, p. xxix. 

— in the condition of an effect, i, 

p. xxix. 

— later definitions of B., e.g. as 

sai-/tid-ananda, i, p. xcii. 

— is anandamaya, or, the Self con- 

sisting of bliss, i, 65, 66-68, 75. 

— only is bliss as bhflman, i.e. in its 

plenitude, i, 169. 

— is called the tail, i.e. a member of 

the Self consisting of bliss, 
i, 7« seq., 75, 76 seq. 

— not a member, but the support 

or abode, the one nest of all 
worldly bliss, i, 73. 

— the bliss of B. is absolutely 

supreme, i, 67. 

— is declared to be the cause of 

bliss, i, 67. 

— neuter, can it be designated by 

a masculine noun ? i, 76. 

— that which consists of mind, is 

B., i, 1 07-1 12. 

— whose Self is pleasure intimated 

by Ka and Kha, i, 126 seq. 

— that which is much (bhflman) is 

B., i, 162-169. 

— is the source of all beings, i, 

'35-139. 288. 

— the Imperishable is B., i, 169-17 1. 

— Bahva explained B. by silence, 

ii, 157. 

— why it is called a bank, ii, 1 76 seq. 

— the two secret names of B. with 

reference to the gods and to 
the body, ii, 216-218. 

— is the True, i, 167, 267; ii, 216 

seq., 234. 



Brahman, breath (prawa) is, i, 84-87, 
97-106, 229-231, 272. 

— ether is, i, 81-84, M4> i74 - «9 a » 

232 seq. ; ii, 8, 12, 248. 

— is like the ether, i, no, 114; ii, 

6 seq., 17 seq. 

— is the Self of the ether, i, no. 

— before ether was produced, B. 

existed without ether, ii, 17. 

— ether is an effect of, ii, 18. 

— ether is dissolved into, ii, 26. 

— light is, i, 87-93, 96, 97, 185, 191, 

194, 231 seq. 

— the gastric fire a symbol of, i, 92. 

— B.'s name a symbol of, i, 92. 

— denoted by the metre Gayatrt, 

>, 93-95, 95 seq. 

— why it is compared to the images 

of the sun and the like, ii, 157- 

159- 

— nature of, i, pp. Ixiv seq., xcv seq. ; 

ii, 101, 133-183. 

uniformity of it, i, 156. 

does not resemble the world, 

i, 284. 

the break in it is a mere fig- 
ment of Nescience, i, 352. 

matter and souls are real con- 
stituents of it, i, p. xxviii. 

— the only universal being, of an 

absolutely homogeneous nature, 
i, pp. xxiv, xxx. 

— is of the nature of intelligence, 

i, p. xxiv seq., 68, 264; ii, 156 
seq., 168. 

— is an intelligent principle and 

cannot be identified with the 
non-intelligent pradhana of the 
Sankhyas, i, p. xxxii, 47-64, 300. 

— superior to the gods, i, p. xiv. 

— is incapable of receiving any ac- 

cretion and eternally pure, i, 34. 

— is all-knowing, i, 19, 25, 47, 49, 

362. 

— is the internal ruler over the 

Devas and so on, i, 130-132. 

— that which possesses the attri- 

butes of invisibility and so on is 

B, i,i35-i39- 

— is the bridge of the Immortal, i, 

154, 156. 

— a cause of fear, i, 230 seq. 

— eternal and changeless, i, 25, 337. 

— is all-knowing, all-powerful, and 

possessing the great power of 
Maya, i, 362. 
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Brahman is not apprehended, because 
it is unevolved, it, 171. 

— is omnipresent, i, 91, 120, 125, 

172 ; ii, 180. 

— is altogether unchanging, ii, 397. 

— there is nothing either beneficial 

to be done by it or non-bene- 
ficial to be avoided by it, i, 

344- 

— qualities of, i, 107, 328 ; ii, 101, 

201-204. 

— without any distinctive qualities, 

i, p. xxv ; ii, 239, 394 seq. 

— endowed with auspicious qualities, 

i, p. xxviii. 

— the limiting adjuncts of B. are 

presented by Nescience merely, 
ii, 153- 

— is endowed with various powers, 

i, 354 seq. 

— is not devoid of powers though 

it is devoid of organs of action, 
i, 355 seq. 

— powers of B. which are connected 

with the Devas, ii, 219. 

— is devoid of form, i, pp. lxiii, lxiv, 

306 seq. ; ii, 154-166, 166-175. 

— is different from name and form, 

i, 232 seq. 

— is devoid of parts, i, 349-352 ; 

ii, 396. 

— represented as comprising sixteen 

parts, ii, 219. 

— has four feet (quarters), i, 90, 95. 

— the idea of place does not apply 

to B., i, 89. 

— a special locality may be ascribed 

to the omnipresent B., i, 91, 1 20, 
125. 

— a multiplicity of abodes ascribed 

to B., i, 92. 

— spoken of as in heaven and 

beyond heaven, i, 96 seq. 

— its abode in the heart, i, 1 1 3 seq., 

350- 
the smallness of, i, 1 1 3 seq. 

— as abiding within the sun, and 

within the eye, i, p. lxx, 123- 
128; ii, 216-218. 
— ' city of B.' may mean the body, 
or the city of the highest B., 

', '74, i75» 178. 

— described as residing within the 

body, ii, 219. 

— statements as to B. being con- 

nected or separated are only 



made with a view to difference 
of place, ii, 178 seq. 

Brahman, highest and lower B. dis- 
tinguished, i, pp. xix, xx, xxxii 
seq., xxxvi (masc. and neut), 
61-64, m-174 ; >'» 7i 166, 202 
seq., 401 seq. 

Ankara's distinction be- 
tween, not valid, i, pp. xci-xciv. 

not distinguished by Ra- 

manu^a, i, p. xxxi. 

not distinguished by Bada- 

rlyana, i, p. c. 

not distinguished in the 

Upanishads, i, pp. cxiii, cxv seq. 

— to which B. does the soul of the 

worshipper repair on death? 
i, p. xc seq. 

— the highest, all beings spring from 

it, i, 83, 85. 

is a place of rest, i, 83. 

endlessness a characteristic 

mark of it, i, 83. 

the highest Person is nothing 

but the h. B., i, 174. 

the vital airs are the effects 

of it, ii, 76. 

is the agent in the evolution 

of names and forms, ii, 97. 

is inside of the limiting ad- 
juncts, ii, 158 seq. 

the Yogins, in the state of 

perfect conciliation, apprehend 
it, ii, 171 seq. 

the sense-organs and the 

elements of him who knows the 
h. B. are merged in that same 
h. B., ii, 376 seq. 

with it we cannot connect 

the idea of going, or of one 
who goes ; for that B. is present 
everywhere and is the inner self 
of all, ii, 390, 391, 394, 396. 

immortality is possible only in 

the h. B., not in the effected one, 
ii, 39*- 

to it the souls are led, Gai- 

mini opines, ii, 392 seq.; refu- 
tation of this view, ii, 393- 
403. 

glory is a name of it, ii, 

393- 

— the lower, associated with Miyl, 

i, p. xxv. 

called Ijvara, the Lord, i, pp. 

xxv, xxvii. 
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Brahman, the lower, to it the de- 
parted soul is led by the guar- 
dians of the path of the gods, 
i, p. lxxxii ; ii, 389-402. 

is the vital principle in all 

creatures, i, 173 n. 

the world of the L B. is called 

Satyaloka, i, 181. 

is fundamentally one with the 

unqualified B., ii, 348. 

for the purpose of worship or 

meditation, i, 330; ii, 155, 156, 
161 seq., 391. 

— — is the object of the discussion 

on the difference or non-differ- 
ence of the cognitions of B., 
ii, 185. 

worlds of B. can only refer 

to the 1. B., ii, 390. 

on account of its proximity 

to the higher B., can be desig- 
nated by the word 'B.,' ii, 391. 

also may be spoken of as being 

the Self of all, ii, 394. 

— sons of B.'s mind, ii, 235. 

— is one and undivided, i, p. 1, 349- 

354. 395 seq. 

— one only without a second, i, p. 

xxviii, 386; ii, 13, 13. 

— has in itself elements of mani- 

foldness, so that unity and mani- 
foldness are both true of him, 
i, 331 seqq., 345 seq. 

— although one only, is, owing to 

the plurality of its powers, 
meditated upon in more than 
one way, ii, 330. 

— there cannot be any plurality in 

B., ii, 158, 160, 303, 337 seq., 
339, 410. 

— comprises elements of plurality, 

i, p. xxviii. 

— is free from ail difference, and two- 

fold characteristics cannot be- 
long to him, ii, 1 52-154, 1 56 seq. 

— oneness with B., i, 319 seq. ; ii, 

355. 3«2 seq. 

— I am B., i, 31, 44, 104, 115, 185, 

336; ii, 33, 46, 66, 173, 339, 408. 

— is the real giver of the gifts be- 

stowed by princes on poets and 
singers, i, 80 n. 

— Indra declares that he is one 

with B., !, 101 seq. 

— the fishermen, the slaves, the 

gamblers are B., ii, 61, 62. 



Brahman, union with B. is the reason 
for the absence of all contact 
with evil, ii, 144. 

— there is absolute non-division 

from B., of the parts merged in 
it, ii, 376 seq. 

— whatever is, is B., i, p. xxx, 94. 

— all things are effects of B., or 

are B. itself, i, p. cxis seq. 

— all this indeed is B., beginning, 

ending, and breathing in it, i, 
107, 109, 156. 

— is the Self of everything, i, 33, 

noseq., 367, 357; ii, 138, 165, 
308, 341. 

— is the abode of heaven, earth, 

&c, i, 154-163, 330. 

— the ten objects and the ten sub- 

jects cannot rest on anything 
but B., i, 104. 

— some metaphorical expressions, 

seemingly implying that there 
is something different from B., 
explained, i, p. lxv; ii, 175- 
180. 

— the existence of anything apart 

from B. distinctly denied by 
Scripture, i, 331; ii, 168-171, 
179 seq. 

— there is nothing further beyond 

B., ii, 175-179- 

— subsists apart from its effects, 

i, 350. 

— not only the operative but also 

the material cause of the world, 
i, pp. xl, xciv seq., 49, 60 seq., 
364 seq., 383-288, 3i7,3»o-33°t 
346 seq., 361 seq. 

— creates the world without instru- 

ments, i, p. xlix seq., 346-349, 

354-356- 

from a mere sportive im- 
pulse, i, p. 1, 356 seq. 

by means of a modification 

of itself, i, p. xcv. 

— creative power of, i, p.l, 233, 344, 

361 seq. 

— as a creator and dispenser, acts 

with a view to the merit and 
demerit of the individual souls, 
and has so acted from all 
eternity, i, p. 1, 357-361- 

— the origin of the world from B. 

proved on the ground of the 
system of the VaLreshikas, i, 
381-386. 
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Brahman, the world originates from, 
i, p. xl, 202, 267,268-274; ii, 13, 
16, 21, 22. 

objections against this view 

refuted, i, p. xlvii seq., 299- 
317, 35» seq., 381-386. 

— and the world, i, pp. xxx, lii, 50 ; 

«, 3-73. 39i seq. 
see also Cause and effect. 

— compared to a magician, i, p. 

XXV. 

— relation of the non-sentient mat- 

ter to, i, p. lxv. 

— the source of Fire, ii, 20-22. 

— the order in which the elements 

are retracted into B. is the re- 
verse of that in which they are 
created, ii, 25 seq. 

— relation of the individual soul to, 

i, pp. xix, Ivii seqq. ; ii, 61- 

73- 

according to Sankara 

and Badarayana, i, pp. xcvii-c. 

— broken up, as it were, into indi- 

vidual souls, i, p. xxv. 

— only is real in each #lva, i, p. xxv. 

— discussions as to whether certain 

passages refer to B. or to the 
individual soul, i, p. xxxii seq., 
64-289. 

— the souls are parts of B., accord- 

ing to Raman ugn, i, p. lviii. 

— the identity of the individual soul 

with it, i, pp. xx, xxvii, 104, 
114-116, 322, 343 seq.; ii, 30, 
3i| 33, 34, 42 seqq., 138, 146, 
149. 

— Sankara's individual soul is B. 

through May3, i, p. xxx. 

— Ramanu^a's individual soul has 

sprung from B. and is never 
outside B., i, p. xxxi. 

— the Self is B., i, 14, 30 seq., 36, 

45, 105, 241, 264 seq.; ii, 209, 
288. 

— is ' that,* the inward Self is ' thou,' 

»', 335- 

— the soul cannot be a part of B., 

nor an effect of B., nor different 
from B., ii, 396 seq. 

— and the individual soul, difference 

of nature between, i, 114-116. 
both different and non- 
different, i, 277 n., 345. 

— the individual souls go to, i, 178, 

180 seq., 191. 

[38] 



Brahman, separate from the indi- 
vidual souls, is the creator, i, 344 
seq. 

— is superior to the individual soul, 

', 345- 

— and the released soul, i, p. xxx ; 

ii, 408 seq. 

— in which the individual soul is 

merged in the state of deep 
sleep, i, p. lxi seq., 180, 273; 
ii, i44-'49, 152-166, 176. 

— the only real topic of Scripture, 

i, p. xxxii, 22-47, 265 seq. 

— is the source of the Veda, i, p. 

xxxii, 19-22. 

— Scripture does not contradict 

itself on the all-important point 
of B., i, p. xl, 263-268. 

— is not the object of any other 

means of proof but Scripture, 
i, p. lxiv seq., 22-47, 307, 350- 

352, 355- 

— the Veda intimates B. only as the 

object of certain injunctions, 
i, 23 seqq. 

— not the subject of injunctions, 

ii, 162-166, 185. 

— the attainment of the Self of B. 

lies outside the sphere of sacred 
precept, ii, 359. 

— knowledge of, i, pp. x, lxxviii 

seq., 9-15, 19, 31, 73, 138, 157, 
159, 324; "", 8, 162 seqq., 378, 
393- 

its fruit or result, i, 11, 14, 

1 8, 2 4 seq., 2 6 seqq., 29,231, 266, 
300, 327; ii, 117 n., 229 seq., 

»3«, 353-363, 372-375, 4'9- 

is not subordinate to action, 

but independent, i, p. Ixxv, 10- 
12, 29; ii, 285-295. 

the purpose of man is effected 

through it, ii, 285, 290-306. 
reading of the Veda an ante- 
cedent for those desirous of it, 
i, 10. 

— he who knows B. becomes B., 

',25,29, 31, 186; ii, 375- 

to be the Self is free 

from his body, i, 41-43. 

— the body is an abode for the per- 

ception of, i, 178. 

— texts exhorting us to strive to see 

B., i, 349. 

— some persons although knowing B. 

yet obtained new bodies, ii, 235. 
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Brahman, thestate of being grounded 
in B. belongs to the wandering 
mendicant, ii, 300-303. 

— meditation on, i, pp. lxvi-Ixxv, 31, 

94, 105 seq., 107-11 1 ; ii, 19 n. 
(as Vayu), 177 seq., 184-284, 

333-337, 34»-345- 
its result, i, p. lxv, 25, 174 ; 

ii, 402. 
see also Meditation. 

— only those who have not wor- 

shipped B. under a symbol, are 
led to B., i, p. lxxxii ; ii, 402- 
404. 

— the state of final release is 

nothing but B., i, 28 seq., 34 ; 
ii, 3*9- 

— the released have to resort to, 

i, 157. 

— has to be inquired into because 

it is the cause of absolute 
beatitude, i, 283. 

— on the attainment of B. there 

take place the non-clinging and 
the destruction of sins, ii, 353— 

35«. 

— world of, i, p. xxix, 173, 174; 

ii, 383. See also Brahma-world. 

— see also Self, highest. 

— see also Lord. 
Brlhmana-accent, i, 258. 
Brahmanical studentship, ii, 303 n. 
Brahmans, he to whom the B. and 

the Kshattriyas are but food is 
the highest Self, i, p. xxxv, 1 16- 
118. 

— are not qualified for the ri^gasflya- 

sacrifice, i, 218. 

— the world with its, i, 275 seq. 
Brahma-sukta of a jlkha of the 

Atharva-veda quoted, ii, 62. 
Brahma-sutras, another name for 

Vedanta-sfltras, i, p. xiv n. 
Brahma - upanishad = Veda - upani- 

shad, i, 94. 
Brahma- vidyS, Gaimini maintains the 

non-qualification of the gods for 

it, i, 216 seq. 

— gods are qualified for, i, 218- 

223. 
Brahmavidytbharana on the three 
Bauddha sects, i, 401 n. 

— on the Bauddha series beginning 

with Nescience, i, 404 seq. n. 
Brahma-world applied to the small 
ether, i, 180. 



Brahma-world, not 'the world of 
Brahman,' but 'the world which 
is Brahman,' i, 1 80 seq. 

— see Brahman, world of. 
Breath (Prana) is the highest Brah- 
man, i, p. xxxiv, 84-87, 97-106. 

— in which everything trembles, is 

Brahman, i, p. xxxvii, 229- 
231. 

— is the deity of the Prastiva, i, 84, 

86. 

— ofb., i, 87. 

— beings enter into and proceed 

from it, i, 85, 86. 

— is most beneficial for man, i, 98. 

— strength is, i, 99. 

— denotes either the individual soul 

or the chief vital air or both, i, 
102 seq. 

— is the abode of the power of 

action, i, 105. 

— is pngnb, i, 105. 

— is the one god, the gods are all 

forms of, i, 200. 

— one of the paftiagai&fo, i, 260- 

262. 

— spoken of as a ' person,' i, 261. 

— speech, b., and mind presuppose 

fire, water, and earth, ii, 78 seq. 

— acts under the guidance of VSyu, 

ii, 91 seq. 

— meditation on all food as food of, 

ii, 211, 213. 

— water is the dress of, ii, 211-214. 

— is water, ii, 366. 

— may be viewed as the causal sub- 

stance of mind, ii, 366. 

— mind is merged in, ii, 366 seq. 

— is merged in the individual soul, 

on the departure of the soul, ii, 
367 seq. 

— is merged in heat, ii, 367, 368. 

— the soul, with the b., goes to the 

elements, ii, 368. 

— see Prana, and Vital air, chief. 
Bnhadlranyaka-upanishad, germs of 

Maya doctrine in the, i,pp.cxvii, 
cxx seq. 

— on the embodied soul, i, 1 34 seq. 

— the Udgitha-vidyl of the, ii, 192- 

199. 

Br/haspatisava, an offering enjoined 
for one who is desirous of Brah- 
mavar/tas, ii, 223, 223 n., 224. 

Buddha, variety of Bauddha doc- 
trines due either to the dif- 
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ference of the views maintained 
by B., or else to the difference 
of capacity on the part of the 
disciples of B., i, 401. 
Buddha, though he propounded the 
doctrine of the reality of the ex- 
ternal world, was himself an 
idealist, i, 418. 

— teaches three mutually contra- 

dictory systems, i, 428. 
Buddhi. See Intelligence. 

Castes, men only of the three higher 
c. entitled to the study of the 
Veda, i, 197. 

— all the four c. are fit for the know- 

ledge of the itihlsas and pu- 
rinas, i, 239. 

— pafttagan3£ = the four c. and the 

Nishadas, i, 262. 
Categories, twenty-five, of the Slh- 
khya system, i, 257-260. 

— difficulties with regard to the six 

c. of the Vaueshikas, i, 394 
seqq. 

— seven, two, or five c. of the 

Cainas, i, 428 seq., 430. 

— five, of the A'aivas, i, 435. 
Caterpillar, soul compared to a, ii, 

103, 352. 

Causal matter is metaphorically re- 
presented as a she-goat, i, 256 
seq. 

Cause, only the one highest c. is 
true, i, 322. 

— and effect are non-different, 

i, pp. xxix, xlix, 300-305, 309, 
311, 3*0-343, 399,436; ii, 9. 

their absolute equality impos- 
sible, i, 305 seq. 

real effects may sometimes 

arise from unreal (imaginary) 
causes, i, 324 seq. 

the internal organ is affected 

by them jointly, i, 331. 

connected by samavaya, i, 335 

seq., 396 n. 

difference of, i, 350. 

the relation of, is no reason 

for assuming that all effects 
whatever have a non-intelli- 
gent principle for their ante- 
cedent, i, 367. 

according to the Vai/e- 

shikas, i, 396 seq. 

impossible on the as- 



sumption of the Bauddha that 
everything has a momentary 
existence only, i, 407 seq., 409. 

Cause and effect, the relation of, 
requires some superiority on 
the part of the cause, i, 442 ; ii, 
20. 

between them conjunction 

and disjunction do no longer 
take place, i, 397. 

chain of causes and effects, be- 
ginning with Nescience (Baud- 
dha), i, 404 seq., 410, 410 n. 

Causes, whatever is originated, the 
Sankhyas say, is originated lrom 
inherent c, non-inherent c, 
and operative c, i, 5 seq. 

— four kinds of, admitted by the 

Bauddha, i, 409, 409 n. 
Cave, the two entered into the c. 

are Brahman and the individual 

soul, i, pp. xxxv, xlii, 118-123. 
Ceremonial purifications, the SQdras 

excluded from them, i, 227. 

referred to in the Vidyas, i, 2 27. 

Cessation, the two kinds of c. which 

the Bauddhas assume cannot be 

proved, i, 410 seq., 413. 
Chariot, the simile of the, i, 121, 

239 seq., 244, 246. 
Chastity, knowledge belongs to 

those who are bound to, ii, 

295 seq. 

— the stages of life for which ch. is 

obligatory, established by Scrip- 
ture, ii, 297-303. 

— he who has entered them cannot 

fall from them, ii, 317 seqq. 

— expiatory sacrifice for a Brahma- 

J&rin who breaks his vow of, 
ii, 3 18 seq. 

— persons bound to ch. who have 

broken their vow condemned, 

ii, 320. 
1 Chief vital air. See Vital air, chief. 
' Childlike state, which is enjoined 

for the ascetic, means absence 

of strong sensual passions, 

absence of guile, pride, and the 

like, ii, 3*5-3*7. 
Cognition, the Self whose nature is 

unchangeable, eternal c, i, 185 

seq. 
Cognitions (vidyas), discussion on 

the separateness or non-sepa- 

rateness of the c. of Brahman, 
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which form the subject of the 
different Vedanta-texts, ii, ioi, 
184-479. 
Cognitions, in the same Sakha also 
there is unity of, ii, 214-216. 

— connected with members of 

sacrificial acts, are not perman- 
ently connected with those acts, 
ii, 252-256. 

are valid for all Sakhis 

andVedas, ii, 274. 

— compared with sacrifices, ii, 280. 

— should there be cumulation of 

the different c. or option be- 
tween them ? ii, 280-284. 

— the fruit of all c. is the intuition 

of the object meditated upon, ii, 
281. 

— which have the qualified Brahman 

for their object, ii, 330. 

Colebrooke, i, p. cxvi. 

Conjunction (samyoga), the distinc- 
tion of the Vaueshilcas between 
c. and inherence, i, 390, 396 seq. 

— the connexion between the Lord 

and the souls and pradhana 

cannot be c, i, 436. 
Consciousness of external things, i, 

418-424. 
Crane, female, conceives without a 

male, i, 348; ii, 126. 

— conceives from hearing the sound 

of thunder, i, 348. 
Creation owing to an act of volition 
on the Lord's part, i, p. xxix. 

— according to Ramanu^a, i, pp. 1, 

liii seq. 

— accounts given in the Upanishads 

of the c, their divergence, i, p. 

cv seq. 
have no mention of 

Maya, i, p. cxviii. 
discussion of, i, 263-266 ; 

ii, 3, «. 

— has thought for its antecedent, i, 

47 seq.; ii, 206. 

— Brahman, before the c, i, 50, 286 ; 

ii, 8. 

— cannot possibly belong to any 

Self different from the highest 
Self, i, 69. 

— Brahman the cause of it, i, 117 ; 

ii, 183. 

— description of it in the MuWaka- 

upanishad alluded to, i, 140- 
142. 



Creation is preceded by the word, 
i, 203 seq. 

— each new c. is the result of the 

religious merit and demerit of 
the animated beings of the pre- 
ceding c, i, 214. 

— the relation of senses and sense- 

objects is the same in different 
creations, i, 214 seq. 

— the world was evolved at the 

beginning of the c. in the same 
way as it is at present seen to 
develop itself by names and 
forms, viz. under the rulership 
of an intelligent creator, i, 268. 

— Scripture when relating the c. of 

the elements, does not mention 
a separate c. of the individual 
soul, i, 279; ii, 31. 

— a multiform c. exists in the indi- 

vidual Self, and in gods, &c, i, 
35a seq. 

— the scriptural doctrine of c. refers 

to the apparent world only, i, 

357- 

— the c. of this world is mere play 

to the Lord, i, 357. 

— in consequence of the Lord's 

conjunction with Maya, the c. 
is unavoidable, i, 357 n. 

— neither c. nor pralaya could take 

place, if the atomic theory were 
adopted, i, 386-389, 391. 

— according to the VaLreshika sys- 

tem, i, 387. 

— order of, ii, 3-24. 

the origination of the organs 

does not cause a break in it, ii, 
26-28. 

— passage on the c. in the Kbln- 

dogya-upanishad, ii, 4. 

— Brahman and ether before and 

after, ii, 8. 

— is the c. taking place in dreams 

a real one, or does it consist of 
illusion? ii, 133-141. 

— the so-called real c. is not abso- 

lutely real, ii, 138. 

— accomplished by Pra;apati,ii, 206. 

— of the worlds is accomplished by 

some inferior Lord different 
from, and superintended by, the 
highest Self, ii, 206. 

— of the elements, different from 

the c. of the worlds, ii, 206, 
207 seq. 
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Creator, the Vedinta-texts differ 
with regard to the order of 
creation, but not with regard to 
the C, i, 264. 

— described as all-knowing, the 

Lord of all, the Self of all, with- 
out a second, i, 264 seq. 

— is non-different from the created 

effects, i, 265. 

— see also Brahman. 

Daharavidya, the knowledge of 
Brahman within the heart, i, 
p. lxxv ; ii, 219, 233, 393 n., 410. 

Daksha, assumed a new body, ii, 235. 

Darkness is called black on account 
of its covering and obscuring 
property, i, 253. 

— Goodness, Passion, and Darkness, 

the three gunas, i, 353. 
the three constituent ele- 
ments of the pradhana, i, 364 n., 
36 seq. 

— the guna D. is eternal, i, 380. 

— see also Gunas. 

Death, the round of birth, action, 
and, i, p. xxvii. 

— the fate after d. of those whom 

their good works do not entitle 
to pass up to the moon, i, p. lx ; 
ii, 1 21-126. 
of him who possesses know- 
ledge, i, p. lxxviiiseq. ; ii, 364- 
419. 

— not necessary for the condition 

of being free from the body, 

«»4'>43- 

— is a condiment, i, 116, 117. 

— release from the jaws of d. by 

knowledge of the highest Self, 

«, 347. 
not by perceiving the pra- 
dhana, i, 247. 

— when applied to the sprout, i, 340. 

— the terms ' birth ' and ' death,' if 

applied to the soul, have a meta- 
phorical meaning, ii, 28 seq. 

— has the power of manifesting 

those works whose fruit has not 
yet begun, ii, 113, 117-119. 

— the state of swoon is the door of, 

ii, 152. 

— identification of the Avabhr/tha- 

ceremony with, ii, 221. 

— the term ' d.' applied to Agni, and 

to the man in the sun, ii, 267. 



Death, the d. of the body is the term 
of the attainment of final release, 
ii, 357 seq., 363. 

— see Departure. 

— see also Yama. 

Debts, the three, ii, 295. 

Deceased, the, on his way to Brah- 
man, shakes off his good and 
evil deeds, ii, 229-231. 

Deeds. See Works. 

Deities, if the elements and the 
sense-organs are spoken of in 
Scripture as of an intellectual 
nature, the superintending d. 
are denoted, i, 303-305. 

— the particular intelligent d. who 

represent light, &c, on the soul's 
journey to Brahman, are ap- 
pointed as personal conductors 
of the soul, ii, 388 seq. 

— see also Devas, Divinities, 
Gods. 

Departure (from the body), the 
highest Self different from the 
individual soul in the state of, 
1,233-236. 

Deussen, ' System des Vedftnta,' i, 
pp. xxiv, xxiv n., xxxiii n., 
xxxiv n., xxxv n., xli, xlv, xlvi, 
lxxxvii. 

Devala, author of a Dharma-sfltra, 
i, 289. 

Devas, the eternal ruler over the, 
&c, is Brahman, i, 130-132. 

— Brahman's secret names with 

reference to the D. and to the 
body, ii, 216 seq. 

— powers of Brahman which are 

connected with the, ii, 219. 

— metres of the D., i. e. metres of 

ten and more syllables, their 
priority to those of the Asuras, 
ii, 228, 228 n. 

— the powers of the D. constitute 

the Self of the organs of the 
body, ii, 257. 

— see also Deities, Divinities, Gods. 
Dhr/sh/adyumna, not born in the 

ordinary way, ii, 125, 126. 

Digambara Cainas, their opinion that 
the individual soul only flying 
away from the old body alights 
in the new one as a parrot flies 
from one tree to another, ii, 
104. 

Divinity, highest. See Brahman. 
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Divinities, in meditations connected 
with constitutive of sacrificial 
works the idea of the d. is to 
be transferred to the sacrificial 
items, not vice versl, i, p. lxxvii ; 

"'» 345-349- 

— intelligent presiding d. are con- 

nected with everything, i, 304. 

— the vital airs act under the 

guidance of, ii, 91 seq. 

— who act as the guides of the vital 

airs and co-operate with them, 
stop their co-operation at the 
time of death, ii, 106. 

— even priests who do not know 

the d. of sacrifices, perform 
them, ii, 254. 

— the organs of the body and the d. 

are non-different, ii, 257. 
DramWa quoted by Rimanqga, i, 
pp. xxi, xxii. 

— preceded Saftkara, i, p. xxii. 
DramWa-bhishya, i, p. xxii. 
DramWabhashyakara quoted by Ra- 

manu^-a, i, p. xlix. 
Draupadt, not born in the ordinary 

way, ii, 125. 
DravWa or Dram Wa, i, p. xxii n. 
DravWIiarya. See DramWa. 
Dreams, Ramanu^a on d. as the 

work, not of the individual soul, 

but of the highest Lord, i, p. 

Ix seq. 

— the unreal phantom of a d. may 

have a real result, i, 325. 

— some d. are auspicious omens, 

others the reverse, i, 325; ii, 
136 seq. 

— variety of d. while the dreaming 

person remains one, i, 346. 

— the idealist's example of the ideas 

in, i, 420. 

— the ideas of the waking state are 

not like those of, i, 424 seq. 

— in the state of d. the instruments 

of the Self are not altogether at 
rest, ii, 56. 

— place of d.= intermediate place, 

ii, 133. 

— the soul in the state of, i, p. Ix ; 

», I33-MI- 
— the Self is the shaper of lovely 
things in, ii, 13 3 seq., 137 seq. 

— the world of d. is mere illusion, 

ii, 134-136, 140 seq. 

— moving about in, ii, 135. 



Dreams are outside the body, ii, 
'35- 

— experts in the science of, ii, 

136. 

— their purpose and cause, ii, 1 37 n. 

— in d. we have perceptions while 

the body lies motionless, ii, 

272. 
Drona, not born in the ordinary way, 

ii, 125, 126. 
Duties. See Works. 
Dvaipayana, ii, 43. 
Dying, certain times for, ii, 379-381. 

Earth, springs from water, i, p. lii ; 
ii, 23 seq. 

— called 'night' (jarvarf) by the 

Pauranikas, ii, 23 seq. 

— is meant by the word 'anna' 

(' food '), ii, 23 seq. 

— (predominant) colour of e. is 

black, ii, 23 seq. 

— is dissolved into water, ii, 26. 

— is the Rik, ii, 345-349. 

Eater, the e. who is the highest Self, 
i, pp. xxxv, xlii, 1 1 6- 11 8. 

Effect. See Cause and effect. 

Ego and Non-Ego, the spheres of 
the object and subject, i, 3. 

Egoity, the principle of, Aniruddha 
identical with it, i, p. xxiii, 440. 

accomplishes all actions and 

enjoys their results, i, 34. 

Elements, the origination of the e. 
is due to Brahman acting in 
them, i, p. Iii ; ii, 24 seq. 

— the reabsorption of the e. into 

Brahman takes place in the 
inverse order of their emission, 
i, p. lii; ii, 25 seq. 

— the subtle e. are completely 

merged in Brahman only when 
final emancipation is reached, 
i, p. Ixxix seq. ; ii, 37 1 seq. 

— the three e., fire, water, earth, 

denoted by the three colours 
red, white, black, i, 254 seq. 

— and the sense-organs, the product 

of Nescience, i, 281. 

— the atoms and their respective, 

i, 393 seq, 402. 

— origin of the three, fire, water, 

earth, according to the Kbxa- 
dogya Upanishad, ii, 4. 

— usual order of the five e. : ether, 

air, fire, water, earth, ii, 4, 4 n. 
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Elements spoken of as endowed 
with intelligence, ii, 24 seq. 

— the origin, the subsistence, and the 

retractation of the e. all depend 
on Brahman, ii, 25 seq. 

— the order of the creation of the 

e. is not broken by the origina- 
tion of the organs, ii, 26-28. 

— in obtaining a different body the 

soul goes enveloped by subtle 
parts of the, ii, 101-104,371 seq. 

— the aggregate of the five e. in the 

body, ii, 242. 

— the soul, with the breath, goes to 

the, ii, 368 seq. 

— the aggregate of the e. continues 

to exist up to the final union 

with Brahman, ii, 371, 376 seq. 
Emancipation, final, i, p. xxix. 
depends on the true nature of 

the cause of the world, i, 316. 
a being desirous of it becomes 

a deva, i, 223 n. 

— by degrees, i, 174, 223. 

— the Sankhya doctrine about the 

e. of the Selfs, ii, 69 seq. 

— see also Release. 

Entity does not spring from non- 
entity, i, 415-418. 

Ether is the highest Brahman, i, 
pp. xxxiv, xxxviii, 81-84, 182, 
232 seq., 273, 287 ; ii, 6 seq., 8, 
12, 248. 

— the small e. within the heart is 

Brahman, i, p. xxxvi, 174-192 ; 

ii, 144. 
cannot mean the individual 

soul, i, 177. 
spoken of as the place of 

sleep, ii, 144. 

— is not co-eternal with Brahman, 

but springs from it as its first 
effect, i, p. lii; ii, 3-18. 

— is the Udgitha, i, 83. 

— although all-pervading, is spoken 

of as limited and minute, if 
considered in its connexion 
with the eye of a needle; so 
Brahman also, i, 114. 

— the highest Lord is greater than, 

i, 177- 

— distinction between the outer 

and the inner, i, 175, 176 seq. 

— origination of, discussion of 

Veddnta-texts concerning it, ii, 
3-18. 



Ether, origination of, the Safikhyas 
deny it, ii, 5 seq. 

— is divided, therefore must be an 

effect, ii, 14, 15. 

— is non-eternal, because it is the 

substratum of a non-eternal 
quality, viz. sound, ii, 17. 

— is the abode of air, ii, 18. 

— is dissolved into Brahman, ii, 26. 

— air is dissolved into, ii, 26. 

— the body consisting of water 

which the soul assumes in the 
moon, becomes subtle like e., 
but not identical with e., ii, 127. 

— the one e. is made manifold, as it 

were, by its connexion with 
different places, ii, 179. 

— see also Space. 

— see also Brahman, above, p. 446. 
Expiation cannot take place, if a 

Brahmaiirin for life breaks 
his vow of chastity, ii, 318; can 
take place, according to some 
teachers, ii, 318 seq. 

Expiatory ceremonies and the 
results of works, ii, 117 n., 353, 
354- 

Eye. See Person in the eye. 

Faith, the path of the gods cannot 
be attained by f. and austerities, 
unaided by knowledge, ii, 234. 

Fathers, among the paniaganii, i, 
262. 

— create many things by their mere 

intention, i, 347 seq. 

— rise owing to their mere will, ii, 

410 seq. 

— see Path of the fathers. 

Fire springs from air, i, p. lii, 20- 
22. 

— has for its source that which is, 

i. e. Brahman, ii, 20-22. 

— water is produced from, ii, 22 

seq. 

— water is dissolved into, ii, 26. 

— is dissolved into air, ii, 26. 

— gastric, within man, i, 89. 
characterised by the noise it 

makes and by heat, i, 90. 
as a symbol of Brahman, i, 

92. 
Vai/vinara is the, i, 143 seq., 

146 seq. 
the perception of the highest 

Lord in the, i, 147. 
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Fire, gastric, either the outward 
manifestation, or the limiting 
condition of the Lord, i, 149. 

— the simile of the sparks and the 

f. (individual souls and Brah- 
man), i, 277 n., 379 ; ii, 29, 30, 
61,62, 139. 

— the rite of carrying f. on the head 

is an attribute of the study of 
the Veda of the Atharvanikas, 
ii, 186, 189 seq. 

— sacrificial, the lighting of it not 

to be observed, since man's 
purpose is effected by know- 
ledge, ii, 306. 

— is Saman, ii, 345-349- 

— see also Agni. 

Fire-altars made of mind, &c, do not 
constitute part of the sacrificial 
action, i, p. lxxiv ; ii, 259- 
268. 

Fires, the fiction concerning the 
three sacred, i, 146. 

— five, viz. the heavenly world, 

Par^anya, the earth, man and 

woman, ii, 103. 
jraddha the oblation in the 

first of them, ii, 106. 
knowledge (vidyi) of the 

(=Kb. Up. V, 3-10), i, pp. 

lxxxiii, cviii; ii, 101-132, 186, 

187 seqq., 233, 234 seq., 298, 

383, 400, 403. 
a sixth fire mentioned by 

the Va^asaneyins in their, ii, 

187-189. 
Fire-sacrifice, individual soul, and 

the highest Self, the three 

points of discussion in the 

colloquy between Yama and 

Naiiketas, i, 247-252. 
Five-people, five, of the Brih. Up. are 

not the twenty-five principles of 

the Sankhyas, i, p. xl, 257-263. 
are the breath and so on, i, 

260-262. 
explained as Gods, Fathers, 

Gandharvas, Asuras, and Rak- 

shas, i, 261 seq. 
as the four castes together 

with the Nishidas, i, 262. 
created beings in general, i, 

262. 
Flamingo, able to distinguish and 

separate milk and water when 

mixed, ii, 149. 



Food, certain relaxations of the 
laws regarding f. are allowed 
only for cases of extreme need, 
i, p. Ixxv; ii, 309-312. 

— A'ruti and Smr/'ti on lawful and 

unlawful, ii, 311 seq. 

— the word ' f.' denotes ' earth,' ii, 

23 seq. 

— meditation on all f. as f. of the 

breath, ii, 211, 213. 
Fruition, Brahman is not, like the 
embodied Self, subject to, i, 
114-116, 117, 119. 

— not even the embodied soul is 

really subject to, i, 116. 

— is the figment of false knowledge, 

i, 116. 

— characteristic of the individual 

soul, i, 159 seq., 269. 

— see also Works. 

Gibala was initiated by Gautama, i, 
228. 

Cabalas, the, speak of the highest 
Lord in the interstice between 
the top of the head and the chin 
which is measured by a span, i, 
152 seq. 

— their text on the fourth stage 

of life, ii, 295, 297, 302 seq. 

— on the highest Lord as the Self, 

",338. 
Gaimim, i, pp. xi, xc seq. 

— quoted in the Ved3nta-s0tras, i, 

pp. xix, lxxxii seq., lxxxiv, 
I49seq., 151 seq., 2 16 seq., 272- 
274; ii, 295-*97, 317 seq., 360, 
392-402. 

— thinks that religious merit brings 

about the fruits of action, i, 
p. lxv; ii, 180-182. 

that the statements as to the 

fruits of the knowledge of the 
Self are arthavadas, ii, 285- 
288. 

that the released soul mani- 
fests itself by a nature like that 
of Brahman, ii, 408 seq. 

— asserts the presence of a body 

and sense-organs, on the part 
of the released, ii, 412. 

— Sutra, its subject is dharma, i, 26. 
Gainas, refutation of their doctrine, 

i, p. Ii, 4*8-434- 

— acknowledge seven, two, or five 

categories, i, 428 seq., 430. 
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Gainas. See Digambara Gainas. 
Gamadagnya - ahina - sacrifice, the 

upasad offerings for it are to 

consist of puroJhas, ii, 240, 

240 n. 
Ganaka, Sulabhi entered into his 

body to carry on discussion 

with him, ii, 237. 
Ganajruti, Raikva called him SGdra, 

i, 223-226. 

— must have been a Kshattriya, not 

a 6'Qdra, i, 226 seq. 

— legend of, ii, 305, 306. 
Gandharva, possessing a maiden, 

teaches Bhug-yu Sahyayani, i, 
p. cv. 

— colloquy of the G. and Ya^naval- 

kya, i, 219. 
Gandharvas, among the pania^anai", 

i, 262. 
Gargya, i, p. cv. 
Garhapatya-fire, as the G. the highest 

Self may be represented, because 

it is the Self of all, i, 150. 
Gatakakarman, or j£ta ceremony, 

the birth ceremony, ii, 28, 29. 
Gaui/apada, i, pp. xcix, cxxvii. 
Gautama, having ascertained Gabala 

not to be a Sfidra, proceeded 

to initiate and instruct him, i, 

22S. 
GSyatri is everything whatsoever 

exists, i, 90, 93-95. 

— Brahman denoted by the metre 

G-, >', 93-95, 95 seq- 

— has four feet, Brahman has four 

feet, i, 95. 

— the beings, the earth, the body, 

and the heart are the feet of, i, 

95- 

Gina or Tirthakara, i, 429. 

Giva. See Soul. 

Glory is a name of the highest Brah- 
man, ii, 393. 

GflanakaWa, systematised by the 
Uttara Mimimsa, i, pp. x, xii. 

— necessity of systematising it, i, 

p.xi. 

— two different parts of it, i, p. xxvii. 

— final escape from the samsara to 

be obtained by the, i, p. xxix. 

Goat See Ag&. 

God, i'ankara s personal, is some- 
thing unreal, i, p. xxx. 

— Rimanuga's Brahman is a per- 

sonal, i, pp. xxx, cxxiii, cxxiv n. 



Gods capable of the knowledge of 
Brahman, i, p. xxxvii, 198 seq., 
218-223; not capable according 
to Gaimini, i, 216 seqq. 

— the soul is led by g. on the way 

up to Brahman, i, p. lxxxii ; ii, 

387-389. 

— create many things by their mere 

intention, i, p. xciv, 347 seq. 

— possess unobstructed knowledge, 

>, 99. 

— their deathlessness only means 

their comparatively long exis- 
tence, and their lordly power 
depends on the highest Lord, 
i, 130; ii, 17. 

— cannot perform sacrifices, hence 

not entitled to the study of the 
Veda, i, 1 97 n. 

— are qualified for the study and 

practice of the Veda, 1, 198 
seq. 

— may have the desire of final re- 

lease, i, 198. 

— their corporeality appears from 

mantras, arthavadas, itihasas, 
puranas, and ordinary experi- 
ence, i, 198, 217. 

involves no contradiction to 

sacrificial works, i, 199-201. 

— to them the Veda is manifest of 

itself (without study), i, 199. 

— undergo discipleship, i, 199. 

— their number, i, aoo. 

— are all forms of Breath, i, 200, 

269. 

— naturally possess all supernatural 

powers, i, 200, 219. 

— their power to render themselves 

invisible, i, 201. 

— all comprised in the Vasus, Ru- 

dras, Adityas, Vuvedevas, and 
Maruts, i, 202 n. 

— the Vedic injunctions presuppose 

certain characteristic shapes of 
the individual g., without which 
the sacrificer could not repre- 
sent the g. to his mind, i, 221 
seq. 

— Vyisa and others conversed with 

the g. face to face, i, 222 seq. 

— among the pa.fitag<intijb, i, 262. 

— multiform creations exist in them, 

", 353- 

— possess bodily organs of action, 

if 355- 
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Gods exist in the state of highest 
power and glory, and cannot 
enter, in this wretched body, 
into the condition of enjoyers, 

«, 93- 

— the vital airs, at the time of death, 

enter into them, ii, 105 seq. 

— the souls are the food of the, ii, 

110-112. 

— do not eat, ii, hi. 

— the performers of sacrifices are 

objects of enjoyment for the, 
ii, hi. 

— the souls of sacrificers enjoy them- 

selves with the, ii, 112. 

— the soul goes from the world of 

the g. to Vayu, ii, 386. 

— may be called light and so on, 

because they represent light 
and so on, ii, 388. 

— are permanent, ii, 388. 

— see Path of the gods. 

— see also Devas, Deities, Divinities. 
Goodness, knowledge an attribute 

of the guna of, i, 46, 48 seq. 

— by means of g. men are known 

to be Yogins, i, 46, 49. 

— is called white, because it is of 

the nature of Light, i, 253. 

— Passion and Darkness, the three 

gu»as, i, 353. 
the three constituent ele- 
ments (guna) of the pradhana, 
i, 364 n., 366 seq. 

— see Gunas. 

Gough (A.) on Sahkara, i, p. xvii 
seq. 

— his sketch of Sankara Vedlnta, 

i, p. xxiv. 

— on Maya in the Upanishads, i, 

pp. cxvii, cxxv. 

— on Vira£, i, p. cxxiii. 

Great one, the, ' beyond the G. there 
is the Undeveloped, beyond the 
Undeveloped there is the Per- 
son,' i, 237 seq. 

is the technical Sankhya term 

for buddhi, i, 238 n. 

originates from the Unde- 
veloped, if the G. one be the 
intellect of Hiranyagarbha, i, 
244. 

the individual soul, i, 244. 

has a different meaning as a 

Sankhya term, and in Vedic use, 
i, 252. 



Great principle, the, the Undevel- 
oped (pradhana), and the soul, 
are the three entities of the 
Sahkhyas, i, 238, 296. 

of the Yoga-smr/ti, i, 296. 

the subtle elements of material 

things proceed from it, i, 376. 

Groups. See Skandhas. 

Guhadeva quoted by Ramanu^a, i, 
p. xxi. 

Gunas, the three (Goodness, Passion, 
and Darkness) of the Sahkhyas, 
i, 28. 

the pradhana is the state of 

equilibrium of the, i, 353, 370. 

passing out of the state of 

equipoise and entering into the 
condition of mutual subordina- 
tion and superordination, origin- 
ate activities tending towards 
the production of particular ef- 
fects, i, 367. 

the relation of principal and 

subordinate matter is impossible 
between them, i, 374 seq. 

absolute independence their 

essential characteristic, i, 375. 

Gymnosophists. See Gainas. 

Hall, Fitz-Edward, i, p. xvi. 

Hari is contemplated in the sacred 
stone called Salagram, i, 114. 

Heaven, that within which the h., 
the earth, &c, are woven, is 
Brahman, i, p. xxxv, 154-162. 

Heavenly world, if the Gaina main- 
tains that it exists or does not 
exist, and is eternal or non- 
eternal, nobody will act for the 
purpose of gaining it, i, 430. 

Hell, degree of pleasure and pain 
enjoyed by the inmates of, i, 
27. 

Hells, there are seven, ii, 123. 

Hermit in the woods is referred to 
by the term ' austerity,' ii, 300 
seq. 

— when he has broken his vows, 
undergoes the KriJttbn pen- 
ance for twelve nights, ii, 
319. 

Highest being manifests itself in a 
fourfold form, i, p. xxiii. 

see Brahman, Lord, Self high- 
est. 

Hiraoyagarbha, i.e. the effected Brah- 
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man, i, pp. Ixxxiii, dx, cxxiil, 
173 n. 
Hiranyagarbha = Pra^tpati, i, 142, 
14a n. 

— is the Self of all organs, and 

dwells in the Brahma- world, i, 

'73- 

— Lords such as, i, 213. 

— the intellect of the first-born H., 

which is the basis of all intel- 
lects, may be called ' the great 
Self,' i, 240, 344. 

— a subordinate causal substance, 

ii, 77 n- 

— the Self of the prana appears as 

H. in his double — universal and 
individual — form, ii, 91. 

— himself comes to an end, ii, 238. 

— the ruler of the Brahman world, 

Hf 391. 39*- 

Honey means the sun by a metaphor, 
i, 256 seq. 

Hotn, by the meditation on the 
unity of pranava and udgttha, 
the H. sets right any mistake he 
may commit in his work, ii, 
282. 

Householder is everything, for the 
performance of many works be- 
longing to his own ajrama is 
enjoined on him, and at the 
same time the duties of the 
other Itramas, ii, 324 seq. 

Householdership, the duties of, ii, 
296 seqq. 

Idealists maintain that thought only 
is real, i, 401. 

— are the YogaMaras, i, 401 n. 

— controverted, i, 418-427. 

Ideas and mental impressions suc- 
ceed each other as causes and 
effects, i, 420, 423. 

— the variety of, explained by the 

idealist, i, 420. 

cannot be explained from the 

variety of mental impressions, i, 

4*5-4* 7- 

— two, cannot apprehend, or be 

apprehended by, each other, i, 
422. 

— require an ulterior intelligent 

principle, i, 424. 

— the i. of the waking state are not 

like those of a dream, as the 
idealist asserts, i, 42 4 seq. 



Ignorance, cessation of, the fruit of 

the cognition of Brahman, i, 31. 

Illusion, this apparent world an, i, 

345- 

— see MSyS. 

Immortality, of him who knows the 
lower Brahman only, is merely 
a relative, j, pp. lxxix, lxxx ; 
ii, 369 seq. 

— of him who knows Brahman, 

according to Rimanug-a, i, pp. 
lxxix, lxxx. 

— bhflman is, i, 163, 168. 

— of all effected things is merely a 

relative one, i, 169. 

— is not to be reached but through 

the knowledge of the highest 
Self, i, 275. 

— the result of the knowledge of 

the soul, i, 279. 

— of ether is to be understood, like 

that of the gods, as a relative 
i. only, ii, 17. 

— is possible only in the highest 

Brahman, ii, 392. 
Imperishable, the, (akshara), is Brah- 
man, i, p. xxxv, 1 69-17 1. 

— that element in Brahman, from 

which the material universe 
springs, i, p. cxix. 

— the Indestructible is higher than 

the high I., i, 136, 137, 140. 

— the knowledge of the I. is the 

knowledge of Brahman, i, 138. 

— the term explained, i, 140. 

— cannot be the embodied soul, i, 

171. 

— the denials of conceptions con- 

cerning the I. are to be com- 
prehended in all meditations on 
the, ii, 238-240. 

Indestructible, the higher know- 
ledge is this by which the I. is 
apprehended, i, 135-138. 

Indra, the legend of I. and Pratar- 
dana, i, 97-99, lot. 

— may be called prana, i, 99. 

— is the god of strength, i, 99. 

— is one with Brahman, i, 101 seq. 

— disciple of Pra^lpati, i, 199. 

— with a thunderbolt, i, 217 n. 

— three cakes offered to, ii, 259. 

— above Varuna there come I. and 

Praj&pati, on the path of the 
gods, ii, 386. 
Inference denotes SmWti, i, 203. 
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Inherence (samavaya), the distinc- 
tion of the Vaueshikas between 
conjunction (samyoga) and i., 
i, 389 seq., 396 seq. 

— the connexion between the Lord 

and the soul and the pradhana 
cannot be i., i, 436. 

Injunction is the sense of all poten- 
tial, imperative, &c, verbal 
forms, ii, 304. 

Injunctions and prohibitions, what 
room is there for them, if there 
is only one internal Self of all 
beings ? ii, 65-68. 

do not refer to him who has 

obtained perfect knowledge, ii, 

67. 

— — are possible on account of the 

connexion of the Self with 
bodies, ii, 66-68. 
Intellect (buddhi) is higher than 
the mind, i, 239 seq. 

— higher than the i. is the great 

Self, i, 240. 

— the pervadingness of, ii, 40. 

— abides in the heart, ii, 45. 

— the connexion of the soul with 

the i. exists as long as the soul, 
ii, 45-48. 

— is the first produced, ii, 57. 

— there are five distinctions of i., 

and on their account five intel- 
lectual organs, ii, 81. 

Intelligence the substance of Brah- 
man, i, p. xxv. 

Intermediate place, i.e. state of 
dreams, ii, 133. 

Internal cognition cannot be the 
abode of mental impressions, i, 
426 seq. 

— organ, Pradyumna identical with 

it, i, p. xxiii. 
(sattva), and the individual 

soul, i, 122 seq. 
conjunction cannot take place 

between the atoms, the soul, 

and the, i, 398. 
conjunction of soul and i. o. 

cannot be the cause of cognition, 

i, 398 n. 
called by different names, 

manas, buddhi, vi^«ana, litta, ii, 

48. 
if no i. o. existed there would 

result either constant percep- 
tion or constant non-perception, 



or else a limitation either of 
the soul or of the senses, ii, 48 
seq. 
Internal organ, called Atman, ii, 
81. 

— organs, the Sankbyas sometimes 

speak of three, sometimes of 
one only, i, 376. 

co-operate with the Selfs, ac- 
cording to Kanada, ii, 69. 

Intuition a means of knowledge, i, 
18. 

— is the final result of the en- 

quiry into Brahman, i, 18 ; ii, 

33*- 

— vouched for by Scripture, i, 10 1 

seq. 

— the highest Self corresponds to 

the mental act of complete, i, 
172. 

— true knowledge cannot be de- 

stitute of its result, since that 
result is the object of im- 
mediate, ii, 238, 295. 

— the fruit of all meditations is to be 

effected through, ii, 281. 

— repetition not necessary to bring 

about, ii, 333. 
Invisibility, that which possesses the 
attributes of i. is Brahman, i, 
p. xxxv, 135-142. 

— may be an attribute of the pra- 

dhana, i, 1 36. 
Involucrum of delight, ii, 202 seq. 
Ijvara, the Lord, i, p. xxv. 

— as a retributor and dispenser, i, 

p. xxvi. 

— retracts the material world and 

sends forth a new one, i, pp. 
xxvi, xxvii. 

— or the lower Brahman, i, pp. 

xxvii, xci, xcii. 

— is something unreal according to 

Sankara, i, p. xxx. 

— no distinction between t. and 

Brahman, i, p. xxx. 

— of Ramanu^a, i, p. cxxiv. 

— see also Lord. 
Ijvaragitas=Bhagavadgita, ii, 63. 
Itihisas, ii, 315. 

— and Puribtas, i, 198, 217, 222, 223, 

304, 348; ii, 235. 

are of human origin, hence do 

not constitute an independent 
means of authoritative know- 
ledge, i, 218. 
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Itihasas and Puranas based on 
mantra and arthavada, i, 322. 

based on perception, i, 222. 

all the four castes are qualified 

for acquiring the knowledge of 
the, i, 239. 

Kahola, the questions of K. and 
Ushasta constitute one vidya, ii, 
242 seq. 

JTaitraratha Abhipratirin, Gana/ruti 
being mentioned together with 
the Kshattriya K. must have 
been a Kshattriya himself, i, 226 
seq. 

ATakrayana, the Rhhi, when in danger 
of life, ate unlawful food, but 
refused to drink, ii, 311. 

Kalpas, the great world periods, i, 
p. xx vi, 212. 

— there is no measure of the past 

and the future, i, 361. 
Kalpa-sOtras, i, p. xii. 
Ka«abhu£. See Kanada. 
Kanada, 1, 315. 

— his Vai/eshika-stitras, i, 384. 

— his doctrine, i, 386 seq. 

— his reasons for the permanence 

of the atoms, i, 392 seq. 

— his followers deny the origina- 

tion of ether, ii, 5. 

declare the soul to be non- 
intelligent, ii, 33. 

their doctrine about the unin- 
telligent Selfs and the internal 
organs, ii, 69. 

Kanadas. See Vaueshikas. 

Kaavas and Madhyandinas, the two 
jikhas of the BWhad-lranyaka, 
i, p. Ixxxix, 134, 260 n., 262 
seq. ; ii, 214, 308. 

Kapardin quoted by Ramanu^a, i, 
p. xxi. 

Kapeya, ATaitraratha Abhipratirin 
connected with, i, 226. 

Kapila and other supreme r/shis 
maintain the doctrine of the 
pradhana being the general 
cause only because it is based 
on the Veda, i, 237. 

— his Sankhya/astra, i, 291. 

— his knowledge r/shi-like and un- 

obstructed, i, 292, 293, 294, 

315- 

— the dvaitavSdin, not mentioned 

in Sruti, i, 294. 



Kapila Vlsudeva who burned the 
sons of Sagara, another, i, 294. 

— by acknowledging a plurality of 

Selfs, does not admit the doc- 
trine of there being one uni- 
versal Self, i, 295. 

— blamed by Manu, i, 295. 

— his great principle, i, 296. 
Kapila Smr/ti, i, 291. 
KarmakaWa, systematised by the 

PGrva Mimajwsa, i, p. ix. 

— concerned the higher castes only, 

i, p. xi. 

— cannot lead to final release, i, pp. 

xxvii, xxix. 

— its subject-matter, i, 21, 24. 

— activity depends on the, i, 323. 

— works enjoined in the, ii, 184, 

3'4 n- 
Karshaa^ini, i, p. xix. 

— his view of the remainder of 

works with which the soul re- 
descends, ii, 119 seq. 
Katakr/'tsna, i, pp. xix, xcix. 

— on the highest Self existing in 

the condition of the individual 

soul, i, 278-283. 
Kanaka, ii, 196. 
Ka/Aa-upanishad quoted in the 

Vedanta-sfitras, i, p. xlii. 

— its topic the boons granted by 

Yama to Naiiketas, i, 249. 

Kaushitaki-upanishad quoted in the 
Vedanta-sfitras, i, p. xlii. 

ATAandogya-upanishad, most of the 
passages discussed in the Ve- 
danta-sfitras are taken from 
the, i, pp. xli seqq., xliv seq. 

— creation according to the, ii, 

4 seq. 

— the Udgitha-vidya of the, ii, 192- 

199. 
ATitragupta and others are employed 

by Yama as superintendents of 

hells, ii, 123. 
Kitraratha connected with the Ka- 

peyas, i, 226. 
Knowing, repetition of the mental 

functions of k., meditating, &c. 

is required (even where the text 

gives instruction once only), ii, 

33'"337- 

— and ' meditating ' are used one 

in the place of the other, ii, 

33*- 
Knowledge, he who consists of k. is 
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not the individual soul, but 
Brahman, i, p. xxxviii, 233- 
336. 
Knowledge, when does it arise, in 
this life or in the next? i, p. 
lxxvi ; ii, 327-330. 

— defined, i, 6. 

— is not an activity, i, 35 seq. 

— an attribute of goodness, i, 46, 

48 seq. 

— the individual soul consists of, 

i, 134- 

— ' when he has departed, there is 

no more.' i, 280 seq. 

— the act of k., the object of k., and 

the result of k., an internal pro- 
cess, i, 418. 

— the act of k. and the object of k. 

are simultaneous, hence in 
reality identical, i, 419. 

— the means of k., the object of k., 

the knowing subject, and the act 
of k. are all alike indefinite, i, 
429. 

— nescience, work, and former k., 

limiting adjuncts of the soul, ii, 
367. 

— and works are the two roads for 

entering on the road of the 
gods and the road of the fathers, 
ii, 123-125. 

— the path of the gods cannot be 

attained by faith and aus- 
terities, unaided by, ii, 234. 

— works inferior to, ii, 267, 307. 

— mere k. cannot effect the purpose 

of man, ii, 288 seq. 

— good works also are apt to 

obstruct the result of, ii, 356 
seq. 

— works connected with k. are 

superior to those destitute of, 
ii, 361. 

— means of, sacrifices and other 

works are, i, p. Ixxviii ; ii, 292 
seq., 306-309, 313-315, 358- 
362. 

procured in a former exis- 
tence, i, 228 ; ii, 316, 328. 

discussion of the various, ii, 

306-327. 

calmness &c. are direct means 

of k., sacrifice &c. are indirect 
means, ii, 307-309. 

Muniship is enjoined as, ii, 

322-324. 



Knowledge belongs to those who are 
bound to chastity, ii, 295. 

— works are co-operative for the 

origination ofk., but not for the 
fruits of, ii, 313. 

— also persons ' standing between,' 

i.e. not belonging to one or 
other of the stages of life, are 
qualified for, ii, 315 seq. 

— works if joined with k. may effect 

final release, ii, 359. 

— higher and lower, distinguished 

by Sankara, i, pp. xxxi, Ixxviii, 

i37seqq. ; this distinction not 

valid, i, pp. lxxxviii-xci. 
not distinguished by Rl- 

manu^a, i, pp. xxxi, Ixxviii seq. 
not distinguished by Ba- 

darayana, i, pp. c, ci. 
not distinguished in the 

Upanishads, i, pp. cviii-cxi, cxv 

seq. 

— the lower, departure of the soul 

of him who possesses, i, p. 

lxxix ; ii, 364-404. 
the greater part of the 

Vedanta-sGtras is taken up 

with, i, p. ci. 
comprises the /J/g-veda and so 

on, i, 137, 138. 
leads to mere worldly exalta- 
tion, the higher to absolute 

bliss, i, 138. 
he who possesses it obtains 

lordly power and cessation of 

all sin, ii, 355. 

— the highest, the fate of the soul 

of him who has reached it, i, 
p. lxxx seq. ; ii, 372-377. 
is this by which the Indes- 
tructible is apprehended, i, 1 35, 
137 seq. 

— true (or perfect, or k. of the 

highest Self) , the practical world, 
perception, &c, vanishes in the 
sphere of, i, 135, 281; ii, 340, 
400. 

is irrefutable, i, 282. 

cannot be founded on reason- 
ing, i, 316 seq. 

rests on the Veda, i, 317. 

as long as it is not reached, 

the ordinary course of secular 
and religious activity holds on 
undisturbed, i, 324. 

injunctions and prohibitions 
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do not refer to him who has 
obtained, ii, 67. 

Knowledge, true, will spring up of 
itself, it cannot be enjoined, 
ii, 163, 164 seq. 

has pious meditation for its 

antecedent, ii, 205. 

there is no difference in it 

as there is between works, ii, 
330. 

there can be no successive 

stages in it, ii, 336. 

when t. k. springs up, Scrip- 
ture ceases to be valid, ii, 
340. 

it is impossible for any one 

who has not reached t. k. to re- 
frain altogether, from birth to 
death, from all actions, ii, 399. 

a man dying in the possession 

of t. k. shakes off his good and 
evil deeds, i, p. lxx; ii, 1 19, 235- 
229,230, 294 seq., 357 seq. 

even beings who have reached 

t. k. may retain a body for the 
discharge of certain offices, i, 
p. lxxii; ii, 235-238. 

in all cases brings about its 

fruit, viz. final release, i, 229; 
ii, 235-238. 

by means of it, there is 

effected the Self s dissociation 
from the matrSs, i, 281. 

is the door to perfect beati- 
tude, i, 283. 

Smritis composed with refer- 
ence to t. k. as the means of 
final release, i, 291. 

is not purposeless, ii, 64. 

the accomplishment of man's 

highest end by means of t. k., the 
different injunctions as to the 
means of t. k., and the absence 
of certain rules as to release 
which is the fruit of, ii, 101, 
285-330. 

for those who have risen to 

t. k. it would be purposeless to 
proceed on the path of the 
gods, ii, 332. 

completely destroys the po- 
tentiality of action, ii, 237. 

alone effects the purpose of 

man, ii, 285, 290-306. 

its fruit, being present to 

intuition, does not manifest 



itself at a later time only, as the 
fruits of actions do, ii, 294. 

Knowledge, true, he who possesses 
t k. cannot be born again, ii, 
369 seq., 419. 

is the door of release, ii, 370, 

371, 400. 

owing to the power of t. k. 

the soul departs through the 
hundred and first vein, ii, 377 
seq. 

through t. k. the expanse of 

names and forms which Nes- 
cience superimposes on Brah- 
man is dissolved, ii, 401. 

see also Brahman, knowledge 

of, p. 449. 

see also Self, knowledge of 

the. 

— (vidyi) of the prana, ii, 186 seq. 

— of Brahman's couch, ii, 400. 

— of Brahman within the heart, ii, 

410. See also Daharavidya. 

— of Agni Vauvanara. See Vaij- 

vanara-vidyi. 

— of the five fires. See Fires. 

— of the udgitha. See Udgitha- 

vidyi. 
Kr/M&ra penance, prescribed for 

hermits and mendicants who 

have broken their vows, ii, 319. 
Krishna or Vishnu, and the Bhaga- 

vadgita, i, p. cxxvi. 
Krishna Dvaipayana, Apantaratamas 

was born again as, ii, 235. 
Kum/apiyins, the ayana of the, a 

great sacrifice lasting a whole 

year, ii, 250, 250 n., 251, 314. 

Legends recorded in the Vedanta- 
texts have the purpose of glori- 
fying (as arthavadas) the in- 
junctions with which they are 
connected, i, p. lxxv; ii, 305 
seq. 

Libations, five I. in the form of 
5raddh£, Soma, rain, food, seed 
are offered in the five fires, viz. 
the heavenly world, Par.ganya, 
the earth, man, and woman, ii, 
103. 

— the seven 1. (from the saurya 

libation up to the jataudana 1.) 
are limited to the Atharvanikas, 
ii, 189, 190. 
Light is the highest Brahman, i, 
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pp. xxxiv, xxxviii, 87-97, 185, 
191, 231 seq. 
Light, Brahman is the 1. of lights, i, 

193, »94- 

— of Brahman, by it everything is 

lighted, i, p. xxxvi, 193-195. 
is the cause of the manifes- 
tation of this entire world, i, 
194. 

— the first-born (original) 1. which 

has not yet become tripartite, 
i, 88 seq. 

— the highest I. identified with the 

gastric fire within man, i, 89. 

— the praj«a Self is the universal, 

', 195- 

— on the road beginning with 1. the 

departed soul proceeds, ii, 383- 
384, 386. 

— and the other stations on the 

soul's journey to Brahman are 
conductors of the souls, not 
marks of the road, nor places of 
enjoyment, ii, 387-389. 

— the 1. into which the soul enters 

is the highest Self, ii, 407. 

— highest. See also Lord, highest. 
Lightning is the end of the road 

beginning with light, ii, 386. 

— beyond 1. there is Varum (on the 

Jjath of the gods), ii, 386. 
ter the 1. has been reached, the 
souls are led through the worlds 
of Varuna, &c, by the person, 
not a man, who follows im- 
mediately after the, ii, 389. 
Lokayatikas, i, 14. 
Lord, the, or the highest Self, or 
Brahman, i, p. xxvii. 

— matter and souls constitute his 

body, i, p. xxviii. 

— pervades all things as their an- 

taryamin, i, p. xxviii. 

— modes of him (prakara), i, p. 

xxviii. 

— creation owing to an act of 

volition on his part, i, p. xxix. 

— is Brahman in the condition of 

an effect, i, p. xxix. 

— highest, all-knowing,all-powerful, 

>, 15, 79, 136 seq., 339, 357. 
his knowledge does not require 

a body, i, 50 seq., 438. 
the one within the sun and 

the eye is the, i, 77-81, 134 

seqq. ; ii, 416 seq. 



Lord, highest, has no special abode, 

but abides in his own glory, 1,78- 
the sole topic of all worldly 

songs, i, 80. 

of Scripture, i, 160. 

may assume a bodily shape 

formed of Miyl, i, 80, 370 

seq. 
also resides in the body, but 

not in the body only, for he is 

all-pervading, i, m. 
although present everywhere, 

he is pleased when meditated 

upon as dwelling in the heart, 

i, 114, 196. 
immortality and fearlessness 

ascribed to him, i, 135. 

free from all evil, i, 135. 

the lordly power of the gods 

is based on the, i, 1 30 ; so also 

that of other souls, ii, 416- 

418. 
is the source of all beings, i, 

i35-i4a- 
' measured by a span,' i, 144, 

150-1531 192, 195 seq. 
has a shape consisting of the 

threefold world, i, 145 seq. 
the perception of the h. L. is 

the gastric fire, i, 147, 149. 
has the heaven for his head 

&c, and is based on the earth, 

i, 148. 
forms the head &c, and is 

based on the chin of the devout 

worshipper, i, 148. 
is everlastingly free from Nes- 
cience, ii, 149. 
worship of the h. L. as Vau- 

vanara, i, 149 seq. 
the supporting of all things up 

to ether can be the work of the 

h. L. only, i, 170. 

is greater than ether, i, 177. 

is a limitary support, i, 181 

seq. 
there is only one h. L. ever 

unchanging, whose substance is 

cognition, and who, by means 

of Nescience, manifests himself 

in various ways, i, 190. 
besides the h. L. there is no 

other substance of cognition, i, 

190. 
is the absolute ruler of the 

past and the future, i, 196. 
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Lord, highest, his nature is Maya 
joined with time and karman, i, 

357n. 
cannot be reproached with 

cruelty, on account of his re- 
garding merit and demerit, i, 

357-360; ii, 180-183. 
his essential goodness affirmed 

by Sruti and Smrrti, i, 358. 
his position analogous to that 

of Par,ganya, i, 358. 
Scripture the production of 

the omniscient L., and the 

omniscience of the L. based on 

Scripture, i, 437. 
we are to meditate on him, i, 

441. 
from him there result samsara 

and moksha, ii, 58 seq. 
is the evolver of names and 

forms, i, 328 seq. ; ii, 96-98. 
meant by the term ' he who 

renders tripartite,' ii, 97. 

is free from all qualities, ii, 340. 

there is also a form of the 

h. L. not abiding in effected 

things, ii, 4 17 seq. 

— the Bauddhas do not admit a 

ruling, i, 403. 

— on the Sankhya and Yoga systems 

the L. acts as the ruler of the 
pradhana and of the souls, i, 
434 seq. 

— Pajupati, Siva, i, 435. 

— the pradhana cannot be ruled by 

the L. in the same way as the 
organs are ruled by the soul, i, 
437 seq. 

— such terms as L. and the like 

cannot be applied to the in- 
dividual soul, i, p. xxxix. 

— highest, is not, like the individual 

soul, the cause of evil, i, p. xlix, 

343-346- 

who abides within the soul, 

is not affected by the imper- 
fections clinging to the soul, i, 
pp. lxii-lxiv. 

the intelligent Self is the, i, 

IS, *34, 290 ; ii, 337-340- 

different from the individual 

soul, i, p. xcviii, 70, 81, 159 
seq., 187, 234 ; ii, 290 seq. 

the released soul, ii, 418. 

is himself the individual soul, 

not anything else, i, 379 ; ii, 
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65 seq., 138 seq., 140, 244 seq., 
»9', 338, 339 seq. 

Lord, highest, stands in the realm 
of the phenomenal in the rela- 
tion of a ruler to the individual 
souls, i, 329. 

with a view to the efforts 

made by the soul the L. makes 
it act, ii, 59-61. 

as the soul is affected by 

pleasure and pain not so the, 
ii, 63-65. 

refutation of the view that 

a h. L. is not the material but 
only the operative cause of the 
world, i, p. Ii, 284, 434~439, 
440. 

the world, according to the 

Upanishads, is nothing but a 
manifestation of the h. L.'s 
wonderful power, i, p. cxix. 

the cause of the world, i, 16, 

17, 4«i 48, 49, 61, »43, 254, 
263-266, 270, 271, 338; ii, 
183. 

dependency of the world on 

him, i, 242-245, 290, 370; ii, 
4 i 5 seq. 

arranged at the beginning of 

the present kalpa the entire 
world just as it had been ar- 
ranged in the preceding kalpa, 
i, 215. 

the creation of this world is 

mere play to him, i, 357. 

may, although himself un- 

moving, move the universe, i, 
369. 

— — is the creative principle 
abiding within the elements, ii, 
24 seq. 

is a causal agent in all activity, 

ii, 59- 
only is eternal and the creator 

of the world, ii, 416. 

— see also Lvara. 

— see also Brahman, and Self. 
Lords, such as Hiranyagarbha, &c, 

are able to continue their 
previous forms of existence in 
each new creation, i, 213, 
215. 
Lotus, as the 1. wanders from one 
pond to another without any 
means of conveyance, so Brah- 
man creates the world, i, 348. 

Hh 
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Madhu-vidya, i, 216 seq.; ii, 233. 

Madhyamikas, or nihilists, believe 
that everything is void and 
nothing whatever is real, i, p. Ii, 
5 n., 401 n. 

MSdhyandinas. See Kanvas. 

Magician, Sankara's illustrative in- 
stance of the m. producing 
illusive sights is not known to 
Badarayana, i, pp. xxv, xciv n. 

Magicians, multiform creations exist 
in them, i, 353. 

MahabMrata, Vedantic portions in 
it referred to by the SOtras of 
Badarayasja, i, p. cxxvii. 

— there is one universal Self ac- 

cording to the, i, 295. 

— quoted to show that those who 

know Brahman do not go or 

depart, ii, 375. 
Mahejvaras. See Saivas. 
Maitr&yantya-upanishad, MayS in 

the, i, pp. cxvii n., cxxi n. 
Maitreyt, dialogue of M. and YS- 

^flavalkya, i, 274 seqq. 
Maitreyi-brahmana, ii, 305, 306. 
Man, fancifully identified with the 

sacrifice, ii, 220, 221, 265. 
Man-sacrifice, the particulars of it 

given in the AT&andogya are not 

to be inserted in the Taittiri- 

yaka, ii, 220-222. 
Manas. See Mind. 

— see Internal organ. 

Mantras, certain m. and brahmana 
passages, met with in the be- 
ginning of some Upanishads, do 
not belong to the brahmavidya, 
i, p. Ixx ; ii, 222-225. 

— do not constitute an independent 

means of authoritative know- 
ledge for anything, i, 218. 

— though subserving other purposes, 

are also independent means of 
knowledge, i, 220-222. 

— have occasionally to be explained 

in a secondary sense, i, 318. 

— which are enjoined in one Sakha" 

are taken over by other Sakhas 
also, ii, 273 seq. 

— enjoined in one Veda are valid 

for other Vedas also, ii, 274. 

— and arthavadas as authorities on 

the gods, i, 198, 203, 217, 219 
seq., 223, 304, 348, 355. 
stories about men who ob- 



tained new bodies, in the, ii, 
»35- 

Mantras and arthavadas on the non- 
return of the released Soul, ii, 
418 seq. 

Manu mentioned in Smti, i, 294, 
294 n. 

— ' Whatever M. said is medicine,' 

i, 294. 

— blames the doctrine of Kapila, 

i, 294 seq. 

— recommends reasoning, i, 315. 

— the doctrine of pradhana accepted 

»y. >, 394- 
Manu-smriti opposed to the Saft- 

khya-smriti, i, p. xlvii, 291. 
Maruts, i, 202, 216. 
Materialists, i, p. lxxiv. 

— consider intelligence to be a mere 

attribute of the body, i, 368. 

— assert that a Self separate from 

the body does not exist, ii, 269. 

— do not admit the existence of 

anything but the four elements, 

ii, 270. 
Matter, unevolved (avyakta), i, p. 

xxviii. 
becomes gross, i, p. xxix. 

— and souls constitute the body of 

the Lord, i, p. xxviii. 
Maya or Avidya, the appearance of 
the world due to it, i, p. xxv. 

— is neither sat nor asat, i, p. xxv, 

343- 

— a principle of illusion, i, p. xxv. 

— constitutes the upidana, i, p. 

xxv. 

— belongs to Brahman as a jakti, i, 

p. xxv, 362. 

— modifies itself into all the indi- 

vidual existences, i, p. xxv. 

— bodily organs and mental func- 

tions the offspring of, i, p. xxvi. 

— the non-enlightened soul is 

unable to look through it, i, 
p. xxvi. 

— the material world merged into 

it, i, p. xxvi. 

— he whose soul has been en- 

lightened withdraws from the 
influence of, i, p. xxvii. 

— the world is not unreal M., i, p. 

XXX. 

— Brahman becomes a personal God 

through, i, p. xxx. 

— the soul is Brahman in so far as 
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limited by the unreal upadhis 
due to, i, p. xxx. 

Maya, the doctrine of, unknown to 
Badarayaaa, i, pp. xci-xcvii, c. 

not in the Upanishads, i, pp. 

cii, cxvi-cxxi. 

though not part of the teach- 
ing of the Upanishads, does not 
contradict it openly, i, p. cxxv. 

— is of a non-intelligent nature, 

and the world does not spring 
from Brahman as being intelli- 
gence, but from Brahman as 
being associated with, i, p. 
xciii. 

— occurrence of the word M. in 

the Upanishads, i, p. cxvii n. 

— the highest Lord may assume a 

shape formed of, i, 81. 

— the nature of the Lord is M. 

joined with time and karman, 
h 357 n. 

— in consequence of the Lord's 

conjunction with M. the crea- 
tion is unavoidable, i, 357 n., 
369. 

— emitted by the omniform Nari- 

ya*a, ii, 157. 

— see also Nescience. 

Meditating, repetitions of the men- 
tal functions of knowing, m., 
&c, is required even where 
the text gives instruction once 
only, ii, 331-337. 

— and ' knowing ' are used one in 

the place of the other, ii, 333. 
Meditation on Brahman as possessing 

certain attributes, i, p. lxvii, 

107-109. 
the devotee engaged in it is 

to view it as constituting his 

own Self, i, p. Ixxvi ; ii, 

337-340. 

— on the lower Brahman may have 

different results, ii, 161 seq., 
185. 

its fruit lordship over the 

worlds, ii, 403. 

— is an action, knowledge is not, i, 

35- 

— the threefoldness of, i, 103-106, 

373. 

— as taught in the Vedanta-texts, 

is possible only if the soul is an 
agent, ii, 53. 

— presentation before the mind of 

H 



the highest Self is effected 
through, ii, 171 seq. 
Meditation as a means of the know- 
ledge of the highest person, ii, 
304 seq. 

— the double enunciation ' I am 

thou ' and * Thou art I,' points 
to a twofold m. on the oneness 
of the Self, ii, 344 seq. 

— owing to the might of the m. on 

the unity of pranavaand udgitha, 
the Hotri sets right any mistake 
he may commit in his work, 
ii, 383. 

— on the udgttha viewed as the sun, 

"» 333- 

— is in itself of the nature of work, 

and thus capable of producing 
a result, ii, 348. 

— by the application of m. the 

soul departs by the vein passing 
through the skull, ii, 377 seq. 
Meditations (vidyas), discussions 
as to whether certain m. have to 
be combined or to be kept apart, 
i, pp. lxvii seq., lxx, Ixxii seq.; 
ii, 184-193, 316-333, 340-349. 

— certain m., such as that on the 

udgitha, are really separate, 
although apparently identical, 
i, p. Ixviii ; ii, 192-196. 

— on Brahman, in all of them are 

all its qualities included, or 
only those mentioned in the 
special m. ? i, p. Ixviii seq.; ii, 
301-304. 

the form under which the 

Self of the meditating devotee 
has to be viewed in them, i, 
p. lxxiv. 

for which the texts assign one 

and the same fruit are optional, 
i, p. lxxv ; ii, 380 seq. 

not m. on symbols, are the 

cause of being led to the world 
of Brahman, ii, 403 seq. 

— on constituent parts of sacrifices, 

are not to be considered as 
permanently requisite parts of 
the )atter,i, p. lxxiv; ii, 353-256. 

are valid for all jakhas, 

i, p. lxxiv ; ii, 372-274. 

and m. which refer to 

special wishes may be cumu- 
lated or optionally employed, 
i, p. lxxv; ii, 381-284. 

h 2 
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Meditations on constituent parts of 
sacrifices, are to be carried on by 
the sacrificer, ii, 330 seq. 

by the priest, ii, 321. 

— certain clauses forming part of 

the m., are not mere glorifi- 
cations, but enjoin the m., 
i, p. lxxv ; ii, 303-305. 

— which refer to one subject, but 

as distinguished by different 
qualities, have to be held apart 
as different m., i, p. lxxv; ii, 

*77-*79. 

— on the Self are to be repeated 

again and again, i, p. lxxvi; 
"» 33J-337. 

— are to be carried on in a sitting 

posture, i, p. lxxvii; ii, 349 
seq. 

— may be carried on at any time, 

and in any place, favourable to 
concentration of mind, i, p. 
lxxvii ; ii, 350 seq. 

— are to be continued until death, 

i, p. lxxvii; ii, 351 seq. 

— are themselves acts, but not sub- 

ordinate members of the sacri- 
fices, ii, 356. 

— subserve the end of man, not of 

sacrifice, ii, 383. 

— the fruit belongs to him who 

carries out the, ii, 330. 

to the sacrificer, ii, 321. 

Mendicant, religious, meditation only 

is prescribed for him, not action, 

i, p. lxxv; ii, 395-303, 306. 

and Brahmanas, ii, 37. 

not afflicted by pain, ii, 64. 

the term ' austerity ' cannot 

refer to him, ii, 300 seq. 
the state of being grounded 

in Brahman belongs to him, 

ii, 300-303. 

enjoys immortality, ii, 301. 

penance prescribed for the 

m. who has broken his vow, 

1*1,319. 
' Mental ' cup, offered on the tenth 

day of Soma sacrifices, ii, 360 

seq., 363, 266 seq. 
Mental impressions, the variety of 

ideas is due to m. i. of former 

ideas, i, 420, 420 n. 
their existence is not possible 

on the Bauddha view, i, 425- 

427. 



Mental impressions, internal cogni- 
tion cannot be their abode, i, 
426 seq. 

Metres, by means of the m. the 
direction of the mind on Brah- 
man is declared, i, 93-95. 

— their names used to denote other 

things resembling those m. in 
certain numerical relations, i, 

95. 

— statements about the order of 

succession of m. supplementing 
each other, ii, 225, 228. 

— of the Asuras and of the Devas, 

ii, 228, 228 n. 

Milk, as milk transforms itself into 
curds, so Brahman is the cause 
of the world, i, 346 seq. 

Mimimsa, i, p. ix. 

— its two branches, pflrva and uttara, 

i, p. ix. 

— the word employed already in 

the Brahmanas, i, p. x. 

— its various means of proof, as 

determiningthe proper meaning 
and position of Scriptural pas- 
sages in the Vedanta-sfitras, i, 
p. xli. 

— the VedSnta-sfltras as well as 

the PArva-mfmamsa-sfltras are 
throughout M., i, p. xlv. 

Mima>Ksa-jastra,a short name for the 
Pflrva - mimamsa - jastra, i, p. 
xi. 

Mimamsa-sQtras not intelligible with- 
out a commentary, i, p. xiii 
seq. 

Mind (manas), the being which con- 
sists of m. &c. is Brahman, not 
the individual soul, i, p. xxxiv 
seq., 1 07-1 16. 

— Brahman as it differentiates itself 

through the m. is called indi- 
vidual soul, i, 104. 

— is the abode of the power of cog- 

nition, i, 105. 

— the embodied Self is connected 

with the, i, 107. 

— the ' two entered into the cave,' 

are they the m. and the indi- 
vidual soul, or the individual 
soul and the highest Self? i, 1 18 
seqq. 

— constitutes the limiting adjunct 

of the individual soul, and chiefly 
abides in the heart, i, 175. 
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Mind is superior to the sense-objects, 

— intellect is higher than the, i, 239 

seq. 

— presupposes the existence of an 

aggregate of atoms, viz. the body 
(Bauddha), i, 403 n. 

— Pradyumna denotes the, i, 440. 

— speech, breath, and m. presup- 

pose fire, water, and earth, ii, 78 
seq. 

— has all things for its objects and 

extends to the past, the present, 
and the future, ii, 81. 

— on account of the plurality of its 

functions we find it designated 
as manas or buddhi or aham- 
kara or iitta, ii, 81. 

— has five functions, ii, 89 seq. 

— accompanies the soul when leav- 

ing its body, ii, 102. 

— six and thirty thousand different 

energies of the m. identified 
with the fire-altars, the cups, 
&c, ii, 265. 

— speech is merged in, ii, 364 seq. 

— all sense-organs are merged in, ii, 

365 seq. 

— breath may be viewed as the 

causal substance of, ii, 366. 

— is earth, ii, 366. 

— i. e. the function of m., is merged 

in breath, on the departure of 
the sou), ii, 366 seq. 

Mitra and Varuna, Vasish/Aa again 
procreated by them, ii, 235. 

Moksha. See Release. 

Moksha Sastras, ii, 158. 

Momentariness, the Bauddha doc- 
trine of universal m., i, 403 n., 
407, 408, 427. 

is impossible on account 

of remembrance of the perceiv- 
ing person, i, 413-415. 

Monism. See Advaita. 

Moon, men who perform sacrifices 
&c. ascend after death to the, i, 
p. cvii, 108, no, 112, 114, 121- 
125. 

— the soul's ascent to, and descent 

from the, ii, 101-132. 

— the body of the soul in the m. 

consists of water, which had 
originated in the m. for the 
purpose of enjoying the fruits of 
works, ii, 114, 115, 127. 



Moon, the soul's descending from 

the, ii, 126-128. 
Mother-of-pearl mistaken for silver, 

simile, i, 4 n., 5, 43. 
MiWaka-upanishad and the rite of 

carrying fire on the head, ii, 186, 

189 seq. 
Muni, the state of the, enjoined 

by the side of learning and 

childlike state, i, p. lxxvi ; ii, 

322-327. 

NaWis, veins or arteries of the body, 
by means of them the soul 
departs from the body, i, pp. 
lxxix, lxxxii. 

— deep sleep takes place in them, 

i, 191 ; ii, 141-146. 

— glorified, ii, 143. 

— light contained in them, ii, 144. 

— and pericardium are, in deep 

sleep, merely the limiting ad- 
juncts of the soul, ii, 145. 

— see also Veins. 
Na/tiketa, legend of, ii, 123. 
Naiiketas, colloquy between Yama 

and, i, 247-252. 
Names, the two secret, applied to 
the deva-abode of Brahman and 
to its bodily abode, are to be 
held apart, ii, 216-218. 

— and forms, i, p. xxv. 

their evolution is the work, 

not of the individual soul, but 
of the Lord, i, pp. lix, Ixiii ; ii, 
96-100. 

was preceded by the tripar- 

tition, ii, 98. 

the object of Brahman's know- 
ledge before the creation, i, 50. 

attributed to Brahman, i, 125. 

presented by Nescience, 1,140, 

282, 328 seq., 345, 369 ; ii, 64, 

i4°» 4°'» 4°a- 
on account of their equality, 

there is no contradiction to the 

eternity of the Veda in the 

renovation of the world, i, an— 

216. 
the world periodically divests 

itself of them, i, 212. 
Brahman only is different 

from, i, 232 seq. 
the entire world of effects is 

evolved exclusively by, i, 233, 

242, 268, 357. 
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Names and forms, 'Being' is that 
which is differentiated by, i, 
267. 

abide in the individual soul, i, 

377 seq. 

cannot abide in the soul, i, 

279. 

non-existence of the effect 

previous to its production only 
means the state of n. and f. 
being unevolved, i, 333. 

the element of plurality cha- 
racterised by, i, 353. 

in Bauddha terminology, i, 

404, 404 n. 

the apparent world of n. and f. 

to be dissolved by knowledge, 
ii, 163 seq. 

Nirada, dialogue between N. and 
Sanatkumira, i, 166 seq. 

— instructed by the omniform Na- 

rayana, ii, 157. 

— assumed a new body, ii, 235. 
Narayana, another name of Brah- 
man, i, p. xxxi n. 

— the omniform N. instructed N&- 

rada about Maya being the 
cause of Narada's seeing him, 
ii, 157. 

— who is higher than the Unde- 

veloped, who is the highest Self, 
and the Self of all, reveals 
himself by dividing himself in 
multiple ways, i, 440. 

NIsadfya-sGkta quoted, ii, 85. 

Nescience (avidyl), superimposition 
is, i, 6. 

— perception &c. have for their 

object that which is dependent 
on, i, 7. 

— the seed of the Samsara, de- 

stroyed by knowledge of Brah- 
man, i, 14, 300 ; ii, 68 seq. ; but 
not by the lower knowledge, 
ii, 370. 

— distinctions fictitiously created 

by, i, 33. 

— Brahman as the object of, i, 63. 

— the limiting adjunct, consisting of 

the organs of action, presented 
by, i, 134. 

— the whole practical world exists 

only in the sphere of, i, 135, 
155; ", 394- 

— names and forms presented by, 

i, 139 seq., 382, 338 seq., 345, 



357, 369; i', 64, 67, 140, 163, 
401, 402. 
Nescience, the conception that the 
body and other things contained 
in the sphere of the Not-self are 
our Self, constitutes N., i, 157. 

— from it there spring desires, aver- 

sions, fear, and confusion, i, 157, 
167. 

— compared to the mistake of him 

who in the twilight mistakes 
a post for a man, i, 185. 

— the unreal aspect of the individual 

soul, as different from the 
highest Self, is a mere presenta- 
tion of, i, 189, 341, 244, 251, 
252; ii, 68, 139,173, >79, 340. 

— by means of N., the highest Lord 

manifests himself in various 
ways, i, 190, 352. 

— the causal potentiality is of the 

nature of, i, 243. 

— the body the product of, i, 244. 

— all the kinds of specific cognition 

belonging to the sphere of N., 
are absent in the sphere of true 
knowledge, i, 281. 

— the elements and the sense- 

organs the product of, i, 281. 

— the effects both at the time of 

creation and reabsorption are 
the mere fallacious superimpo- 
sitions of, i, 312. 

— element of plurality the figment 

of, i, 355. 

— naturally tends towards effects 

without any purpose, i, 357 n. 

— cannot be the cause of inequality, 

as it is of a uniform nature, i, 
360. 

— the relation of causes of suffering 

and of sufferers is the effect of, 
i, 380. 

— in the VaLreshika-sGtra, i, 392 

seq. 

— the mutual causality of N. and so 

on (Bauddha) cannot explain 
the formation of aggregates, i, 
404-409, 404 n. 

— Bauddha doctrine of the distinc- 

tion, owing to the influence of 
N., of the attributes of exist- 
ence and non-existence, i, 423. 

— the rising from deep sleep is due 

to the existence of potential N., 
ii, 4 8. 
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Nescience, the conditions of being 
agent and enjoyer presented by 
N. only, ii, 54, 55. 

— the soul being engrossed by N., 

identifies itself as it were with 
the body &c, and imagines it- 
self to be affected by the expe- 
rience of pain which is due to 
N., ii, 63 seq., 65. 

— the soul when leaving its body 

takes N., with itself, ii, 10a. 

— the Lord is everlastingly free 

from, ii, 149. 

— a soul which has freed itself from 

N. cannot possibly enter into 
phenomenal life, ii, 149. 

— limiting adjuncts presented by, 

", 67, 153, 156. 

— the primeval natural N. leaves 

room for all practical life and 
activity, ii, 156. 

— the bondage of the soul due to N. 

only, ii, 174. 

— a limiting adjunct of the soul, 

ii, 367. 
Nihilist =Bauddha, i, 415. 
Nihilists are the Madhyamikas, i, 

401 n. 

— maintain that everything is void, 

i, 401. 

— are contradicted by all means of 

right knowledge, and therefore 
require no special refutation, 

", 4*7. 
Nimi, Vasish/i>a cursed by, ii, 235. 
Nirvlna, the eternally perfect, ii, 

419. 
Nishidas and the four castes, the 

fa.flk2.ga.xAb, i, 262. 
Non-being. See Asat. 
Non-duality, taught both by Sankara 

and Ramanuga, i, p. xxx. 

— with a difference, taught by R&- 

manu^a, i, p. xxx. 
Non-ego, the object has for its 

sphere the notion of the, i, 3. 
Non-entity, non-existent. See Asat. 
Nyiya philosophy, i, 15 n. 

Object and subject cannot be iden- 
tified, i, 3. 

— ■ — are not distinguished in con- 

sequence of wrong knowledge, 
! »4- 

the relation of, cannot exist 

in the Self, i, 378 seq. 



Objects, the ten, and the ten sub- 
jects cannot rest on anything 
but Brahman, i, 104. 

have reference to pra^l, i, 

105 seq. 

— are beyond the senses, i, 239, 344. 

— mind is superior to the, i, 239. 
Oblations, the five, not always neces- 
sary for birth, ii, 125 seq. 

Om, the syllable, and the udgitha, 
i, p. Ixviii ; ii, 193 seq., 196-199. 

is all this, i, 169 seq. 

a means to obtain Brahman, 

i, 170. 

meditation on the highest per- 
son by means of it, i, 171-174 ; 
is the lower Brahman the object 
of this meditation? i, 171 seq.; 
the highest Brahman is the ob- 
ject of it, i, 172 seqq. 

which is a quality, i.e. the 

abode of a meditation, is com- 
mon to the three Vedas, ii, 282 
seq. 

Omnipotence depends on the omni- 
potent ruler being the cause of 
all created things, i, 132. 

Omniscience, ascribed to the Pra- 
dhana, i, 46 seq. 

Ordeal of the heated hatchet, and 
the thief, i, 323 n. 

Organic beings, four classes of, ii, 
126. 

Organs, the creation and reabsorp- 
tion of the o. of the soul do not 
interfere with the creation &c. 
of the elements, i, p. liii; ii, 
26-28. 

— five intellectual, and five o. of 

action, ii, 81. 

— drawn inward in sleep, ii, 136. 

— of the body and the divinities 

declared to be non-different, 
ii, 257. 

— see also Internal organ, and Sense- 

organs. 

Paingi-rahasya Brihmana, i, 122. 

Paingi-upanishad, i, p. xxxv n., 
161. 

Paftiagni-vidy;L See Fires, know- 
ledge of the five. 

Pa&teratra, the followers of the P. 
=the Bhagavatas, i, 442. 

Pln^aratras = Bhagavatas, quod vide. 

Pafttasikha, a Smriti writer, i, 291 n. 
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Par^anya, air manifesting itself in 
the form of, i, 239. 

— the position of the Lord with re- 

gard to merit and demerit of 

the living creatures is analogous 

to that of, i, 358. 
Parivra^akas. See Mendicant. 
Paryanka-vidya, ii, 230, 232, 233. 
Passion is called red on account of 

its colouring, i.e. influencing 

property, i, 253. 

— Goodness, P., and Darkness, the 

three gunas, i, 353. 

— Goodness, P., and Darkness, the 

three constituent elements of 
the pradhana, i, 364 n., 366 seq. 

— the guna, cannot be that which 

causes suffering, i, 379. 

— see Gunas. 

Pajupati or Siva, according to the 
Saivas, the operative cause, i, 

435- 
Path, the Bauddha instruction as to 
the, i, 411. 

— of the gods, i, p. xxix, 128; ii, 

297, 381. 

only those who know the 

qualified Brahman proceed on 
the, while those who know 
the unqualified Brahman be- 
come one with it without mov- 
ing to any other place, i, p. lxxi ; 
ii, 231 seq. 

all who meditate on Brahman 

proceed on the, i, p. Ixxii. 

followed by all who are ac- 
quainted with the saguna-vidySs 
of Brahman, i, p. Ixxii ; ii, 232- 

335- 

stations on it, i, p. lxxxii ; ii, 

382-389. 

men who possess knowledge 

proceed on it up to the world 
of Brahman, from which there 
is no return, i, pp. cvii, cix ; ii, 
«4, 39', 418 seq. 

the details about it are given 

both in the Upakojala-vidyl and 
in the PaAfragni-vidyS, ii, 233, 
234 seq. 

cannot be attained by faith 

and austerities,unaided by know- 
ledge, ii, 234. 

description of it, ii, 364-404. 

— of the fathers, ii, 234, 381, 384. 
leading through smoke, ii, 108. 



Path of the fathers to be obtained 
by means of sacrifices, works of 
public utility, and alms, ii, 1 24. 

Perception denotes Scripture, i, 
203. 

— possible without the body, as in 

dreams, ii, 272. 
Pericardium, also a place of deep 
sleep, ii, 142, 144. 

— merely the abode of the limiting 

adjuncts of the soul in deep 
sleep, ii, 145. 
Person (purusha), the highest, to be 
meditated upon with the sylla- 
ble Om is not the lower, but the 
higher Brahman, i, p. xxxv seq., 

171-174- 

meditation as a means of the 

knowledge of, ii, 205. 

— of the size of a thumb is Brahman, 

i, p. xxxvii, 195-198. 

— which is not the original Brah- 

man, but an effect may be called 
the internal Self of all beings, 
i, 142. 

— ' Beyond the Great there is the 

Undeveloped, beyond the Un- 
developed there is the P.,' i, 237 
seq. 

— is essentially pure, i, 298. 

— is higher than the senses and 

everything else, ii, 204 seq. 

— called the Self, ii, 205. 

— is hard to know, and to be reached 

by sharp minds only, ii, 205. 

— in the sun, the golden, is the 

highest Self, i, 63, 112. 
whom the sun does not 

know, i, 81. 
and Agni are not equal, 

though the term 'death' is 

applied to both, ii, 267. 
and the p. seen within the 

eye are not some individual 

soul, but Brahman, i, p. xxxiv, 

77-81. 
and the p. within the eye are 

one, ii, 217, 218, 244-247. 

— within the eye, is Brahman, i, 

p. xxxv, 123-130. 

is not a deity of the sun, i, 

124, 130. 

Pradhana, the non-intelligent first 
cause, the Sankhya doctrine of 
the, refuted, i, pp. xxxii, xlvi, 1, 
xciii, cxvii, 16, 16 n., 46 seq., 
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47-64, 70 seq., 135 seq., 139- 
14a, 237-241, *3« n., 25a, 257- 
260, 263, 290, 296, 313 seq-. 353 
seq., 363-38'. 437 seq. 
Pradhina, the Upanishads teach 
nothing like it, i, p. cxix. 

— figuratively spoken of as thinking, 

i, 5* seq. 

— is not figuratively spoken of as 

thinking, i, 53 seqq. 

— cannot be designated by the term 

' Self,' because release is taught 
of him who takes his stand on 
that (the Sat), i, 55-57. 

because there is no state- 
ment of its having to be set 
aside, i, 57 seq. 

on account of the individual 

soul going to the Self, i, 59 seq. 

— the internal ruler is not the, i, 

132 seq. 

— absolute bliss cannot result from, 

i, 138. 

— the abode of heaven, earth &c. 

cannot be the, i, 154, 157, 158. 

— the supporting of all things up to 

ether cannot be the work of the, 
i, 170, 171. 

— denoted by ' the Undeveloped,' i, 

238, 245 seqq. 

— by the term p. the Sankhya un- 

derstands the antecedent condi- 
tion of the world, i, 242. 

— is something to be cognised, i, 

246. 

— is not spoken of as an object of 

knowledge, i, 246 seq. 

— not mentioned among the sub- 

jects of discussion in the colloquy 
between Yama and N&iiketas, 
', 247-252. 

— a mere thing of inference and not 

vouched for by Scripture, i, 252. 

— is not denoted by agi, i, 252-357. 

— why it is treated in the Vedanta- 

sfitras, i, 288 seq., 317. 

— the Smr/tis teach that it is the 

independent cause of the world, 
i, 291. 

— assumed by the Yoga-Smnti, i, 

296. 

— the non-intelligent p. cannot pass 

into what is intelligent, i, 308. 

— is the state of equilibrium of the 

three gunas, Goodness, Passion, 
and Darkness, i, 353. 



Pradhina, arguments of the Sin- 
kbyas for the threefold, i, 364. 

— its three constituent elements, 

Goodness, Passion, and Dark- 
ness, i, 364 n., 366 seq. 

— activities cannot be ascribed to 

a non-intelligent, i, 367-369. 

— cannot be active, because it stands 

in no relation, there being no- 
thing beyond it, i, 370 seq. 

— does not modify itself spontane- 

ously, i, 371 seq. 

— absence of a purpose on the part 

of the, i, 372 seq., 374- 

— the soul may move the p. as the 

lame man moves the blind one, 
or as the magnet moves the iron, 
>, 373 seq. 

— the theory of p. adopted by Manu 

and other adherents of the Veda, 

'» 394- 

— the Lord acts as the ruler of the p. 

and of the souls, and the p., the 
soul, and the Lord are of mu- 
tually different nature (Sankhya 
and Yoga), i, 434 seq. 

— the Lord cannot be connected 

with the souls and the, i, 436 
seq. 

— of infinite duration, i, 438. 

— the same as sawsara, i, 439. 

— through it the souls obtain enjoy- 

ment and release, ii, 69. 
Pradyumna, a manifestation of the 
highest being, i, p. xxiii, 441 
seq. 

— cannot spring from Sankarshana, 

i, p. Ii, 44«, 44*. 

— a form of Vasudeva, denotes the 

mind (manas), i, 440. 

— Aniruddha cannot spring from, i, 

44»> 44*. 
Pra^apati, birth of P., whose body 
is this threefold world, i, 142. 

— is himself an ' effect ' and called 

the inner Self, i, 142 seq. n. 

— his instruction on the Self, i, 1 83- 

191. 

— Indra his disciple, i, 199. 

— the creator, i, 203 seq. ; ii, 206. 

— above Vanwa there come Indra 

and P., on the path of the gods, 

ii, 386. 
PnujapativSkya, in the JfHndogya- 

upanishad, i, p. lxiii. 
Praiina/sila, ii, 274, 276. 
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Prakrit! of the Slhkhyas, i, p. xxx. 

— the individual soul as free from, 

i, p. lxxxiii. 
Pralaya (re-absorption of the world 
into Brahman) at the end of 
each kalpa, i, pp. xxix, liv, xciv, 
38a n., 386-389; ii, 47, 371, 

39«- 

— in it endeavour cannot take 

place, because no body exists 
then, nor any other seen cause, 
required to bring about the 
conjunction of the atoms, i, 

387. 

— would be impossible, if the atoms 

were essentially active, i, 391. 

— see also World, reabsorption of 

the. 
Prana, Vlyu and, not to be identi- 
fied, i, p. lxxiv; ii, 356-259. 

— is Brahman, i, 329-331, 272 ; ii, 

M3- 

— through knowledge of the p. im- 

mortality arises, i, 229-331. 

— is a raised thunderbolt, i, 239- 

231. 

— is the highest Self, i, 331. 

— knowledge of the, ii, 186 seq. 

— is the best among the organs of 

the body, ii, 356. 

— everything is food of the, ii, 309 

seq. 

— see also Breath, and Vital air. 
Pranagnihotra is not omitted even 

when the eating of food is 
omitted, ii, 249 seq. 

— is omitted when the eating of 

food is omitted, ii, 350-252. 

— the details of the fundamental 

Agnihotra not valid for it, ii, 
351 seq. 
Pranas, the word 'person' applied 
to them, i, 261. 

— colloquy of the, i, 304 ; ii, 88, 89, 

186, 187 seqq., 200, an, 315, 
309. 

— the individual soul is the sustain- 

ing principle of the, i, 361. 

— see also Vital airs. 
Pranavidyas, their unity, i, p. lxviii ; 

ii, 300 seq., 313. 
Prasna-upanishad, on the akshara 

Om, i, p. xliii. 
PrastotW, even those priests, P. and 

so on, who are devoid of the 

knowledge of the divinities of 



the prastlva and the like, per- 
form the sacrifices, ii, 254. 
Pratardana, the legend of Indra and, 

», 97-99. 10 1 ; «, 3°5, 306. 

Pravargya-ceremony, passages about 
the, ii, 222-224. 

Prayer, where the works of the 
Irramas are not possible, p. 
qualifies for knowledge, ii, 316. 

Priest, the meditations on subordi- 
nate members of the sacrifice 
are his work, ii, 321. 

— the fruit of meditations in which 

the p. is the agent goes to the 
sacrificer, ii, 321. 
Priests : as a rule sacrificers of one 
and the same family employ 
officiating p. of one and the 
same family, i, 226. 

— even those p. who do not know 

the divinities of the prastlva 
and the like, perform sacrifices, 
ii, 354. 
Purinas, on past and future kalpas, 
i, 361. 

— see Itihasas and P. 
Purifications, required for Vedic 

works, mentioned with a view 

to the origination of knowledge 

in him who has undergone 

those, ii, 314. 
Purushas of the Sinkhyas, i, p. xxx. 
Purusha-vidya, of the Taittirtyaka 

and of the A£andogya-upanishad 

are not to be combined, ii, 220- 

222. 
Purvl*irySs, ' ancient teachers,' 

quoted by Ramanuga, i, p. xxi. 
PQrva-mimamsa, i, p. ix. 

arose at an early date, i, p. x. 

enquiry into active religious 

duty its subject, i, 10. 
means of proof made use of 

in the, i, 17 seq. and n. ; ii, 

262 seq. 
Pfirva-mimimsa-sfitras, i, p. xii. 
Pfishan, the grains for P. are to be 

crushed at all vikritis of the 

darjapGrnamasa, ii, 309. 

Ra^-asuya-sacrifice, Brahmanas are 
not qualified for the, i, 218; ii. 
266. 

— is to be offered by a prince who 

-wishes to become the ruler of 
the whole earth, i, 233, 333 n. 
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Rahasya-brahmana, of the Tannins 
and the Paingins (the Kban- 
dogya), ii, 330. 

Raikva, called Gana/ruti a Sfidra, i, 
333-226. 

— possessed the knowledge of Brah- 

man, ii, 315. 
Rakshas, among the padfog-anaA, i, 

262. 
Rama Mura Gastrin, PaWit, i, p. 

xxiin. 
Raman i^a, his Vedanta-sara, i, p.xvi. 

— Sri-bhashya, i, p. xvi seq. 
rests on old and weighty tra- 
dition, i, pp. xvii, xxii. 

its sectarian feature, i, p. 

xxxi n. 

— follows the authority of BodM- 

yana, i, p. xxi seq. 

— quotes a series of ancient teachers 

in his Vedarthasangraha, i, p. 
xxi seq. 

— sketch of bisphilosophical system, 

i, pp. xxiv, xxvii seqq. 

— and Sarikara, i, pp. xxii seqq., 

lxxxv-ci, cxxvi. 

chief points in which they 

agree and differ, i, pp. xxx seq., 
xxxiii-xl, xlviii-li, lxii-lxvi, 
lxviii-lxxiv, Ixxvi-lxxix, lxxxi- 
lxxxvi, cxii, cxiv, cxviii n., cxxi. 

on the subdivision of the 

Vedanta-sfltras into Adhika- 
ranas, and the determination of 
the Vedic passages discussed in 
the Sutras, i, pp. xli-xlvi. 

relation of Badarayana's Sutras 

to their chief distinguishing 
doctrines, i, pp. lxxxvii-ci. 

as interpreters of the Upa- 

nishads, i, p. cxxiii seq. 

— approves of the system of the 

Bhagavatas, i, p. Ii seq. 

— on the relation of the individual 

soul to Brahman, i, pp. liii seq., 
lviii. 

— according to him the soul is of 

minute size, and a knowing 
agent, i, pp. liv-lvii. 

— on the activity of the soul, i, p. 

lvii. 

— on dreams, i, p. lx seq. 

— on the term ' mayS,' i, p. lxi. 

— on the combination of the senses 

with the manas, &c, at the 
death of the vidvln, i, p. lxxix. 



Ramanu^a, on the immortality of 
him who knows Brahman, i, 
pp. lxxix, lxxx. 

— his explanation preferred to that 

of Sarikara, i, p. lxxxvi seq. 

— denies the distinction of the two 

Brahmans and the doctrine of 
MayS, i, p. xci. 

— denies the distinction between 

a higher and a lower knowledge, 
i, p. xci. 

— denied that the Upanishads teach 

Maya, i, p. cii. 
Rlmanu^as, an important Vaishnava 
sect, i, p. xvii. 

— closely connected with the Bha- 

gavatas, i, p. xxii seq. 

— their fundamental text concern- 

ing the soul's fate after death, 
i, p. cxxi seq. 

— see also Bhagavatas. 
Ramayan of Tulsidas, i, p. cxxvii 

seq. 

Ranayantya-khila, the holding to- 
gether and the pervading the 
sky attributed to Brahman in 
the R. are not to be inserted in 
other vidyas, i, p. lxx; ii, 218- 
a 20. 

Ranayanlyas, the Upanishad of the, 
ii, 219. 

Raurava, one of the seven hells, ii, 
123. 

Reabsorption of the world into 
Brahman. See "World and Pra- 
laya. 

Real, the, and the Unreal, i. e. the 
intelligent Self and the non-real 
objects, coupled by wrong 
knowledge, i, 4. 

Realists, i.e. the Sautrintikas»and 
the Vaibhashikas, i, 401 n. 

— maintain the reality of every- 

thing, i, 401. 

— controverted, i, 402-418. 
Reasoning stands nearer to per- 
ception than Sruti, i, 399. 

— is there room for objections 

founded on r. after the sense of 
the sacred texts has once been 
settled? i, 399 seq. 

— only a subordinate auxiliary 

of intuitional knowledge, i, 

J07- 

— which disregards the holy texts 

and rests on individual opinion 
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only has no proper foundation, 

i, 3'4~3»7- 
Reasoning, the assertion that r. has 
no foundation rests on r. only, 

i» 3«5- 

— recommended by Manu, i, 315. 

— the want of foundation consti- 

tutes the beauty of, i, 315 seq. 

Regnaud, M. Paul, i, pp. cv, cxvii. 

Release, final, or emancipation, at- 
tained by highest knowledge, i, 
p. xxvii, 29, 63, 71, 92, 291, 300, 
316, 327, 328; ii, 55, 101, 
101 n., i65seq., 235-238, 357, 

37o, 37», 397-400- 

persons desirous of, have to 

include such qualities as satya- 
kamatva in their meditations on 
Brahman, i, p. lxxiii. 

the dissolution of the 

apparent world prescribed for 
them, ii, 162. 

could not be in the 

possession of irrefutable know- 
ledge, if the doctrine of general 
identity were not true, i, 282. 

is nothing but Brahman, i, a 8 

seq-» 34, »83 n. ; ii, 329. 

not the effect of religious 

merit, i, 27 seqq. 

is an eternally and essentially 

disembodied state, i, 28, 29, 283, 
328. 

is of the nature of the eternally 

free Self, i, 32. 

is something to be ceremoni- 
ally purified, i, 33. 

is of the nature of Brahman, 

which is eternally pure, i, 33. 

is it a quality of the Self ? i, 

33- 
taught of him who takes his 

stand on the Sat, i, 55-57. 
desire of, caused by the re- 
flection that all effects, objects, 

and powers are non-permanent, 

i, 198. 
a man going to f. r. reaches the 

sun, i, 232. 
connected with the element of 

unity in Brahman, i, 322. 
cannot be the purpose of the 

pradhlna, i, 372 seq. 
would be impossible on the 

pradhlna hypothesis, i, 373, 374, 

380 seq. 



Release, final, is impossible, if the 
causes of suffering and the 
sufferer (i. e. the world and the 
souls) constitute one Self, i, 378. 

depends on knowledge, ac- 
cording to the Sankhya also, i, 
380 n. 

no being desirous of, could 

be assumed, on the Bauddha 
doctrine, i, 406 seq.; nor on 
the Gaina doctrine, i, 430. 

Bauddha doctrine of bondage 

and, depending on absence and 
presence of right knowledge, 

', 4*3- 
the Gaina doctrine of bondage 

and, untenable, i, 432. 
the Self which enjoys f.r. must 

be the agent in the meditation 

which helps to bring it about, 

ii, 5* ». 
impossibility of f. r. would 

follow, if the SelPs agency were 

natural, ii, 53. 
Sawisara and f. r. result from 

the highest Lord, ii, 58 seq., 

139. 
consists, according to the 

Vaiieshikas, in the absolute 

non-origination of the nine 

qualities of the Selfs, ii, 69. 
the Self freed of the aggregate 

of eight, in f. r., ii, 83, 83 n. 
the existence of a remainder 

of works does not stand in its 

way, ii, 119. 
obtained by sleep only, ii, 148 

seq. 
by successive steps, one of the 

results of meditations on the 

qualified Brahman, ii, 162, 185, 

39i. 

is possible, because the bon- 
dage of the soul is due to Nes- 
cience only, ii, 174. 

no definite rule about its 

springing up in this life or in 
the next, exists as to the fruit 
which is, ii, 329 seq. 

could never take place, if the 

chain of works which have been 
running on from eternity could 
not be cut short, ii, 355 seq. 

cannot be dependent on lo- 
cality, time, and special causes, 
as the fruit of works is, ii, 356. 
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Release, final, the death of the body 
is the term of the attainment 
of, ii, 357 seq. 

works if joined with know- 
ledge may effect it, ii, 359. 

is something not to be effected 

at all, ii, 359. 

is a fruit like other fruits, ii, 

405. 

in so far only as it is 

a cessation of all bondage, not 
as implying the accession of 
something new, ii, 406. 

when the released has a body 

and senses, the state of f. r. is 
analogous to the waking state, 
ii, 413 ; when he has no body 
and no senses, it is analogous to 
that of a dream, ii, 413. 

what Scripture says about 

absence of all specific cognition 
refers either to deep sleep or to 
f. r., not to that abode which is 
the result of qualified know- 
ledge, ii, 414 seq. 

see also Emancipation. 

Released, the. See Soul, released. 

Religious acts, their performance 
has for its fruit transitory feli- 
city, i, 1 1. 

see also Works, and Sacrifice. 

— duty, the enquiry into it carried 

on in the Caimini-sfitra, i, 26. 

the possession of supernatural 

powers depends on the per- 
formance of it, i, 293. 

is characterised by injunction, 

», *93, *93». 

in the case of r. d. we entirely 

depend on Scripture, i, 299. 

— hunter, i, 228. 

— merit, different degrees of plea- 

sure the mere effects of it, i, 27. 

final release not the effect of 

it, i, 37 seq. 

is what brings about the fruits 

of actions, as Gaimini thinks, ii, 
182. 

Retractation (of the world into Brah- 
man). See Fralaya, and World. 

/Ug-veda, the lower knowledge com- 
prises the, i, 137, 138. 

— the pranava belonging to the R. 

is connected with the udgitha 
belonging to the Sama-veda, ii, 
382 n. 



Rii, the highest Self is, i, 79. 

— meditation on the earth as R., 

and fire as Siman, ii, 345-349. 

Rinsing of the mouth with water 
before and after eating is en- 
joined with reference to the 
act of meditation on the water 
viewed as the dress of prana, ii, 
211-214. 

JRishi, knowledge of the R. necessary 
for the performance of a sacri- 
ficial action, i, 2 1 3 seq. 

— the Tantra (Sankhyajlstra) com- 

posed by a, i, 291, 292. 
Rishis cannot perform sacrifices, 
hence are not entitled to the 
study of the Veda, i, 197 n. 

— are entitled to acquire know- 

ledge, i, 199. 

— the Vedas were seen by R., men 

of exalted vision, i, 213, 223. 

— cannot be qualified for medita- 

tions connected with, i, 317. 

— we have no right to measure by 

our capabilities their capability, 
i, 233. 

— create many things by their mere 

intention, i, 347 seq. 
Rivers, simile of the, i, 377 seq., 

279. 
Road of the gods. See Path of the g. 

— of the fathers. See Path of the f. 
Rudra, in consequence of a boon 

being granted to R., Sanatku- 

maxa was born again as Skanda, 

ii, 235. 
Rudras, class of gods, i, 202, 216. 
Ruler within, or the internal r., is 

Brahman, i, pp. xxxv, xlii seq., 

cxiii, 1 30-135. 

is not the pradhana, i, 132 seq. 

cannot mean the embodied 

soul, i, 133-135. 

Sahara Svlmin, ii, 268. 

Sacrifice must be preceded by the 
knowledge of the Rishi of the 
mantra used, i, 313 seq. 

— Sudra unfit for it, i, 324. 

— is accomplished by means of 

speech and mind, ii, 57. 

— water is intimately connected 

with, ii, 105, 108, 109. 

— though involving harm done to 

animals, &c, is not unholy, ii, 
130 seq. 
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Sacrifice, man fancifully identified 
with the, ii, 320, 221, 265. 

— subordinate members of the, 

meditations on them are the 
business of the priest, not of 
the sacrificer, i, p. lxxvi ; ii, 
320 seq. 

though connected with 

s., yet are not necessary mem- 
bers of the s., because they 
have results of their own, ii, 
252-256. 

contribute towards the 

supersensuous result of the en- 
tire s., ii, 346 seq. 

prescribed for some typical 

s. are so prescribed for the 
modified forms of the s. also, ii, 
192, 192 n. 

on which the meditations 

rest are taught in the three 
Vedas, so also the meditations, 
ii, 281 seq. 

the ideas of Aditya &c. are 

to be superimposed on them, 

», 345-349- 
Sacrifices required as conducive to 
the rise of knowledge in the 
mind, i, p. lxxv; ii, 306-309, 
313-315, 3»7 n. 

— which are enjoined permanently, 

such as the Agnihotra, do not 
lose their efficiency, i, p. lxxviii; 
ii, 358-360. 
-■- the Upanishads distinguish men 
who perform s. and meritorious 
works only, and men who in 
addition possess a certain kind 
of knowledge, i, p. cvii. 

— the performers of s. only proceed 

on the northern path of the sun, 
i, 27. 

are objects of enjoyment for 

the gods, ii, in. 

— — dwelling together with the 

gods obtain enjoyment, ii, n 1, 
112. 

only rise to the moon, ii, 122 ; 

the opposite view refuted, ii, 
121-123, r3 4- 

— animals, gods, and ifr'shis do no 

perform, i, 197 n. 

— men whose only desire is emanci- 

pation, do not perform s., as 
they do not care for the perish- 
able fruits of them, i, 197 n. 



Sacrifices, a god may divide himself 
into many forms and enter into 
relation with many, i, 200. 

— those who do not perform s., 

descend to Samyamana, the 
abode of Yama, suffer their 
torments, and then again re- 
ascend to this world, ii, 122 
seq. 

— lead to the road of the fathers, ii, 

124. 

— prescribed for him who is de- 

sirous of the heavenly world, ii, 
162, 183. 

— certain mantras and s., referred 

to in certain passages, the 
matter of which is different 
from the approximate vidyas, 
have not to be combined with 
the latter, ii, 222-225. 

— performed even by priests who 

do not know the divinities of 
the, ii, 254. 

— Vedic texts referring to s. aim at 

enjoining the performance of 
the entire s. only, ii, 274, 

*75- 

— cognitions compared with, ii, 

280. 

— and other duties connected with 

householdership, ii, 298. 

Sacrificial thread round the neck or 
on the right shoulder, ii, 298. 

Sadhyas, i, 216. 

Saivas maintain that the five cate- 
gories were taught by the Lord 
Parupati to the end of breaking 
the bonds of the soul ; Pa/upati 
is, according to them, the 
operative cause, i, 435. 

Sakha, in the same 5. also there is 
unity of vidyl, ii, 214-216. 

— although they differ as to accents 

and the like, the vidyas con- 
nected with certain members 
of sacrificial acts, refer to the 
udgitha and so on belonging to 
all, ii, 273-274. 

— mantras and the like enjoined in 

one 5. are taken over by other 

Sakhas also, ii, 273 seq. 
Sakti, Maya belongs to Brahman as 

a, i, p. xxv. 
SSlagram, Hari is contemplated in 

the sacred stone called, i, 114, 

126, 178. 
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SamaMra, a book of the Atharvani- 
kas treating of Vedic obser- 
vances, ii, 189. 

Saman, the highest Self is, i, 79. 

— meditation on the fire as S., and 

the earth as Rii, ii, 345-349. 

Sama-veda, the pranava belonging 
to the .R/g-veda is connected 
with the S. meditation on the 
udgitha, ii, 382 n. 

Sawinyasin, in the case of perfect 
knowledge not yet having 
arisen in the S., Muniship is 
enjoined as a means of know- 
ledge, ii, 324-334. 

Sawsara (the endless cycle of birth, 
action, and death), the Veda 
furnishes the means of escaping 
from it, i, pp. xxvii, xxix. 

— release from it according to 

Sankara and RatnSnu^a, i, p. 
xxxi. 

— Nescience, the seed of it, i, 14 ; 

ii, 68 seq. 

— non-eternal, of a fleeting, chang- 

ing nature, i, 27. 

— beginningless, i, 313, 314, 430; 

ii, 60. 

— gradually all souls are released 

from it, i, 439. 

— the pradhana which is ruled by 

the Lord and which modifies 
itself for the purposes of the 
soul is what is meant by, i, 

439- 

— is only due to the qualities of 

the buddhi and the other 
limiting adjuncts being wrongly 
superimposed upon the Self, ii, 
43 seq., 46-48. 

— and moksha result from the 

highest Lord, ii, 58 seq. 

— the Lord afflicted by the pain 

caused to the soul by its ex- 
perience of the, ii, 63. 

— the nine qualities of the Selfs 

constitute the s. according to 
the Vaueshikas, ii, 69. 

— the manner in which the soul 

together with its subordinate 
adjuncts passes through the, ii, 
101-133. 

— threefold fruits of action in the 

s., viz. pain, pleasure, and a 
mixture of the two, come from 
the Lord, ii, 180 seq. 



Sams&ra, the Self which stands out- 
side the, ii, 388. 

— scriptural declarations of the, ii, 

37'- 

— would be impossible on the as- 

sumption of the soul being 
either a part, or an effect of, 
or different from Brahman, ii, 
397- 

— because the s. depends on 
works, it does not follow that 
the s. will cease, when works 
are absent, ii, 398. 

Samvarga-knowledge, or S.-vidyS, i, 
324-326 ; ii, 19, 196. 

Samvarta became a great Yogin, ii, 
3'5. 

Samyamana, those who do not per- 
form sacrifices go to S., the 
abode of Yama, ii, 122 seq. 

— in the city of S. evil works are 

requited under Yama's rule, ii, 
133. 
Sanatkumara, dialogue between Na- 
rada and, i, 166 seq. 

— a son of Brahman's mind, was, in 

consequence of a boon being 
granted to Rudra, born again 
as Skanda, ii, 335. 
SaWilya, i, p. cxv. 

— did not find highest bliss in the 

Vedas, i. 443. 
SaWilyavidya, i, pp. lxvii, lxxv, cxiv, 

91 ; ii, 187, 314, 316, 317, 219, 

233, 266. 
Safikara or £ankara£arya, i, p. xiv. 

— his commentary represents the 

orthodox side of Brahmanical 
theology, i, p. xiv. 

the oldest of the extant com- 
mentaries, i, p. xiv. 

the authority most generally 

deferred to in India, i, p. xv. 

— his authority above doubt and 

dispute, i, p. xv. 

— how far he represents the true 

Vedanta doctrine, i, p. xvii 
seq. 

— his doctrine of the absolute 

identity of the individual soul 
with Brahman, i, p. xx. 

— refers to other commentators, i, 

p. xx. 

— his school acknowledges Vedantic 

teaching of an essentially dif- 
ferent type, i, p. xxi. 
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Sankara or Sankaraiarya, preceded 
by DramWa, i, p. xxii. 

— and Raminu^a, i, pp. xxii seqq., 

xxx seq., xli-xlvi, lxxxv-ci. 

disagree as to the system of 

the Bhagavatas, i, p. li seq. 

— sketch of his philosophical sys- 

tem, i, p. xxiv seqq. 

— his doctrine about the soul being 

merged in Brahman, faithfully 
represents the teaching of the 
Upanishads, i, p. cxxi seq. 

— his mode of interpretation with 

regard to the Upanishads, i, pp. 
cxxii-cxxv. 

— the philosophy of S. nearer to 

the teaching of the Upanishads 
than the SQtras of Badarayana, 
i, p. cxxvi. 

— a translation of his commentary 

cannot be combined with an 
independent translation of the 
Vedinta-sutras, i, p. cxxviii. 

Sankara system, no tendency among 
its followers to keep their doc- 
trines secret, i, p. xcix. 

Safikarsha-kaWa, ii, 359. 

Sankarshana, a manifestation of the 
highest being, i, pp. xxiii, lii. 

— originated from Vasudeva, i, p. li. 

— a form of Vasudeva, denotes the 

individual soul, i, 440. 

— cannot spring from Vasudeva, i, 

44», 44»- 

— Pradyumna cannot spring from, 

•> 44», 44»- 

— taken as a Lord, i, 441 seq. 
Sankhya and Yoga are mere Smn'ti, 

not of scriptural character, ii, 
381. 
Sankhyas, their prakriti and puru- 
shas, i, p. xxx. 

— refutation of their doctrines, i, 

pp. xxxix-xlviii, xciii, 15 n., 
437-389. 

is applicable also to other 

theories, i, p. xl, 388 seq. 

— were anxious to prove that their 

views are warranted by scrip- 
tural passages, i, p. xlvi. 

— Vedantins, and Upanishads, i, p. 

cxvii. 

— their three gunas, i, 38. See also 

Gunas. 

— number of their categories, i, 

357-360. 



Sankhyas maintain duality, do not 
discern the unity of the Self, i, 
398. 

— are in harmony with the Veda, 

in their description of the soul 
as free from all qualities, i, 
398. 

— hold that the intelligent beings 

(i. e. the souls) are incapable of 
either taking in or giving out 
anything, and are non-active, i, 
301. 

— the objections raised by them 

against the VedSnta doctrine 
apply to their view also, i, 313 
seq. 

— reasons why their system should 

be refuted by the Vedantin, i, 
363 seq. 

— charge the Vedantins with con- 

tradictions, i, 376-378. 

— think that eternal intelligence 

constitutes the very nature of 
the soul, ii, 33. 

— their doctrine of many Selfs re- 

futed, ii, 69 seq. 

— teach that the chief vital air is to 

be considered as the combined 
function of all organs, ii, 86. 

— hold that the Self and the organs 

are both all-pervading, and 
when obtaining a new body 
only begin to function in it in 
consequence of the Karman, ii, 
103. 

— see also Pradhana. 
Sankhyajastra taught by Kapila, i, 

391 n. 
Sankhya-smrvti, i, 347, 358, 384 n., 
396. 

— and other Smr/tis, their con- 

flicting claims, i, p. xlvii, 390- 
396. 

— refuted, i, 133 seq. 

— the pradhana assumed by the, i, 

158. 

— the three entities (the great 

principle, the Undeveloped, the 
soul) in the, i, 338. 

— and Yoga-smriti, why singled out 

for refutation, i, 397 seq. 

— knowledge of the S. does not 

lead to highest beatitude, i, 398. 
Sariraka Mimamsa-sGtras, another 
name for Vedanta-sfitras, i, p. 
xiv n., 9. 
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■SarfraVa-jJstra, its aim is to show 

that there is only one highest 

Lord, i, 190. 
Sarvadarjanasamgraha, Ramanu,ga 

chapter in the, i, p. xxiv. 
Sat, « being,' ' that which is,' Maya 

cannot be called so, i, p. 

XXV. 

— in the beginning there existed 

nothing but the, i, p. cv seq. ; 
this passage refers to the Self, 
i, p. cxviii ; ii, 209 seq. 

— the thought of it not to be un- 

derstood in a figurative sense, 

i. 54- 

— release is taught of him who 

takes his stand on it, i, 55-57. 

— pradhana is not denoted by the 

term, i, 57-60. 

— denotes that which is differen- 

tiated by names and forms, i, 
267. 

— Brahman is S., and the world is 

S., i, 332. 

— there is no origin of S. (i. e. of 

Brahman), ii, 19 seq. 

— fire has for its source S. (Brah- 

man), ii, 20-22. 

— 'he became S. and tyat,' ii, 25, 

167. 

— chapter treating of the, ii, 96. 

— a name of Brahman, ii, 142, 144, 

160. 

— comprises the Self as well as the 

Non-Self, ii, 210, 210 n. 

— which is the root of the world, 

is the only object of cognition, 
ii, 396. 

Satapatha-brahmana, its accentua- 
tion, and the Bhashika-sfltra, 
i, 258 n. 

Sataudana libation of the Atharvani- 
kas, ii, 190. 

Sattva. See Internal organ. 

Satyakima, i, p. cv. 

Satyaloka, the world of the lower 
Brahman is called S., i, 181. 

Saunaka on the U/shis, i, 213. 

Saurya libation of the followers of 
the Atharva-veda, ii, 190. 

Sautrantikas are realists, i, 401 n. 

Savitar (the Sun) after having for 
thousands of yugas performed 
the office of watching over 
these worlds, enjoys at the end 
of this period the condition of 



release in which he neither 
rises nor sets, ii, 236. 
Scripture allows argumentation, 1,17. 

— and intuition as means of know- 

ledge, i, 18. 

— Brahman the source of, i, 19-22. 

— the means of knowing Brahman, 

i, 20 seq., 22-47, 288, 350-352, 
355? », 339- 

— aims at action, i, 20 seq. 

— not the source of Brahman, i, 22. 

— because it is directly stated in S. 

therefore the all-knowing Brah- 
man is the cause of the world, 
i, 61-64, 3° 6 > 3«7- 

— intuition vouched for by, i, 101 

seq. 

— Brahman is the special topic of, 

i, 160, 265 seq. 

— nowhere makes statements re- 

garding the individual soul, i, 
160. 

— in order to be authoritative, is 

independent of anything else, 
i, 203. 

— Smr/ti depends on, i, 203, 440. 

— may sometimes have to be taken 

in a secondary sense, i, 318. 

— its authoritativeness denied by 

the Bauddhas, i, 412. 

— is the production of the omni- 

scient Lord, and omniscience of 
the Lord is based on it, i, 437. 

— our only authority in the origi- 

nation of the knowledge of 
supersensuous things, ii, 4. 

— our knowledge of what is duty 

and the contrary of duty de- 
pends entirely on, ii, 131. 

— ceases to be valid, when true 

knowledge springs up, ii, 340. 

— see also Sruti, and Veda. 

Self, the soul looks for its true S. 
in the body, &c, i, p. xxvi. 

— consisting of bliss (anandamaya), 

is the highest Self, not an indi- 
vidual soul, i, p. xxxiii seq., 64- 

77- 

desire mentioned as be- 
longing to it, i, 70 seq. 

scripture teaches the join- 
ing of the individual soul with 

it, i, 7I-77- 

Brahman is called the tail, 

i. e. a member of it, i, 72 seq. 

— the S. (of whose existence all 
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are conscious) is Brahman, i, 
M, 377 ; », 208 seq. 
Self, different opinions about it, i, 14 
seq. 

— everything has its S. in Brahman, 

i, 23. 

— passages about the non-trans- 

migrating, i, 35 seq. 

— not joined to the gross body, not 

to the subtle body, independent 
of either, i, 28 n. 

— the word S. is applied to the 

cause of the world, i, 53-55. 

— used figuratively in the sense of 

' that which effects all purposes 
of another,' i, 54, 56. 

— pradhana cannot be designated 

by the term ' Self,' i, 55-60. 

— in its primary meaning refers to 

what is intelligent only, i, 56. 

— the individual soul goes to the, 

i, 59 seq. 

— the personal S. of a deity may be 

called an intelligent, i, 99. 

— the Person called the internal 

S. of all beings, i, 142. 

— divine, one and the same d. S. 

may assume several forms at 
the same time, i, 200. 

— the intelligent, is the highest 

Lord, i, 234, 235. 

— the great, may denote the intel- 

lect of the first-born Hiranya- 

garbha, i, 240. 
is higher than the intellect, 

i, 240. 
i. e. the individual soul, or the 

fundamental intellect, i, 241. 

— is the intelligent soul of the Sah- 

khyas, i, 259. 

— husband, wife, riches, and other 

objects of enjoyment in this 
world are dear on account of 
the, i, 274- 

— is not destroyed, i, 281. 

— but by means of true knowledge 

there is effected its dissociation 
from the matras, i, 281. 

— makes itself; which is possible 

owing to modification, i, 287. 

— the witnessing S. is self-proved, 

«, 424. 

— is one and permanent, i, 424. 

— there results from the Gaina 

doctrine non-universality of the, 
i, 431 seq. 



Self, the doctrine of the Upanishads 
refers to that S. which stands 
outside the samsara and cannot 
therefore be subordinate to 
activity, ii, 288. 

— love, play, and the like cannot 

be ascribed to the action of the, 
ii, 410. 

— has the option of manifold exis- 

tence, ii, 4 12, 4 1 3 seq., 414 n. 

— the highest, there is no Self apart 

from, i, p. xxvii, 113, 115, 155, 
190, 240 seq., 249 seqq., 277, 
283. 295, 320-330, 381; ii, 
66-68, 73, 174-180, 244; nor 
within it, ii, 180. 

Vlsudeva identical with it, i, 

p. xxiii, 440. 

or Brahman, i, p. xxvii, 36. 

the world is the body investing 

it, i, p. xxx. 

different from the soul in the 

states of deep sleep and de- 
parting, i, p. xxxix, 233-236; 

", 54- 

the S. to be seen, to be 

heard, &c, is the h. S., not the 
individual soul, i, p.xl, 274-283. 

higher than everything, i, p. 

lxix; ii, 204 seq. 

the S. spoken of in the account 

of the creation given in Ait. 
Ar. II, 4 is not a lower form of 
the S., but the h. S., i, p. lxix ; 
ii, 205-211. 

relation of the individual 

soul to the h. S., i, p. cxxi seq., 
37, 118-123, 161, 185 seq., 190, 
333, *5i, 277 seq., 278 n., 278- 
283, 441 ; ii, 65 seq., 68 seq., 
138, 149, 173-175, 240 seq., 
407 seq. 

its true nature is nothing 

either to be endeavoured after 
or to be avoided, i, 36. 

the golden person in the disc 

of the sun is the, i, 63. 

although eternally unchanging 

and uniform, it reveals itself in 
a graduated series of beings, 
i, 63. 

is anandamaya, i, 66-68. 

only is entirely free from sin, 

i, 79- 

is Rik, Slman, Uktha, Ya^us, 

Brahman, i, 79 seq. 
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S<;lf, the highest, the knowledge of 
the, is most beneficial for man, 
i, 98, 167, 350. 

subsequently to it all works 

and their effects entirely cease, 
i, 98. 

— through it everything be- 
comes known, i, 275. 

is self-established, ii, 14. 

souls devoid of it are ob- 
jects of enjoyment for the gods, 
ii, in. 

is it connected with works, 

or is it an independent means 
to accomplish the purpose of 
man? ii, 285-306. 

does not only not promote 

action but rather cuts ail action 
short, i, 290. 

the qualities of having true 

desires and true purposes attri- 
buted to the, i, no. 

the eater is the h. S. since 

what is movable and what is 
immovable is mentioned as his 
food, i, 116-118. 

fruition on the part of the 

h. S. denied, i, 117, 119, 120. 

the person within the eye is 

the, i, 129 seq. 

universal rulership an appro- 
priate attribute of it, i, 131 seq. 

immortal, unseen, unheard, i, 

13a. 

organs of action may be as- 
cribed to it, i, 132. 

may be represented as the 

G&rhapatya-fire, i, 150. 

as the mere witness, i. e., the 

pure Self, non-related to the 
limiting conditions, i, 150. 

is the abode of heaven, earth, 

&c, i, 161. 

absence of seeing, &c, charac- 
teristic of it, i, 168 seq. 

the qualities of being the True, 

of resting in its own greatness, of 
being omnipresent, and of being 
the Self of everything, can 
belong to the h. S. only, i, 169. 

meditation on the, i, 171-174. 

its reward, i, 174. 

' the highest person ' means 

•the h. S,' i, 171-174, 205. 

corresponds to the mental act 

of complete intuition, i, 172. 



Self, the highest, its nature is pure 
intelligence, i, 185 seq. 

that after which sun, moon, 

&c, are said to shine is the, 
i, 192-194. 

the word 'light ' denotes the, 

i, 195 ; ii, 407. 

with reference to> the heart 

the h. S. is said to be of the 
size of a span, i, 196-198. 

prana is the, i, 230 seq.. 

is the end of the journey, the 

highest place of Vishau, i, 239. 

the calm, i. e. the h. S., i, 241. 

Na/iiketas' question and Yama's 

answer as to the, i, 248. 

is above all attributes, t, 249. 

the one general cause, i, 274. 

is the centre of the whole 

world with the objects, the 
senses, and the mind, it has 
neither inside nor outside, it is 
altogether a mass of knowledge, 
i, 276. 

is the operative as well as ma- 
terial cause of the world, i, 286. 

is not affected by the world- 
illusion, i, 312. 

the one unchanging witness of 

the three states, the creation, 
subsistence, and reabsorption 
of the world, i, 312. 

though devoid of motion, may 

yet move other things, i, 369. 

the relation of object and sub- 
ject cannot exist in it, i, 378 seq. 

appears in manifold forms, 

i, 440 ; ii, 66-68. 

its nature is eternal presence, 

ii, 15. 

is not an effect, i, 15. 

is not the shaper of dreams, 

ii, 137 seq. 

the creation of the worlds 

was accomplished by some in- 
ferior Lord, different from, and 
superintended by the, ii, 206. 

the passage ' Being only this 

was in the beginning ' refers to 
it, ii, 209 seq. 

is within all, ii, 242 seq. 

men wrongly superimpose up- 
on it the attribute of being 
made up of many parts, such 
as the body, the senses, &c, ii, 
336. 
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Self, the highest, affected with 
duality by Nescience, ii, 340. 

not to be contemplated in the 

symbol, ii, 340-342. 

see also Brahman, and Lord. 

— individual (embodied), can an 
existence independent of the 
body be assigned to it? i, p. 
lxxiv ; ii, 168-172. 

a reflection of the highest S., 

i, p. xcvii. 

is the only reality, i, 4 n. 

is the object of the notion of 

the Ego, i, 5. 

is the witness of all the modi- 
fications of the internal organ, 

>,9- 
the identity of the i. S. and 

Brahman, i, 3° seq., 41-43, 45, 

105; ii, 188,391, 337-340. 
arguments against it, ii, 

338. 
is purified by certain ritual 

actions, i, 33. 
cannot be the abode of any 

action, i, 33. 
■ cannot become an agent, i, 

42. 
considered as the agent in 

sacrifices, i, 42. 
as the ruler of the organs of 

action is connected with the 

mind, i, 107. 
the golden person is in the, i, 

112. 
difference and non-difference 

of the i. S. and the highest S., 

i, 112 seq., 115, 130, 187, 249 

seqq., 251 seq., 283. 
is the charioteer, the body the 

chariot, i, 121. 
cannot be the person in the 

eye, i, 124, 129 seq. 

is not immortal, i, 130. 

the effects of Nescience, desire 

and works, ascribed to it, i, 

130. 

is one only, i, 135. 

is, by means of merit, and de- 
merit, the cause of the origin 

of the complex of things, i, 

136. 
has the qualities of Selfhood 

and intelligence, but not those 

of omniscience and similar 

qualities, i, 158, 268. 



Self, individual, of a dreaming per- 
son, there exists a multiform 
creation in it, i, 352 seq.; ii, 
133 seq., 137 seq. 

how is it known at all if it is 

not the object of perception ? i, 
368. 

is not produced, but it is 

eternal, according to Scripture, 
ii, 29-33. 

deep sleep takes place in it, ii, 

141-146; therefore the awak- 
ing takes place from it, ii, 146 
seq. 

the passages about its having 

true wishes and other qualities, 
have to be combined, ii, 247- 
249. 

the existence of a S. different 

from the body proved, ii, 268- 
372. 

not different from the body, 

according to the materialists, ii, 
269. 

taught by the Upanishads as 

the object of cognition, ii, 288. 

is 'thou,' it is the agent in 

seeing and hearing, is succes- 
sively apprehended as the in- 
ward S. of all the outward 
involucra beginning with the 
gross body, and finally ascer- 
tained as of the nature of intel- 
ligence, ii, 335. 

the conceit of it being subject 

to pain is a wrong conceit, ii, 
336 seq. 

when released, manifests itself 

in its own nature, ii, 405 seqq. 

see also Soul. 

Self-consciousness, the subtle ele- 
ments of material things pro- 
ceed from it, i, 376. 

Selfs, the real, innermost Self and 
secondary, i, 64-66, 68, 72. 

— words like aditya, &c, convey 

the idea of certain divine, i, 2 1 9. 

— it is senseless to insist on a plu- 

rality of, i, 282 seq. 

— plurality of S. acknowledged by 

Kapila, i, 295. 

— nine qualities of the S., according 

to the Vaiseshikas, ii, 69. 

— refutation of the Sahkbya and 

Vabeshika doctrine of many, ii, 
69-73. 
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Selfs, there is no distinction of 
different S., such a distinction 
being due to limiting adjuncts 
only, ii, 172. 

Senselessness. See Swoon. 

Sense-organs, the elements and the 
s. the product of Nescience, i, 
281. 

— ten, ii, 65 n. 

— are the cause of the perception of 

the sense-objects, ii, 95. 

— the word prana is secondarily 

applied to the, ii, 96. 

— accompany the soul when leaving 

its body, ii, 102. 

— all s., i. e. their functions, are 

merged in mind on the depar- 
ture of the soul, ii, $65 seq. 

— and elements of him who knows 

Brahman are merged in Brah- 
man, ii, 376 seq. 

— see also Organs. 

Senses, the objects are beyond the, 

i, »39. *44- 

— the relation of the s. and their 

objects is based on the mind, 

i, 339. 

— the Sankhyas enumerate some- 

times seven, sometimes eleven, 
i, 376. 

— ' the abode of the six,' in Bauddha 

terminology, i, 404, 405 n. 

— though the soul is intelligent, the 

s. are not useless, ii, 34. 

— seven, ii, 82 seq. 

— called grahas, i.e. seizers, because 

they are bonds by which the 
soul is tied, ii, 83. 

— the vital airs are the eleven, ii, 

93 seq. 

Servara-sahkhyas admit the exis- 
tence of a highest Lord, but 
postulate a pradblna besides, 
i, p. xl. 

Shcufojakala-vidya, ii, 233. 

Sho</ajin-cup at the atiratra-sacri- 
fice, either to be offered or not 
to be offered, i, 262 seq.; ii, 
188. 

Sho/ajin-rite, the time of the stotra 
accompanying the performance 
of the, ii, 228. 

Sin, on the attainment of Brahman 
all s. is extinguished, ii, 353- 
356. 

— he who possesses knowledge ob- 



tains lordly power and cessation 
of all, ii, 355. 

Sita not born in the ordinary way, 
ii, 125. 

Siva. See Pajupati. 

Skanda, Sanatkumara was born again 
as, ii, 235. 

Skandhas (groups), the five, of the 
realists, i, 402 seq. 

• — the atoms and s. cannot be as- 
sumed to enter on activity on 
their own account, i, 403. 

Sleep, the activity of the sense- 
organs interrupted during, i, 85, 
86. 

— a kind of dissolution and origina- 

tion takes place in the sleeping 
and the waking states, i, 212. 

— the undeveloped principle or the 

causal potentiality is a universal 
s., in which are lying the trans- 
migrating souls destitute for the 
time of the consciousness of 
their individual character, i, 243. 

— the soul wanders about in the 

state of, ii, 49 seq. 

— in it the organs are drawn in- 

ward, ii, 136. 

— deep, in the state of it the soul 

abides within Brahman in the 
heart, i, p. Ixi, 180, 273, 350 ; 
ii, 54 seq., 141-147, 176, »io. 

the soul awakening from it is 

the same that went to, i, p. Ixi ; 
ii, 1 47- J 49- 

what Scripture says about ab- 
sence of all specific cognition, 
refers either to d. s. or final re- 
lease, i, p. lxxxv ; ii, 145, 4i4seq. 

when a man sleeps he is gone 

to his own Self, i, 59. 

the soul in the condition of 

d. s. is resolved into an intelli- 
gent entity, i, 60. 

the vital air remains awake in 

the state of, i, 162-168. 

is characterised by the cessa- 
tion of the activity of all bodily 
organs, i, 163, 168. 

bliss attaches to it, i, 163, 164, 

168. 

denoted by the word ' seren- 
ity,' i, 182. 

the highest Self different from 

the individual soul in the state 
of, i, 233-236. 
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Sleep, deep, the case of the re- 
absorption of the world com- 
pared with that of, i, 312. 

the absence of intelligence in 

it is only due to the absence of 
objects, but the soul remains 
intelligent even in, ii, 33, 34 seq., 
47seq., 336 seq. 

the rising from it is due to the 

existence of potential avid ya, ii, 
48. 

takes place in the niUis and in 

the Self, ii, 141-146. 

in the pericardium, ii, 

»4», 144- 

the state of swoon is half coin- 
cident with, ii, 151 seq. 

in it the elements are merged 

in Brahman in such a way as to 
continue to exist in a seminal 
condition, ii, 371. 

Sleeping man, the doctrine about 
the soul, conveyed by the wak- 
ing of the, i, 369, 273, 474. 

Smr/ti, 'that which the S. assumes,' 
viz. the pradhana of the Sin- 
khyas, i, 1 33 seq. 

— inference from it of the meaning 

of .Sruti, i, 145 seq. 

— in order to be authoritative, de- 

pends on Scripture, i, 203, 
291 n., 293, 294, 297 n., 440. 

— and .Sruti on the rinsing of the 

mouth with water, ii, 211-214. 

— Sankhya and Yoga are S. only, 

without scriptural authority, ii, 
381. 
Snvj'tis such as the Manu-smr/ti op- 
posed to the Slnkhya-smWti, i, 
p. xlvii, 290-296. 

— if the doctrine of Brahman being 

the cause of the world be ac- 
cepted, is there any room for 
S.? i, 290-299. 

— like the Klpila S. were composed 

with reference to perfect know- 
ledge as the means of final re- 
lease, i, 291. 

— men who are unable to ascertain 

the true sense of Sruti, rely on 
them, i, 292. 



Smn'tis which follow .Sruti are to 
be considered as authoritative, 
while all others are to be dis- 
regarded, i, 293, 294. 

Soma sacrifice, on the tenth day of 
a S. a soma cup is offered men- 
tally, ii, 260 seq, 

— extending over twelve days, may 

be viewed either as a sattra or 

as an ahtna sacrifice, ii, 413. 
Soul ', individual or personal, or g tva, 

i, p. xxv. 
Sahkarshana identical with it, 

i, p. xxiii, 440. 
according to R&m£nu£a, i, pp. 

xxx seq., liii. 
meant by the serene being, i, 

p. xxxvi, 188, 191. 
the subject of the Upanishads, 

i, 36 seq. 

cannot be denied, i, 37. 

is the Self, i, 37, 54, 103, 361. 

sattva and kshetrag-^a, or the 

internal organ and the, i, 122 

seq. 
it is nowhere the purpose of 

Scripture to make statements 

regarding it, i, 160. 
is known from experience to 

be the agent and enjoyer, i, 160. 
Sankhya views about it, i, 238, 

'59, »98, 370, 372-374, 379 n-. 

436-438; ii, 33. 
Na&ketas' question and Yama's 

answer as to it, i, 248. 
as it is the support of prana, it 

may itself be called pribia, i, 270. 

— A^marathya's opinion about it, i, 

276 seq. 

— according to the Vaueshikas in- 

telligence is not essential to it, 
i, 388 n. 

— conjunction cannot take place 

between the atoms, the s., and 
the internal organ, i, 398. 

— its conjunction with the atoms 

cannot be the cause of the mo- 
tion of the latter, i, 398 n. 

— its conjunction with manas can- 

not be the cause of cognition, 
i, 398 n. 



1 Arranged in the following order i— f,t) different designations and notions of different schools 
about it: (3) its nature and characteristics ; (3) it* size; (4) s. and body; (5) s. and Brahman. 
the Lord, the highest Self ; (6) its states of dream, sleep, swoon ; (7) its fate after death ; (8) the 
released s. 
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Soul, denied by the Bauddhas, i, 403, 
406. 

— and non-soul of the Gainas, i, 428, 

428 n. 
• — Pajupati taught the five categories 
to the end of breaking the bonds 
of the animal, i.e. the s., i, 435. 

— individual, difference of scriptural 

statements regarding it, ii, 3. 

is non-intelligent, according to 

the followers of Kanada, ii, 3 3. 

— the non-enlightened s. unable to 

look through Maya, i, p. xxvi. 

— identifies itself with its adjuncts, 

i, p. xxvi. 

— in reality pure intelligence, non- 

active, infinite, it becomes limit- 
ed, i, p. xxvi, 139 seq., 171 ; ii, 
140. 

— individual, discussion on the na- 

ture of it, i, p. liii; ii, 28-73. 

is permanent, eternal, not pro- 
duced from Brahman at the 
time of creation, i, p. liii; ii, 
29-33. 

isgUi, i, p. liv; ii, 33-35. 

is all-pervading, not ami, i, 

p. liv seqq. ; ii, 35-49. 

intelligent, i, pp. Iv, lvi, xcvii, 

53,io3,i33»i34; ", 33-35, 39- 
4», 43, 45-48, 367 seq. 

is it an agent ? i, pp. lvii, xcvii ; 

ii, 49-58. 

is imperishable, i, 37, 1 33, 438 ; 

ii, 28 seq. 

is eternally unchanging, pure, 

and free, i, 37. 

its characteristic marks, i, 102. 

rules and employs the different 

organs of action, i, 102, 133. 

is the charioteer driving on 

through transmigratory exist- 
ence and final release, i, 121, 
241. 

is the enjoyer, i, 133. 

is non-pervading, not omni- 
present, i, 158. 

is the knower, Brahman the 

object of knowledge, i, 159. 

eating, i.e. fruition of the re- 
sults of works, is characteristic 
of it, i, 159 seq., 269. 

cannot be denoted by akshara, 

i, 171. 

the mind constitutes its limit- 
ing adjunct, i, 175. 



Soul, individual, carries on the 
course of its practical existence 
by means of the activities of see- 
ing, hearing, cognising; other- 
wise no practical existence at 
all would be possible, i, 186, 3221 

its nature before the rise of 

discriminative knowledge, i, 186 
seq., 189. 

as such is real, i, 189 seq. 

depending on the Undeve- 
loped, i. e. Nescience, i, 241, 

»44- 

name and form abide in it, i, 

277 seq. ; cannot abide in it, i, 
279. 

the 'sufferer,' i, 376 n., 378. 

is its suffering real or not ? i, 

379 seq. 

cannot be the guiding principle 

of the adr/sh/a, because at the 
time of pralaya its intelligence 
has not yet arisen, i, 388. 

is not divided, but only ap- 
pears divided, ii, 30, 32. 

dwells within the heart, ii, 38 

seq., 45, 175. 

and intelligence represented 

as separate, viz. as the agent 
and the instrument of action, 
ii, 4*. 

tied by the senses (grahas), ii, 

83. 

the chief vital air is subordin- 
ate to it, ii, 88. 

the vital airs are connected 

with it, which is the Lord of 
the aggregate of instruments of 
action, ii, 92 seq. 

compared to a caterpillar, ii, 

103. 

is self-luminous, ii, r4i. 

— is it to be meditated upon as the 
sun, and the sun as the s., or is 
it only to be meditated upon as 
the sun? ii, 244. 

possesses Nescience, work, and 

former knowledge as limiting 
adjuncts, ii, 367. 

its size minute (ami), says R3- 

mSnu^a, i, pp. liv, xcvii. 

atomic, ii, 35-45, 397. 

that of an awl's point, i, 

113. 

compared to the point of a 

goad, i, 175. 
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Soul, individual, its size, the Gainas 
believe that it is the same as 
that of the body, i, 431-434. 

requires a body in order that 

knowledge may arise, i, 51. 

•» is in the body only, i, n 1 seq.; 

«, 93- 

is the body the sufferer of pain, 

or the s. ? i, 379 ; ii, 64, 65. 

the Sankhya cannot admit 

a real connexion of it and the 
body, i, 379- 

— — endeavour (which is required 
for action) originates when it 
is connected with the internal 
organ which abides in the body, 
i, 387. 

although abiding in one point 

of the body only, may be the 
cause of perception extending 
over the entire body, ii, 38-42. 

that its knowledge and lord- 
ship are hidden, is due to its 
connexion with the body, ii, 139 
seq. 

the ruler of the body and 

senses, ii, 367. 

and body viewed as non-dif- 
ferent, ii, 374. 

its relation to Brahman, i, pp. 

xix, lvii seqq., xcvii-c, 59 seq. ; 
ii, 61-73, l 3 8 - 

according to the Upani- 

shads, i, p. cxxi seq. 

— has to be viewed like 

that of the snake to its coils, ii, 
173 seq. 

like that of light to its 

substratum, both being fire, ii, 

174- 

a part of Brahman, i, pp. xxv, 

xcvii seq.; ii, 61-63, 39* seq. 

its fundamental identity with 

the highest Brahman, i, pp. 
xxvii, xxx, xxxiv seq., 51, 104, 
116, 161, 185, 190 n., 198, 233, 
251, 277 seq., 278-283, 322 ; ii, 
3°. 3', 33, 34, 4^ seqq., 65 seq., 
138, 140, 146, 244 seq., 396 seq., 
399 seq. 

becomes manifest by 

strenuous meditations only ; for 
from the Lord are the s.'s bond- 
age and release, ii, 138 seq. 

only the universal Brahman is 

real in each, i, p. xxvi. 



Soul, < individual, discussions as to 

whether certain passages refer 

to Brahman or to the, i, p. xxxii 

seq., 64-289. See also Brahman. 
difference and non-difference 

of the Lord and the, i, pp. xxxix, 

xlix, 114-116, 183-191, 277 n., 

278 n., 281 seq., 343-34«; », 

68 seq., 149, 339 seq. 
in its activity is dependent on 

the Lord who impels it with a 

view to its former actions, i, p. 

lvii; ii, 58-61. 
do the imperfections clinging 

to it affect also the highest Lord 

who abides within it? i, pp. 

lxii-lxiv. 
and the Self consisting of bliss 

different, i, 69-71 ; to be joined, 

•, 71-77. 
the 'two entered into the cave' 

are the i. s. and the highest Self, 

i, 118-123. 
called ' the lord of the city of 

Brahman,' i, 175. 
Brahman in the city of the, i, 

178. 
the highest Self different from 

it in the states of deep sleep and 

departing, i, 233-236. 
Scripture does not mention a 

separate creation of it, i, 279, 

441 ; ii, 396 seq. 
Brahman is superior to it, i, 

345- 

a reflection of the highest Self, 

ii, 68 seq. 

its different states, and the 

nature of Brahman, ii, 101, 
133-183. 

and the highest Self referred 

to by the ' two birds, insepara- 
ble friends,' &c, and by 'the 
two drinking their reward,' &c, 
ii, 240 seq. 

the light into which it is said 

to enter is the highest Self, ii, 
407. 

its different states, i, 191; ii, 

133-152. 

its intermediate state, i. e. the 

state of dreams, i, p. lx ; ii, 133- 
141. 

in deep sleep becomes one 

with Brahman, i, pp. xxvi, Ixi, 
*73J », 54, I4«-I49,«76, ai°. 
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Soul, individual, in deep sleep is 
resolved into an intelligent 
entity, i, 60. 

the same s. which entered into 

union with Brahman in deep 
sleep, returns from Brahman, 
when awaking, i, p. Ixi ; ii, 147- 
149. 

wanders about in the state of 

sleep, ii, 49 seq., 56. 

essentially non-connected with 

the worlds that appear in the 
waking and in the dreaming 
state, ii, 146. 

its state of swoon, i, p. Ixi ; 

ii, 149-152- 

— actions determine its future em- 

bodied existences, i, p. xxvi. 

— when passing out of the body at 

the time of death, remains 
invested with the subtle ma- 
terial elements which serve as 
an abode to the pranas, i, p. 
lix ; ii, 101-112. 

— descends from the moon with 

a remainder of former deeds 
which determines the nature of 
the new embodiment, i, p. lix 
seq.; ii, 112-121. 

— its descent from the moon de- 

scribed, i, p. lx ; ii, 126- 
133. 

— of him who possesses the lower 

knowledge, and of him who 
possesses no knowledge of 
Brahman at all, their fate the 
same up to the entrance of the 
s. into the veins, i, pp. lxxix, 
cvii ; ii, 369 seq. 

passes into the heart, 

and out of the body by the 
veins, then up to the sun by 
means of a ray of light, i, p. 
lxxxi seq.; ii, 372, 377-381. 

stations on its way to 

Brahman, i, p. Ixxxii ; ii, 382- 
389; these stations are con- 
ductors of the s., not marks of 
the road, nor places of enjoy- 
ment, ii, 387-389. 

its departure from the 

body, ii, 364-404 ; the scrip- 
tural texts about it belong to 
the sphere of qualified know- 
ledge, ii, 400 seq. 

— of him also who knows the high- 



est Brahman, departs from the 
body, i, p. lxxxi. 
Soul is enveloped in the subtle body 
until it reaches the river Vi- 
gara, i, p. lxxxi n. 

— of the pious effects its desires by 

mere determination, i, p. Ixxxiv 
seq.; ii, 4 10 seq. 

— when it departs from the body 

all specific cognition vanishes, 
but the Self is not destroyed, i, 
281. 

— although all-pervading, is viewed 

as going because it enters into 
connexion with buddhi and the 
rest of its adjuncts, 11,42-45, 402. 

— on account of its non-extension, 

there is no confusion of the 
results of actions, ii, 68. 

— its ascent to, and descent from 

the moon, ii, 101-132. 

— accompanied by the chief vital 

air, the sense-organs, and the 
mind, and taking with itself 
Nescience, moral good or ill- 
desert, and the impressions left 
by its previous existences, leaves 
its former body and obtains 
a new body, ii, 102. 

— goes enveloped by water, ii, 103- 

110, 112. 

— when it descends from the moon, 

it enters into similarity (not 
identity) with ether, air, smoke, 
mist, cloud, and rain, ii, 126-128. 

— assumes a body of water in the 

moon, ii, 127. 

— passes through the stages of its 

descent in a not very long time, 
ii, 128. 

— after having entered into plants, 

enters into conjunction with 
one who performs the act of 
generation, ii, 131 seq. 

— breath is merged in it, ii, 367 seq. 

— with the breath, goes to the ele- 

ments, ii, 368 seq. 

— when it attains a new body, after 

speech and the other organs 
have been withdrawn within it, 
work constitutes its abode, 11,369. 

— of him who knows Brahman does 

not depart, ii, 372-375. 

— the abode of the s. when about to 

depart is the heart, and the point 
of it is lighted up, ii, 377 seq. 
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Soul, the entering of one s. into 
several bodies is like the multi- 
plication of the flame of a lamp, 
ii, 413 seq. 

treated in books on 

Yoga, ii, 414. 

— the released, opinions about its 

characteristics, i, pp. xix, xxx, 
lxxxiv; ii, 408-410. 

manifests itself through its 

own Self, in its own nature, i, 
p. lxxxiii ; ii, 405-407. 

is non-separate from Brahman, 

i, p. lxxxiv; ii, 173-175, 4°7 
seq. 

is either embodied or disem- 
bodied according to its wish and 
will, i, p. Ixxxv; ii, 411-413. 

how it can animate several 

bodies at the same time, i, p. 
Ixxxv; ii, 413-415. 

absence of all specific cogni- 
tion on the part ot it, i, p. Ixxxv ; 
ii, 414 seq. 

participates in all the perfec- 
tions and powers of the Lord, 
with the exception of the power 
of creating and sustaining the 
world, i, p. Ixxxv ; ii, 415-418. 

• does not return to new forms 

of embodied existence, i, p. 
Ixxxv; ii, 418 seq. 

does not enter on new courses 

of existence, i, 343. 

effects its purposes by mere 

will, ii, 4 10 seq. 

possesses a mind (manas), ii, 

411. 

is without another lord, ii, 

411. 

is without a body and sense- 
organs, says BSdari, ii, 411 seq. 

has a body and senses, says 

Gaimini, ii, 413. 

the enjoyment only of the 

r. s. and the highest Lord is 
equal, ii, 418. 

— see also Self, individual. 

Souls, individual, Brahman appears 

to be broken up into, i, p. xxv. 
matter and i. s. constitute the 

body of the Lord, i, p. xxviii. 
not joined to material bodies, 

i, p. xxix. 
enter into material bodies 

corresponding to merit or de- 



merit previously acquired, i, p. 
xxix. 

Souls, individual, although the en- 
joying i. s. and the objects of 
fruition are in reality nothing 
but Brahman, yet the two sets 
may practically be held apart, 
i, p. xlviii, 318-330. 

are parts of Brahman, accord- 
ing to Ramanu^a, i, p. lviii. 

Lord different from all i. s., 

i, 8 1 ; stands in the relation of 
a ruler to them, i, 339. 

— the released, have to resort to 

Brahman, i, 157 seq., 180 seq. 

— the Sankhyas say that the s. are 

non-active, ii, 301. 

— the Lord acts as the ruler of the 

pradhana and of the s., and the 
pradhana, the s., and the Lord 
are of mutually different nature 
(Sankhya and Yoga), i, 434 
seq. 

— gradually all s. obtain release 

from samsara, i, 439. 

— their being the food of the gods 

is metaphorical, on account of 
their not knowing the Self, ii, 

IIO-II3. 

— ascend to the moon for the pur- 

pose of finding there a complete 
requital of their works, ii, 1 1 5. 

when descending enter into 

plants animated by other s., 
they do not undergo pleasure 
and pain in that condition, ii, 
139-131. 

— are led by the ' person not a 

man ' to the lower Brahman, ii, 
389-403. 

— on the passing away of the 

effected world of Brahman the 
s. go together with the ruler of 
that world to what is higher 
than that, ii, 391 seq. 

— the lordly power of the other s. 

depends on the highest Lord, ii, 
416-418. 
Space (ik;ba), one of the three non- 
existences of the Bauddhas, i, 
410. 

— the doctrine that it is a non- 

entity cannot be proved, i, 413 
seq. 

— the air is founded on, i, 413. 

— see also Ether. 
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Species, the individuals only have 
an origin, not the s., they are 
eternal, i, 202 seq. 

— words connected with the s., not 

with the individuals, i, 202 seq. 
Speech, the origin of all effects, i, 
346, 381. 

— the distinction of names and 

forms originates entirely from 
s. only, i, 352. 

— and prana, and mind presuppose 

fire, water, and earth, ii, 78 seq. 

— acts under the guidance of Agni, 

ii, 91 seq. 

— is merged in mind (on the de- 

parture of the soul), ii, 364 seq. 
Spho/a is the word, i, 204-206. 

— is eternal, i, 206. 

— its assumption gratuitous, i, 209 

seq. 
Spider, as it emits out of itself the 

threads of its web, so Brahman 

creates the world, i, 348. 
.Sri-bhashya. See Ramanu^a. 
Sruti, the meaning of it inferred 

from Smr/'ti, i, 145 seq. 

— those SmWtis only which follow 

S. are to be considered as 
authoritative, i, 291 n., 293, 294, 
297 n. 

— men who are unable to ascertain 

the true sense of 5., rely upon 
SmWtis, i, 292. 

— supersensuous matters cannot be 

perceived without, i, 293. 

— if in conflict with other means of 

right knowledge, has to be bent, 
so as to accord with the latter, 
i, 299. 

— and SmWti on the rinsing of the 

mouth with water, ii, 21 1-2 14. 

— indicatory mark, and syntactical 

connexion, are of greater force 
than leading subject-matter, ii, 
262 seq. 

Stages of life (Lrrama), the duties 
connected with them are ob- 
ligatory on him also who does 
not strive after mukti, i, p. 
lxxv; ii, 312-315. 

persons who do not belong to 

any one of them have also 
claims to knowledge, i, p. lxxvi ; 
•'> 3i5-3'7 ; but it is better to 
belong to one of them, ii, 316 
seq. 



Stages of life requiring chastity are 
open to men whether they have 
reached householdership or not, 
ii, 295. 

for which chastity is pre- 
scribed, knowledge valid for 
them, ii, 295. 

Gaimini's opinion on 

them, ii, 295-297. 

established by Scrip- 
ture, ii, 297-303. 

four, not three, ii, 300 seq. 

those belonging to the three 

former obtain the world of the 
blessed, while the mendicant 
enjoys immortality, ii, 301. 

the state of being grounded in 

Brahman is impossible for the 
three former, ii, 301. 

all works enjoined on thein 

must be had regard to with 
a view to the springing up of 
knowledge, ii, 309. 

of him who has entered on a 

higher one there is no de- 
scending to a lower one, ii, 317 
seq. 

the duties of the other, are 

incumbent on the householder, 
as well as those of his own 
stage, ii, 324 seq. 

as all the four are equally 

taught by Scripture, they are 
to be gone through equally, 
either in the way of option 
between them or in the way of 
comprehension of all of them, 
ii, 325. 

Stories told in the Upanishads are 
not for the purpose of the piri- 
plava, ii, 305 seq. 

Stotra and other members of the 
sacrifice are taught in the three 
Vedas, and so also the medita- 
tions resting on them, ii, 2 8 2 seq. 

Subject and object, i, 3. 

the relation of, cannot exist in 

the Self, i, 378 seq. 

Subjects, the ten objects and the 
ten s. cannot rest on anything 
but Brahman, i, 104. 

— the ten s. have reference to ob- 
jects, i, 106. 

Substance, contradictions in the 
Vaueshika doctrine about s. and 
quality, i, 394 seqq. 
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Subtle body. See Body. 

SGdias are altogether disqualified for 

Brahma vidya, i, p. xxxvii, 223- 

229. 

— excluded from the study of the 

Veda, i, 197 n„ 224, 238 seq. 

— unfit for sacrifices, i, 234, 228 

seq. 

— etymologised as ju*am abhidu- 

drava, &c, i, 225 seq. 

— excluded from ceremonial purifi- 

cations, i, 227. 
Suffering and sufferer, objections 

against the Vedantin, based on 

the relation of, i, 376-381. 
•Suka, the son of Vyasa, travelled to 

the sphere of the sun, ii, 375. 
Sulabha entered into the body of 

Ganaka, to carry on a discussion 

with him, ii, 2 37. 
Sun to be meditated upon under 

the form of honey, i, 216, 256 

seq. 

— a man going to final release 

reaches the, i, 232. 

— and the other divinities are mere 

differentiations of prana, i, 269. 

— is the soul to be meditated upon 

as the s., and the s. as the soul, 
or is the soul only to be medi- 
tated upon as the ? ii, 244. 

— dying during the northern pro- 

gress of the s. is more excellent, 
ii, 380. 

— the departed soul follows the 

rays also during the southern 
progress of the, ii, 380. 

— see Person in the sun. 

— see also Savitar. 
Superimposition, i, 3 n. 

— defined, i, 4-9. 

— is Nescience, i, 6. 

— mutual s. of Self and Non-Self, i, 

7-9. 

— endless s. the cause of individual 

souls appearing as agents and 
enjoyers (of the results of their 
actions), i, 9. 

— explained, ii, 197. 

— of something higher upon some- 

thing lower is the rule, ii, 343 

seq. 
Supreme Being, the whole world 

a manifestation of it, i, 442. 
Sute^as, the head of Vauvanara, ii, 

275, 276. 



Sutras, what they are, and what 
tbey aim at, i, pp. xi, xiii. 

— the meaning of, i, p. xi. 

— preceded by a literature now lost, 

i, p. xii. 

— see Vedanta-suiras. 
SfUratman = Pra,g-!pati, i, 142 n. 
Svarita. See Accents. 
Svetaketu, i, pp. cv, cxviii ; ii, 2 to. 
•Svetiivatara-upanishad, Maya in the, 

i, pp. cxvii n., exxi n. 
Swoon, the nature of it explained, i, 
p. lxi ; ii, 149-152. 

— is half-union or half-coincidence 

with deep sleep, ii, 151 seq. 

— belongs with one half to sleep, 

with the other half to death, 
it being the door of death, ii, 
152. 

Symbol, in meditations on Brahman 
viewed under a s., the devotee 
is not to consider the s. as con- 
stituting his own Self, i, p. 
lxxvii ; ii, 340-342. 

the s. is to be medita- 
tively viewed as being one with 
Brahman, not Brahman as being 
one with the, i, p. lxxvii ; ii, 

34*~345- 
Symbols, only those who do not 
take their stand on s. are led to 
the world of Brahman, ii, 402- 
404. 

Taittiriya-upanishad, the iinanda- 

maya in the, i, p. xlii. 
Tanka quoted by Ramanuga, i, p. 

xxi. 

— the Vakyakara, i, p. xxii. 
Tantra or Sankhyajastra, i, 291, 

291 n. 
That art thou, i, pp. xxvii, xlix, 23, 
31, 54-56, 104, 113, 115, 116, 
122, 125, 185, 197, 250, 251, 
266, 279, 321-323, 326, 343, 
345 5 », 32, *6, 65, 66, 138, 
140, 173. 197, 209, *i°» »38, 
«43, »9', 333-337, 339, 37©, 
397, 408. 

— which is. See Sat. 

— which is not. See Asat. 
Thief, the ordeal of the heated 

hatchet undergone by the, i, 
323 n. 
Third place (or path) for those who 
are neither entitled to the road 



Digitized by 



Google 



GENERAL INDEX. 



493 



of the gods, nor to the road of 

the fathers, ii, 113 seq. 
Third place, the five oblations not 

necessary in the case of those 

who go to it, ii, 125. 
Thunderbolt, the prima is a raised, 

i, 229-231. 

— used to denote ' cause of fear in 

general,' i, 230 seq. 
Tirthakara or Gina, i, 429. 
Transmigration of souls, i, pp. xxvi 

seq., xxix seq. 
see Soul, p. 489 seq. 

— the origin &c. of the world can- 

not proceed from a being sub* 
ject to, i, 17. 

Transmigratory world, a man who 
has once understood Brahman 
to be the Self, no longer be- 
longs to the, i, 41-43. 

Tripartition of the three elements, 
and t. in man, ii, 98-100. 

— on account of it, waler consists 

of three elements, ii, 104. 
True, there is only one vicryl of 
the, i, p. lxxii ; ii, 245-247. 

— explained as Hiranyagarbba, i, 

p. cix. 

— ativadin is one who declares 

something beyond by means 
of the, i, 163, 165 seqq. 

— is the highest Brahman, i, 167, 

267; ii, 216 seq., 234. 

— in dreamless sleep the individual 

soul is united with the, i, 350 ; 
ii, 210. 

— the T. of the, ii, 171. 

— its secret names, ahar and aham, 

ii, 246. 
TulsidSs, RamSyan of, i, p.cxxviiseq. 
Twelve days' sacrifice. See Soma 

sacrifice. 

UdStta. See Accents. 
Uddfllaka, i, pp. cv, cxv, cxviii. 

— a &shi, ii, 276. 

— was a householder and yet taught 

his son, ii, 288. 
Udg3tr*-priest and the udgitha- 
vidya, ii, 194 seq., 321. 

— the term udgitha calls up the 

idea of the sphere of action of 
the, ii, 197. 
Udgitha, relation between the u. 
and the syllable Oin, i, p. lxviii; 
ii, 193 seq., 196-199. 



Udgitha, meditations on the, i, p. 
lxxiv; ii, 247, 252-256, 272- 
274, 282 seq., 282 n., 292, 303- 

3°5» 3 * 1, 333, 345-349- 

— and Aditya (the sun), i, p. lxxvii ; 

ii> 333, 346 seq- an d n - 

— ether is the, i, 83. 

— and the Udgitn', ii, 197. 

— never used to denote the syllable 

Om in its connexion with the 
■R/g-veda and Ya^ur-veda, ii, 
199. 
Udgitha-vidyi, i, p. lxviii. 

— in the BWhad-iranyaka and in the 

£63ndogya-upanishad, ii, 192- 

199. 
Uktha, the highest Self is, i, 79. 
Undeveloped, the, (avyakta), means 

the body, and not the pradhana, 

i, p. xxxix, 237-252. 

— that element in Brahman, from 

which the material universe 
springs, i, p. cxix, 243. 

— is beyond the Great one, i, 237 

seq., 243 seq. 

— is the pradhana, i, 238, 238 n. 

— is the body in the simile of the 

chariot, i, 239. 

— means the subtle body, i, 241 

seq., 244. 

— i. e. Nescience, i, 244. 

— is not mentioned as an object of 

knowledge, i, 246. 

Unseen principle and the activity 
of the Lord are the operative 
causes of the world, i, 382. 

the motion in the atoms due 

to it, i, 387, 388. 

is it to be considered as in- 
hering in the soul or in the 
atoms? i, 388. 

in both cases it cannot be the 

cause of motion in the atoms, 
because it is non-intelligent, i, 
388. 

abides in the pradhina, ii, 70. 

is of the nature of religious 

merit or demerit and acquired 
through mind, speech, and body, 
ii, 70. 

— — refutation of the Sinkhya and 

Vaueshika doctrines of the, ii, 

70-73- 

is due to the non-particular 

conjunction of the Selfs with 
the internal organs, ii, 70 seq. 
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Unseen principle, the limitation of 
actions and their results cannot 
be caused by the, ii, 70 seq. 

Upadhis, soul is Brahman in so far 
as limited by the unreal u. due 
to Maya, i, p. xxx. 

— see also Brahman, Maya, Names 

and forms, Soul. 
Upakosala, i, pp. cv, cviii. 

— the instruction given to him by 

the sacred fires, i, 126 seq. 
Upakojala-vidya, ii, 219, 23}, 234 

seq. 
Upanayana ceremony, only men of 

the three higher castes are 

subject to the precepts about 

the, i, 197, 224. 
merely subserves the study of 

the Veda, i, 198 seq., 224. 
referred to in the vidyis, i, 

227. 
omitted in a certain case, i, 

227 n. 
Upanishads, i, pp. x, xi, xxix. 

— Ankara's commentaries on the, 

i, p. xv. 

— differing theories claim to be 

founded on them, i, p. xviii. 

— their teaching according to San- 

kara, i, p. xxiv seqq. 

according to Ram.nnu^a, i, pp. 

xxvii seqq., xxxi, cii. 

— the principle on which the pas- 

sages from them have been 
selected and arranged in the 
Vedanta-sfitras, i, pp. xli-xlvi. 

— to guard them against misinter- 

pretations on the part of the 
Sankhya, was the task of the 
Vedlntin, i, p. xlvi. 

— what is the relation in which 

those parts of the U. stand to 
each other which enjoin iden- 
tical or partly identical medita- 
tions iM, p. Ixvi seq. 

— the different accounts of the U. 

as to the stations of the way 
which leads the vidvan up to 
Brahman, i, pp. Ixxxii, cvii-cxi; 
ii, 382-386. 

— the philosophy of the, its re- 

lation to Badarayana, Sankara, 
and Ramanu^a, i, pp. ci-cxxvii. 

— for the Hindu commentator a 

body of revealed truth, i, p. 
ciii. 



Upanishads, the teachers of the U. 
belong to different sections of 
Brahminical society, some of 
them are even Kshattriyas, i, 
p. ciii. 

— do not constitute a systematic 

whole, i, pp. ciii seqq., cxiv seq. 

— together with a certain uni- 

formity of general leading con- 
ceptions in the U. there runs 
throughout divergence in de- 
tails, i, p. civ seq. 

— texts from the U. as handled by 

Sankara, i, pp. cv-cxiv. 

— the doctrine of May! not in the, 

i, pp. cxvi-cxxi. 

— on the relation of the individual 

soul to the highest Self, i, p. 
cxxi seq. 

— the soul comprehended by the 

U. only, i, 36 seq. 

— who has heard the U. or the 

secret knowledge, i. e. who 
knows Brahman, i, 128, 317. 

— mantras and passages referring 

to sacrifices which occur in the 
U., cannot be viewed as sup- 
plementary to the vidyis of the, 
ii, 222-225. 

— the mantras as well as the vidyis 

found in the U., have to be 
studied in the woods, ii, 
225. 

— the stories told in the U. are not 

for the purpose of the piriplava, 
ii, 305 seq. 
Upavarsha, i, p. xxxvii ; ii, 268. 

— maintains that the letters only 

are the word, i, 206 seq. 
Ushasta, the questions of U. and 

Kahola constitute one vidya, ii, 

242 seq. 
Ut, name of the person within the 

sun, i, 78, 79. 
Uttara-mimamsi, i, p. ix. 

— later than the Purva-mfaiamsi, i, 

p. x. 

— or Vedinta-stitras, i, pp. xii, 

xiv n. 

Va^apeya-sacrifice, the Brihaspati- 
sava a subordinate part of it, ii, 
223, 223 n., 224. 

Vap-asaneyins, i, 146, 148. 

Vaibhashikas are realists, i, 401 n. 

Vaina\»ka=Bauddha, i, 414, 415. 
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Vaueshikas, the non-difference of 
cause and effect defended 
against them, i, p. xlix, 320- 

343- 

— refutation of their tenet that the 

world originates from atoms set 
in motion by the adr/shfa, i, p. 1 
seq., 381-400. 

— their belief in a non-intelligent 

soul, i, p. liv; ii, 33-35. 

— teach that the Lord is the opera- 

tive cause of the world, i, 17 n., 

435- 

— their argument against the Vedin- 

tins, i, 381. 

— difficulties with regard to their 

six categories, i, 394 seqq. 

— their doctrine may be called 

semi-destructive or semi-nihil- 
istic, i, 401, 401 n. 

— refutation of their doctrine of 

many Selfs, ii, 70. 

— their opinion that the mind only 

proceeds to the new abode of 

fruition, ii, 104. 
Vaishnava sects, the most important 

of Hindu sects, i, p. xvii. 
Vai/vanara is Brahman, i, p. xxxv, 

i43->53- 

— is to be meditated upon as a 

whole, not in his single parts, i, 
p. lxxv ; ii, 274-277, J79- 

— is the gastric fire, i, 143 seq., 146 

seq. 

— is the elemental fire, i, 144, 147. 

— is the divinity whose body is fire, 

>» 144, «47. 

— is the embodied Self, i, 144. 

— is man, i, 146-148. 

— cannot be the divinity of fire, or 

the element of fire, i, 148 seq. 

— worship of the highest Lord as, 

i, 149 seq. 

— a span long, ii, 191. 

— legend of the six Rishis who 

wished to obtain a knowledge 
of, ii, 274-276. 

— Sutegas, the head of, ii, 275, 

276. 
VauvSnara-vidyl, or knowledge of 
Agni Vaijvanara, ii, 187, 233, 

249, »93, 4°o- 
Vaiaknu, the daughter of, possessed 

the knowledge of Brahman, ii, 

3»5. 
Vakyakara, i.e. Tanka, i, p. xxii. 



Vamadeva, i, p. lxv. V 

— by intuition identifies himself 

with everything in the universe, 
», 37, 37 "., 101. 

— the ZUshi V. saw and understood 

it, singing, ' I was Manu, I was 
the sun,' ii, 238. 

— became Brahman in his mother's 

womb, ii, 328. 
Vamadevya, knowledge of the, ii, 

310. 
Varuaa, Bhr/gu, his pupil, i, 199. 

— with a noose, i, 217 n. 

— Bhr/gu and other sons of Brah- 

man's mind were again born at 
the sacrifice of, ii, 235. 

— is the lord of all water, ii, 386. 

— above V. there come Indra and 

Pra^ipati, on the path of the 
gods, ii, 386. 

— beyond lightning there is V., ii, 

386. 

— the souls are led through the 

worlds of V.,&c, by the person, 
not a man, ii, 389. 

Vishkalin, Bahva questioned about 
Brahman by, ii, 157. 

Vasish/£a, the son of Brahman's 
mind, having parted from his 
former body in consequence of 
the curse of Nimi, was, on the 
order of Brahman, again pro- 
created by Mitra and Varuaa, 

", »35- 
V3sudeva, a manifestation of the 
highest being, i, p. xxiii, 440. 

— from it originated Sahkarshana, i, 

P- «- 

— a surname of Kapila, who burned 

the sons of Sagara, i, 294. 

— to be worshipped, i, 440. 

— appears in four forms, as V., 

Sankarshana, Pradyumna, and 
Aniruddha, i, 440. 

— is the ultimate causal essence, of 

which his three other forms 
(Sankarshana, &c.) are the 
effects, i, 440. 

— objections to the doctrine of the 

Bhagavatas as to the four forms 
of, i, 441 seq. 

— the only real essence, i, 442. 

— and Aryuna, dialogue on know- 

ledge originating in a future 
life, ii, 328 seq. 
Vasus, class of gods, i, 202, 216. 
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Vayu (air) and Pra»a not to be 
identified, i, p. Ixxiv ; ii, 256- 

*59- 

— the deity that never sets, ii, 18 

seq. 

— an object of worship, ii, 19. 

— Brahman to be meditated upon 

under the form of, ii, 19 n. 

— having become breath entered 

into the nostrils, ii, 91. 

— is the best among the Devas, ii, 

256. 

— Prana and V. identified, ii, 

*57- 

— from the year to V., the departed 

soul proceeds, ii, 384-386. 

— comes before Aditya (on the 

path of the gods), and must be 
inserted between the year and 
Aditya, ii, 385. 

— the soul goes from the world of 

the gods to, ii, 386. 
Veda furnishes the means of escap- 
ing from sawsara, i, p. xxvii. 

— its G/TanakWa and KarmakaWa, 

i, p. xxix. 

— Brahman is the source of the, 

i, p. xxxii, 19-22. 

— the reading of it the common 

antecedent for those who wish 
to enter on an enquiry into 
religious duty and for those 
desirous of knowing Brahman, 
i, 10. 
extends up to the comprehen- 
sion of its purport, ii, 289. 

— cannot aim at conveying infor- 

mation about accomplished sub- 
stances, i, 21. 

— possesses authority as a means of 

right knowledge of Brahman, 
i, 23, 38,317. 

— aims at action, i, 24, 38 seqq. 

— prohibitory passages of the, i, 39 

seq. and n. 

— in the V. which is not the work 

of man no wish can be ex- 
pressed, i, no. 

— men are entitled to the study of 
■ the, i, 196-198. 

— also beings above men (gods, &c.) 

are qualified for the study and 
practice of the, i, 198 seq. 

— to the gods it is manifest of itself 

(without study), i, 199. 

— its authoritativeness proved from 



its independence, basing on the 
original (eternal) connexion of 
the word with its sense, i, 201, 
295. 
Veda, from the word of the V. the 
world, with the gods and other 
beings, originates, i, 202-204. 

— its eternity, i, 211- 216, 317. 

— the Kishis see the mantras and 

brahmana passages, i.e. the, i, 
223. 

— study of it demands as its ante- 

cedent the upanayana-cere- 
mony, i, 224. 

— Sudras prohibited from hearing 

and studying the, i, 228 seq. 

— Yoga practices enjoined in the, i, 

297. 

— the real sense of it, that Brahman 

is the cause and matter of this 
world, i, 361. 

— the Bhagavata contains passages 

contradictory to the, i, 443. 

— all its parts are equally authorita- 

tive, and hence must all be 
assumed to have a meaning, ii, 
156. 

— the rite of carrying fire on the 

head is an attribute of the study 
of the V. of the Atharvanikas, 
ii, 1 89 seq. 

— Scripture enjoins works for such 

only as understand the purport 
of the, ii, 289. 

— of him who has merely read the 

V. there is qualification for 
works, ii, 293. 

— see also Scripture, and Sruti. 
Vedanta, what the study of the V. 

presupposes, i, p. xxxii, 9-15. 

— the doctrines concerning the 

origin of the world which are 

opposed to it, i, 289. 
Vedanta-mtmawtsi, i, 9. 
VedSnta-jastra, i, p. xi. 
Vedanta-sOtras, the CdinakaWa 

systematised only in the, i, p. 

xii. 

— presuppose the PQrva-mimlmsa- 

sOtras, i, p. xiii. 
— other names for, i, p. xiv n., 9, 1 90. 

— numerous commentaries on them, 

i, p. xvi. 

— differences of Vedanta doctrine, 

existed before their final com- 
position, i, p. xviii seqq. 
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Vedinta-sfitras quote opinions of 
various teachers, i, p. xiz. 

— conspectus of their contents, i, 

pp. xxxi-lxxxv. 

— are throughout MtmamsS, i, p. xl v. 

— claim to be systematisations of 

the Upanishads, i, p. cii. 

— have merely the purpose of 

stringing together the flowers 
of the VedSnta- passages, i, 17. 
Vedanta-texts, Brahman the uni- 
form topic of all, i, p. xxxii, 22- 

47- 

— why they are to be studied, i, 9. 

— they all teach that the cause of the 

world is the intelligent Brah- 
man, i, 60 seq. 

— have a twofold purport ; some of 

them aim at setting forth the 
nature of the highest Self, some 
at teaching the unity of the in- 
dividual soul with the highest 
Self, i, 198. 

— there is a conflict of V. with 

regard to the things created, 
but not with regard to the Lord 
as the cause of the world, i, 
363-266. 

— do not contradict one another 

with regard to the mode of crea- 
tion and similar topics, i, 290. 

— the cognitions of Brahman in- 

timated by all the V. are iden- 
tical, ii, 1 84-279 ; Scripture also 
declares this, ii, 190 seq. 

— they all represent the object of 

knowledge as one, ii, 190. 
Vedarthasangraha of Raminuga, i, 

p. xxi. 
Vedas seen by men of exalted vision 

(rishis), i, 213. 

— Satufilya did not find highest bliss 

in them, i, 443. 

— mantras enjoined in one V. only, 

are taken over into other V. 
also, ii, 374. 

— three, the syllable Om common 

to them, ii, 282 seq. 
the members of the sacrifice 

on which the meditations rest, 

are taught in them, so also the 

meditations, ii, 282. 
Veda-upanishad, i, 94. 
Vedic texts have for their object 

that which is dependent on 

Nescience, i, 8. 



Veins, a hundred and one v. of the 
heart, the hundred and first 
passing through the skull, ii, 
378. 

— connexion between the v. and 

the rays, ii, 378, 379. 

— the junction of the v. and rays is 

the way of the departing soul, 
ii, 382. 

— see also Na*/ts. 

Vidura, though born from a SGdra 
mother, possessed eminent 
knowledge, i, 224, 338. 

Vidyi, unity of the, i, 153. 

— see also Knowledge, and Medi- 

tation. 

VidySs. See Cognitions, and Medi- 
tations. 

VigarS, having reached the river V., 
the soul divests itself of the 
subtle body, i, p. Ixxxi n. 

Vira^-, the atman purushavidha 
identified with the V. of the 
latter Ved&nta, i, p. cvi. 

— Mr. Gough on, i, p. cxxiii seq. 
Vishnu, Brahman identified with V. 

or Narayawa, i, p. xxxi n. 

— in the Bhagavadgttl, i, p. cxxvi. 

— contemplated in the sacred Scia- 

gram, i, 126, 178. 

— the highest place of, i, 239, 245, 

346; ii, 305,391- 
the highest Self is the, i, 

239. 
difficulty of knowing it, i, 

241. 

— contemplated in an image, ii, 338, 

339, 345- 

Vuvanara=Vaijv£nara, i, 150. 

Vijvedevas, class of gods, are non- 
eternal beings, because pro- 
duced, i, 202. 

Vital air (prina) remains awake in 
the state of deep sleep, i, 162- 
168. 

is the bhtiman the? i, 162- 

168. 

represented as the Self of 

everything, i, 164. 

is immortality, i, 164. 

may be called ' higher ' with 

reference to the body, i, 172. 

is the maker of all the persons, 

the person in the sun, the 
person in the moon, &c, i, 
269. 
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Vital air, the chief, (mukhya prana), 
is produced from Brahman, is 
distinct from air in general and 
from the other vital airs, and is 
minute, i, p. lix; ii, 84-91, 94- 
96. 

called 'the best,' ii, 84 seq. 

'the oldest and the best,' ii, 

85. 
is neither air nor function, 

ii, 85-87. 

according to the Slnkhyas, 

the combined function of all 
organs, ii, 86. 

is nothing but air, accord- 
ing to a Sruti, ii, 86, 87. 

various powers ascribed to 

it in scriptural passages, ii, 87. 

is independent in the body, 

like the individual soul, ii, 87. 

is subordinate to the soul, 

ii, 88. 

is not an instrument, ii, 88 

seq. 

the body and all the senses 

subsist by means of it, ii, 89, 95. 

is designated as having five 

functions like mind, ii, 89 seq. 

is not a sense-organ, ii, 93 

seq. 

accompanies the soul when 

leaving its body, ii, 102. 

the two passages on the 

UdgTtha-vidya in the BWh. Up. 
and in the ftfrand. Up. both 
glorify it, and are injunctions 
of a meditation on it, ii, 19a 
seq. 

represented as UdgsttW, as 

well as udgitha, ii, 195. 

see also Breath, and Prina. 

Vital airs (pranas) spring from 
Brahman, are eleven in number, 
and are of minute size, i, p. Iix ; 
ii, 74-84. 

are superintended and guided 

in their activity by special divi- 
nities, they are independent 
principles, not mere modifica- 
tions of the chief vital air, i, p. 
lix; ii, 91-96. 

do not depart from the body, 

i, p. cxii. 

the instance of the v. a. illus- 
trating the identity of cause 
and effect, i, 342 seq. 



Vital airs, difference of scriptural 
statements regarding them, ii, 3. 

— discussion of Vedic passages on 

the origination of the, ii, 74-79. 
the statement that they 

existed before the creation 

refers to a subordinate causal 

substance, ii, 76 seq. 
different Vedic statements as 

to their number, ii, 79-84. 
called graha, seizers, ii, 79, 

83. 

— — although guided by divinities, 

are yet connected with the in- 
dividual soul, ii, 92 seq. 

aresenses, with the exception 

of the chief vital air, ii, 93 seq. 

are not functions of the chief 

vital air, ii, 94. 

when a new body is obtained, 

they also go from the old body 
to the new one, ii, 105. 

at the time of death, go to 

Agni and the other gods, ii, 105 
seq. 

Agnihotra offered to them, ii, 

249-252. 

all come to the individual soul, 

ii, 367 seq. 

do not depart from the em- 
bodied soul of him who knows 
Brahman, ii, 372 seq. 

see also Pnbias. 

Void, doctrine of a general, i, 439 ; 
ii, 14, 168. 

Vn'ttiklra referred to by 5ahkara, 
i, pp. xx, xxi. 

Vylsa and others conversed with the 

fods face to face, i, 222 seq. 
dhikaranamtla, i, p. xxxi. 

Water springs from fire, i, p. Hi ; ii, 
22 seq. 

— from it sprang earth, ii, 23 seq. 

— is dissolved into fire, ii, 26. 

— earth is dissolved into, ii, 26. 

— the soul goes from one body into 

another, enveloped by, ii, 103- 
105, 1 06-110, 112. 

— is intimately connected with 

religious works, sacrifices, &c, 
ii, 105, 108, 109. 

— designated by jraddhl, ii, 106- 

108. 

— the soul assumes a body of w. in 

the moon, ii, 127. 
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Water is the dress of breath, ii, 2 1 1- 
214. 

Woman, no w. to be avoided, with 
reference to the knowledge of 
the VSmadevya, ii, 310. 

Word, the original (eternal) con- 
nexion of the w. with its sense, 
i, 201. 

— connected with the species, not 

with the individual, i, 202 seq. 

— the world originates from the w., 

as is shown by perception and 
inference, i, 201-2 11 ; how is 
that origination to be under- 
stood? i, 203. 

— creation is preceded by the w., i, 

203 seq. 

— the spho/a is the, i, 204-206. 

— the letters are not the, i, 205 

seq. 

— Upavarsha says that the letters 

are the, i, 206-210. 

— the spho/a is not the, i, 209 seq. 

— and thing are different, i, 222. 
Words, Sankara on the nature of, i, 

p. xxxvii, 204-211. 
Works (viz. sacrifices, &c), know- 
ledge is independent of, i, p. 
Ixxv; ii, 285-295, 306. 

— knowledge and w. are the two 

roads for entering on the road 
of the gods and the road of the 
fathers, ii, 123-125. 

— enjoined for such only as under- 

stand the purport of the Veda, 
ii, 289. 

for him who has merely read 

the Veda, ii, 293. 

— destruction of the qualification 

for w., by knowledge, ii, 294 
seq. 

— obligatory for the three former 

airamas, but not for the men- 
dicant, ii, 301 seq. 

— are needed for the origination of 

knowledge, ii, 306 seq., 313- 
315 ; but w. undertaken for the 
fulfilment of some special wish 
do not contribute towards this 
end, ii, 360. 

— are the washing away of unclean- 

liness, but knowledge is the 
highest way, ii, 307. 

— are incumbent on him also who 

does not desire release, ii, 312 
seq. 

Kk 



Works, those performing w. are not 
overpowered by passion and the 
like, ii, 315. 

— of permanent obligation enjoined 

by the Veda, such as the Agni- 
hotra, have the same effect as 
knowledge, ii, 358-362. 

— joined with knowledge may effect 

final release, ii, 359. 

are superior to w. destitute 

of knowledge, ii, 361. 

— of public utility, less meritorious 

than sacrifices, lead through 
smoke &c. to the southern path 
of the sun, i, 27. 

lead to the road of the 

fathers, ii, 124. 

— (Karman), the reward of w. is 

not the independent result of 
the w. acting through the 
apflrva, but is allotted by the 
Lord, i, p. lxv ; ii, 180-183. 

— the shaking off of the good and 

evil, i, p. Ixx; ii, 225-229; 
takes place at the moment 
of the soul's departure from 
the body, i, p. Ixx seq. ; ii, 229- 
231. 

— even he whose w. are entirely 

annihilated, is yet connected 
with some kind of body, i, p. 
lxxi. 

— he who has reached knowledge 

of Brahman is not affected by 
the consequences of either past 
or future evil or good w., i, p. 
Ixxvii seq.; ii, 119, 237, 353- 

357- 

— the non-operation of w. holds 

good only in the case of w. 
which have not yet begun to 
produce their effects, i, p. 
lxxviii ; ii, 357 seq. 

— which have begun to produce 

their effects have to be worked 
out fully, whereupon (after 
death) the possessor of know- 
ledge becomes united with 
Brahman, i, p. lxxviii ; ii, 1 1 3, 
117, 119, *37, J62 seq. 

— the Lord regards merit and de- 

merit acquired by the w. of 
living beings, i, 357-360. 

— constitute the efficient cause for 

the origination of a new body, 
ii, 105. 
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Works, on the passing away of the w. 
the soul redescends with a re- 
mainder, ii, 1 12-119, 398. 

— good fortune as well as mis- 

fortune is caused by good and 
evil, ii, 114. 

— the souls are to find in the moon 

complete requital of their, ii, 
115. 

— whose operation is obstructed by 

other w. leading to fruits of a 
contrary nature last for a long 
time, it, 1 17 seq. 

— definite fruits are attached to 

particular, ii, 117. 

— the fruits of different w. must be 

experienced in different exis- 
tences, ii, 117, 117 n. 

— are extinguished either by ex- 

piatory ceremonies or by the 
knowledge of Brahman or by 
the full fruition of their con- 
sequences, ii, 117 n. 

— depend on conduct, ii, 120 seq. 

— and not conduct are the cause of 

new births, ii, 121. 

— inferior to knowledge, ii, 267. 

— knowledge is subordinate to, ii, 

289. 

— their reaching maturity depends 

on place, time, and operative 
cause presenting themselves, ii, 
3«8. 

— the fruits of which are opposed 

to each other, ii, 328. 

— do not perish, ii, 353, 354. 

— good, are mentioned together 

with evil w., and the term 'evil' 
is used without any distinction 
for both, ii, 356. 
of them also there is non- 
clinging (to him who knows) ; 
but at death, ii, 356 seq. 

— depend on false knowledge, ii, 

363. 

— a limiting adjunct of the soul, ii, 

J67. 

— at the time of the soul attaining 

a new body, after speech and 
the other organs have been 
withdrawn within the soul, w. 
constitute the soul's abode, ii, 
369. 

— refraining from w. of any kind 

whatsoever cannot lead to final 
release, ii, 397-400. 



Works, refraining from, impossible 
for one who does not possess 
perfect knowledge, ii, 399. 

— see also Actions. 

World, the appearance of it due to 
M3yJ or illusion, i, p. xxv, 329 
seq., 345; ". 138. 

— upidana the material cause of it, 

i, p. xxv. 

— springs from Brahman, i, p. xl, 

15-19, 202, 3°5-3<>8» 3i7, 3*°- 
330, 381-386, 442 ; ii. 16, 2i. 
See also Cause and effect, and 
Creation. 

— is it co-eternal with Brahman, or 

does it issue from it and is it 
refunded into it at stated 
intervals? i, p. Hi; ii, 3-73. 

— its origin, subsistence, and dis- 

solution proceed from Brah- 
man, i, 15-19, 2S6 seq., 328; ii, 
395 seq., 416. 

the highest Self is the 

one unchanging witness of, i, 
312. 

— originates from the word, i, 201- 

31 1 ; how that origination is to 
be understood, i, 203. 

— trembles in the prana, i, 229-231. 

— is evolved by names and forms, 

»» *3 3» »4h 357- 

— a previous seminal condition of 

it, i, 242-245, 255. 

— evolution of it under the super- 

intendence of a ruler, i, 268. 

— doctrines concerning its origin 

which are opposed to the Ve- 
dlnta, i, 288 seq. 

— is different in nature from Brah- 

man, i, 299-305. 

— is non-intelligent and impure, i, 

300 seq. 

— can we assume it to be intelli- 

gent? i, 302 seq. 

— being based on the individual 

soul, cannot have an inde- 
pendent existence, i, 322 seq. 

— is in all time only that which is, 

'. 33«- 

— is without a beginning, i, 212, 

359-361. 

— the pradhana cannot be the cause 

of the w., on account of the 
orderly arrangement of the w. 
being impossible on that hypo- 
thesis, i, 363-367. 



Digitized by 



Google 



GENERAL INDEX. 



50I 



World cannot be produced without 
activity, and therefore cannot 
have a non-intelligent cause, i. 
$67-369. 

— the 'cause of suffering,' i, 376 n., 

378. 

— non-difference of it from Brah- 

man, ii, 9. 

— if the text says 'the w. is a fire 

indeed,' this does not mean 
that the w. really is a fire, ii, 
267. 

— the term ' w.' denotes places of 

enjoyment, ii, 387, 389, 390. 

— the re-absorption (pralaya) of 

the, the material w. is merged 
into Maya at the time of, i, 
pp. xxvi, xciv. 

objections against the Vedanta 

doctrine based on the con- 
sequences that would arise at 
the time of, i, 309 seq. ; these 
objections refuted, i, 310-314. 

— — the power of distinction 

founded on wrong knowledge 
remains even after, i, 313. 

would be impossible, if we 

adopted the atomic theory, i, 
386-389. 

— — there exists, potentially, a 

connexion between the Self 
and the buddhi even in the 
state of, ii, 47 seq. 

in the state of, the elements 

are merged In Brahman only in 
such a way as to continue to 
exist in a seminal condition, ii, 
371. 

— the periodical renovation of the, 

i, p. xxvii, arn seq., 214. 
there is no contradiction 

to the eternity of the word 

of the Veda in it, i, 211- 

216. 
compared to the sleeping 

and waking states, i, 212. 

— the phenomenal w. is the same in 

all kalpas, i, 215. 
Worship (of Brahman). See Medita- 
tion. 

Ya^itavalkya, i, p. cxv. 

— colloquy of Artabhaga and, i, 

pp. Ixxxi, cxii; ii, 373 seq. 

— colloquy of the Gandharva and, 

i, 219. 

K 



Ya^oavalkya, dialogue of Maitreyi 
and, i, 274 seqq. 

— and others who knew Brahman 

did not take their stand on 

works, ii, 292. 
Ya^us, the highest Self is, i, 79. 
Yama with a staff in his hand, i, 

217 n. 

— colloquy between Y. and Na-H- 

ketas, i, 247-252. 

— Sawyamana, the abode of, ii, 122 

seq. 

— men who have not offered sacri- 

fices, fall into the power of, ii, 
122 seq. 

— the evil-doers suffer punishments 

allotted by, ii, 123. 

— chief ruler in the seven hells, ii, 

123. 

— from his realm none ever return, 

ii, 151. 

Year, the departed soul proceeds 
from the y. to Vayu, ii, 384-386. 

Yoga (practice) leads to the ac- 
quirement of extraordinary 
powers, i, 223. 

— the means of attaining knowledge, 

i, 241, 297. 

— highest beatitude is not to be 

attained by the road of, i, 298. 

— is of the nature of lower know- 

ledge, ii, 375. 

— books on Y. treat of the con- 

nexion of one soul with several 

bodies, ii, 414. 
YogiUiras are idealists, i, 401 n. 
Yoga-jastra, i, 50. 

— in giving rules for the condition 

of the wandering religious men- 
dicant, agrees with the Veda, i, 
298. 

— the five functions of the manas 

known from it, viz. right know- 
ledge, error, imagination, slum- 
ber, and remembrance, ii, 90. 

— teaches different sitting postures, 

ii, 350. 
Yoga-smr/ti refuted, i, p. xlvii, 296- 
299. 

— like the Saftkhya-smr/ti, assumes 

a pradha'na, as the independent 
cause of the world, and the 
' great principle ' &c. as its 
effects, i, 296. 

— and Saftkhya-smriti, why singled 

out for refutation, i, 297 seq. 

k3 



Digitized by 



Google 



502 



VEDANTA-SUTRAS. 



Yoga-smnti and Sinkhya-smr/ti are 
mere Smr/'ti, not of scriptural 
character, ii, 381. 

Yoga-system, i, 15 n. 

— and Sankhya-system maintain 

duality, do not discern the 
unity of the Self, i, 298. 

— on it the Lord acts as the ruler 

of the pradhana, and of the 
souls, i, 434 seq. 
Yogin, does the term ' the internal 
Ruler ' refer to ? i, 131. 



Yogin may animate several bodies at 
the same time, i, 300. 

— in the state of perfect conciliation, 

apprehends the highest Brah- 
man, ii, 171 seq. 

— the rules as to dying by day and 

during the northern progress of 
the sun in order not to return, 
are given by Smr/'ti for the Y. 
only, ii, 380, 381. 
Yogins, their omniscience, i, 46, 
49. 5°- 
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VOLUME XXXIV. 



Page lxi, line 25, read (10) for (9 s 

„ lxiv, „ 32, read prakr/tait&vattva 

,. cxri, „ 3, read I, 1, 4 for I, 4 
,, 34. ». 20 » r «ad I, 3, 4 /or III, 1, 4 

„ 17a, „ 6 from below, read or fir on 

„ 191, „ 22, read n&dts for nttdls 

,, 246, last line, readKa. Up. I, 3, 15 

„ 282, line 23, ««</ IV, 4, 24 ./for IV, 24 

„ 402, „ 13, and line 8 from below, read sa.mgHO' for sam£*ft* 

„ 44°. » 16, read igyi for igy& 

VOLUME XXXVIII. 

Page 154, line 12, «<fc/VaLfvSnara./5>r xvanara 
„ 182, „ 4 from below, read V&&&r&ya.n*. for B&c!ilraya»a 
„ 190, last line, read Up. II, 6, 2 
„ 221, line 7, read Avabhr»'tha-/<»- Avabrrtha- 
.. 236. » 91 



r«n/ Aparintaratamasy^r Aparantamas 

287, „ 2 from below, read gahd for gahd 

'95. >» » » » r<ro</2, M/>r 10, n 

3'9> w 6 „ „ read KrihhAn fir Krikinn 

33°. » '3 »» » «arf their />r its 

352, „ 18 „ „ read Pr. Up. Ill, io>r Pr. Up. IV, 2, 10 
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Sacred Books of the East 

TRANSLATED BY VARIOUS ORIENTAL SCHOLARS 
AND EDITED BY 

THE RIGHT HON. F. MAX MOLLER. 

This Series is published with the sanction and co-operation of the Secretary of 
State for India in Council. 

BBFOBT presented to the ACADEMIE DBS XVSOBXFTXOHS, May 11, 
1883, by M. BBBBST BBHABT. 

' M. Renan presente trois nouveaux une seconde, dont 1'interet historique et 
volumes de la grande collection des religieux ne sera pas moindre. M. Max 
"Livres sacres de l'Orient" (Sacred Miiller a su se procurer la collaboration 
Books of the East), que dirige a Oxford, des savans les plus e'minens d'Europe et 
avec one si vaste erudition et une critique d'Asie. L'Universito d'Oxford, que cette 
si sure, le savant assocM de l'Academie grande publication honore au plus baut 
des Inscriptions, M. Max Miiller. ... La degre, doit tenir a continuer dans les plus 
premiere serie de ce beau recueil, com- larges proportions une ceuvre aussi philo- 
posee de 24 volumes, est presque achevee. sophiquement con9ue que savamment 
M. Max Miiller se propose d'en publier executee.' 

BXTBAOT from the QUABTBBX.Y BBVZBW. 

' We rejoice to notice that a second great edition of the Rig- Veda, can corn- 
series of these translations has been an- pare in importance or in usefulness with 
nounced and has actually begun to appear, this English translation of the Sacred 
The stones, at least, out of which a stately Books of the East, which has been devised 
edifice may hereafter arise, are here being by his foresight, successfully brought so 
brought together. Prof. Max Miiller has far by his persuasive and organising 
deserved well of scientific history. Not power, and will, we trust, by the assist- 
a few minds owe to his enticing words ance of the. distinguished scholars he has 
their first attraction to this branch of gathered round him, be carried in due 
study. But no work of his, not even the time to a happy completion.' 

Professor E. BABDY, Inaugural Lecture In the University of Freiburg, 1887. 
'Die allgemeine vergleichende Reli- internationalen Orientalistencongress in 
gionswissenschaft datirt von jenem gross- London der Grundstein gelegt worden 
artigen, in seiner Art einzig dastehenden war, die Ubersetzung der heiligen Biicher 
Unternehmen, zu welchem auf Anregung des Ostens' (the Sacred Boohs of the 
Max Miillers im Jahre 1874 auf dem East). 

The Hon. ALBBBT 8. O. OABBIVO, ' Words on Existing; Beligions.' 
' The recent publication of the " Sacred a great event in the annals of theological 
Books of the East" in English is surely literature.' 
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SACRED BOOKS OF THE EAST: 



FIRST SERIES. 

Vol. I. The Upanishads. 

Translated by F. Max MUixer. Part I. The jfi'/fcandogya- 
upanishad, The TalavakSra-upanishad, The Aitareya-trawyaka, 
The Kaushitaki-brahmawa-upanishad, and The Va^asaneyi- 
sa/7/hita-upanishad. Second Edition. 8vo, cloth, ios. 6d. 

The Upanishads contain the philosophy of the Veda. They have 
become the foundation of the later Veddnta doctrines, and indirectly 
of Buddhism. Schopenhauer, speaking of the Upanishads, says : 
'In the whole world there is no study so beneficial and so elevating 
as that of the Upanishads. It has been the solace of my life, it will 
be the solace of my death' 

[See also Vol. XV.] 

Vol. II. The Sacred Laws of the Aryas, 

As taught in the Schools of Apastamba, Gautama, VSsish/ia, 
and BaudMyana. Translated by Georg BOhlkr. Part I. 
Apastamba and Gautama. Second Edition. 8vo, cloth, \os. 6d. 

The Sacred Laws of the Aryas contain the original treatises on 
which the Laws ofManu and other lawgivers were founded. 

[See also Vol. XIV.] 

Vol. III. The Sacred Books of China. 

The Texts of Confucianism. Translated by James Legge. 
Part I. The Shu King, The Religious Portions of the Shih 
King, and The Hsiao King. Second Edition. 8vo, cloth, 12s. 6d. 

Confucius was a collector of ancient traditions, not the founder of 
a new religion. As he lived in the sixth and fifth centuries B. C. 
his works are of unique interest for the study of Ethology. 
[See also Vols. XVI, XXVII, XXVIII, XXXIX, and XL.] 

Vol. IV. The Zend-Avesta. 

Translated by James Darmesteter. Part I. The VendidSd. 
Second Edition. 8vo, cloth, \$s. 

The Zend-Avesta contains the relics of what was the religion of 
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Cyrus, Darius, and Xerxes. Il forms to the present day the sacred 
book of the Par sis, the so-called fire-worshippers. 
[See also Vols. XXIII and XXXL] 

Vol. V. Pahlavi Texts. 

Translated by E. W. West. Part I. The Bundahu, Bahman 
Yart, and Shayast la-shayast. 8vo, cloth, i is. 6d. 

The Pahlavi Texts comprise the theological literature of the revival 
of 'Zoroaster 's religion, beginning with the Sassanian dynasty. They 
are important for a study of Gnosticism. 

[See also Vols. XVIII, XXIV, XXXVII, and XLVII.] 

Vols. VI and IX. The Quran. 

Parts I and II. Translated by E. H. Palmer. Second Edition. 
8vo, cloth, 21s. 

This translation, carried out according to his own peculiar views 
of the origin of the Qur'dn, was the last great work ofE. H. Palmer, 
before he was murdered in Egypt. 

Vol. VII. The Institutes of Vish»u. 

Translated by Julius Jolly. 8vo, cloth, ios. 6d. 

A collection of legal aphorisms, closely connected with one of the 
oldest Vedic schools, the Ka///as, but considerably added to in later 
lime. Of importance for a critical study of the Laws of Manu. 

Vol. VIII. The Bhagavadgita.with The Sanatsu^itiya, 
and The Anugita. 

Translated by KashinAth Trimbak Telang. Second Edition. 
8vo, cloth, ios. 6d. 

The earliest philosophical and religious poem of India. It has been 
paraphrased in Arnold's 'Song Celestial.' 

Vol. X. The Dhammapada, 

Translated from Pali by F. Max Muller ; and 

The Sutta-Nipata, 
Translated from PSli by V. FausbCll ; being Canonical Books 
of the Buddhists. Second Edition. 8vo, cloth, ios. 6d. 

The Dhammapada contains the quintessence of Buddhist morality. 
The Sulta-Nipdla gives the authentic leaching of Buddha on some 
of the fundamental principles of religion. 
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Vol. XI. Buddhist Suttas. 

Translated from Pali by T. W. Rhys Davids, i. The Mabl- 
parinibbana Suttanta; 2. The Dhamma-lakka-ppavattana 
Sutta. 3. The Tevjgya Suttanta; 4. The Akankheyya Sutta ; 
5. The A"etokhila Sutta; 6. The Maha-sudassana Suttanta; 
7. The Sabbasava Sutta. 8vo, cloth, ioj. 6d. 

A collection of the most important religious, moral, and philosophical 
discourses taken from the sacred canon of the Buddhists. 

Vol. XII. The .5atapatha-Brahma«a, according to the 
Text of the Madhyandina School. 

Translated by Julius Eggeling. Part I. Books I and II. 
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INTRODUCTION. 

The first of the three K&nda.s contained in the present 
volume continues the dogmatic discussion of the different 
forms of Soma-sacrifice, in connection with which two 
important ceremonies, the Va^-apeya and Ra^-asuya, are 
considered. From a ritualistic point of view, there is 
a radical difference between these two ceremonies. The 
R &ga. s u y a, or ' inauguration of a king,' strictly speaking, is 
not a Soma-sacrifice, but rather a complex religious cere- 
mony which includes, amongst other rites, the performance 
of a number of Soma-sacrifices of different kinds. The 
Va^apeya, or 'drink of strength' (or, perhaps, 'the race- 
cup'), on the other hand, is recognised as one of the 
different forms (sawstha) which a single Soma-sacrifice may 
take. As a matter of fact, however, this form hardly ever 
occurs, as most of the others constantly do, in connection 
with, and as a constituent element of, other ceremonies, 
but is almost exclusively performed as an independent 
sacrifice. The reason why this sacrifice has received 
a special treatment in the Brahmawa, between the Agni- 
sh/oma and the Ra^asuya, doubtless is that, unlike the other 
forms of Soma-sacrifice, it has some striking features of 
its own which stamp it, like the Ra^asuya, as a political 
ceremony. According to certain ritualistic authorities 1 , 
indeed, the performance of the Va/apeya should be 
arranged in much the same way as that of the Ra^asuya ; 
that is, just as the central ceremony of the Ra^asuya, viz. 
the Abhishe£anlya or consecration, is preceded and followed 
by certain other Soma-days, so the Va^apeya should be 
preceded and followed by exactly corresponding cere- 
monies. 

1 See KSty. St. XIV, I, 7 ; l&ty. Sr. VIII, 1 1, 7-11. 
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xii satapatha-brAhmajva. 

The preceding KaWa was chiefly taken up with a 
detailed discussion of the simplest form of a complete 
Soma-sacrifice, the Agnish/oma, serving as the model 
for all other kinds of one-day (ekaha) Soma-sacrifices ; 
and it also adverted incidentally to some of the special 
features of such of the remaining fundamental forms of 
Soma-sacrifice as are required for the performance of sacri- 
ficial periods of from two to twelve pressing-days — the so- 
called ahtna-sacrifices — as well as for the performance of 
the sacrificial sessions (sattra) lasting from twelve days 
upwards. As the discussion of the Va^apeya presupposes 
a knowledge of several of those fundamental forms of 
Soma-sacrifice, it may not be out of place here briefly to 
recapitulate their characteristic features. 

The ekaha, or 'one-day' sacrifices, are those Soma- 
sacrifices which have a single pressing-day, consisting of 
three services (or pressings, savana) — the morning, midday, 
and third (or evening) services — at each of which certain 
cups of Soma-liquor are drawn, destined to be ultimately 
consumed by the priests and sacrificer, after libations to the 
respective deities have been duly made therefrom. At 
certain stated times during the performance, hymns (stotra) 
are chanted by the Udgatrts ; each of which is followed 
by an appropriate recitation (jastra) of Vedic hymns or 
detached verses, by the Hotri priest or one of his assistants. 
An integral part of each Soma-sacrifice, moreover, is the 
animal sacrifice (par ubandhu) ; the number of victims vary- 
ing according to the particular form of sacrifice adopted. 
In the exposition of the Agnish/oma, the animal offering 
actually described (part ii, p. 163 seq.) is that of a he-goat 
to Agni and Soma, intended to serve as the model for all 
other animal sacrifices. This description is inserted in 
the Brahmawa among the ceremonies of the day preceding 
the Soma-day ; whilst, in the actual performance, the 
slaughtering of the victim, or victims, takes place during 
the morning service, and the meat-oblations are made 
during the evening service, of the pressing-day. The 
ritualistic works enumerate a considerable number of ' one- 
day' sacrifices, all of them with special features of their 
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own ; most of these sacrifices are, however, merely modifica- 
tions of one or other of the fundamental forms of ekahas. 
Of such forms or sawsthas — literally, ' completions,' being 
so called because the final chants or ceremonies are their 
most characteristic features — the ritual system recognises 
seven, viz. the Agnish/oma, Atyagnishfoma, Ukthya, 
Shorfarin, Va^apeya \ Atiratra, and Aptoryama. 

The Agnish/oma, the simplest and most common form 
of Soma-sacrifice, requires the immolation of a single 
victim, a he-goat to Agni ; and the chanting of twelve 
stotras, viz. the Bahish-pavamana and four A^ya-stotras 
at the morning service ; the Madhyandina-pavamana and 
four Pn'sh/Aa-stotras at the midday service ; and the 
Trj'tJya (or Arbhava)-pavamana and the Agnishfoma-saman 
at the evening service. It is this last-named chant, then, 
that gives its name to this sacrifice which, indeed, is often 
explained as the 'Agnish/oma-sawsthaA kratuA 2 ,' or the 
sacrifice concluding with ' Agni's praise.' The term ' saman,' 
in its narrow technical sense, means a choral melody, a hymn- 
tune, without reference to the words set thereto. Not 
unfrequently, however, it has to be taken in the wider sense 
of a chanted verse or hymn (triplet), a chorale ; but, though 
the distinction is evidently of some importance for the 
ritual, it is not always easy to determine the particular 
sense in which the term is meant to be applied, viz. whether 
a specified saman is intended to include the original text 
set to the respective tune, or whether some other verses to 
which that tune has been adapted are intended. In the 
case of the Agnish/oma-saman, however, the word ' saman ' 
cannot be taken in its narrow acceptation, but the term has 
to be understood in the sense of ' a hymn chanted in praise 
of Agni.' The words commonly used for this chant, are 
the first two verses of Rig-veda S. VI, 48, a hymn indeed 

1 In this enumeration the Vfi^apeya is often placed between the Atiratra and 
Aptoryama ; e.g. LS/jr. V, 4, 14. 

* Thus on 5at. Br. V, 1, 3, 1 Agneyam agnish/bma alabhate, Sayana re- 
marks, 'agni* stuyatessminn ity agnishrbrao nama sama, tasmin vishayabhQta 
agneyam alabhate, etena parana*smin va^apeyeignishrbmagamstham kratum 
ev&nushMitavan bhavati.' In IV, 2, 4, 9 seq., also, the term 'agnish/oma' 
-would seem to apply to the final chant rather than to the whole sacrifice. 
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admirably adapted for the purpose of singing Agni's praises. 
For the first verse, beginning * yagnk-yaghk vo agnaye,' the 
chief tune-book, the Gramageya-gana, has preserved four 
different tunes, all of which are ascribed to the i?»shi 
Bharadva^a. : one of them has, however, come to be gene- 
rally accepted as the Ya^wiya^wiya-tune kilt l£oxnv, and 
has been made use of for this and numerous other triplets * ; 
whilst the other tunes seem to have met with little favour, 
not one of them being represented in the triplets arranged 
for chanting in stotras, as given in the Oha and Uhya-ganas. 
Neither the Ya^aya^wiya-tune, nor its original text, is 
however a fixed item in the chanting of the Agnish/Oma- 
saman. Thus, for the first two verses of Rig-veda VI, 48, 
the Va^apeya-sacrifice a substitutes verses nine and ten of 
the same hymn, and these are chanted, not to the Yagnk- 
yagnlya., but to the Varavantiya-tune, originally composed 
for, and named after, Rig-veda I, 27, 1 (S. V. I, 17 ; ed. 
Calc. I, p. lai) 'asvam na tva varavantam.' 

The Ukthya-sacrifice requires the slaughtering of 
a second victim, a he-goat to Indra and Agni ; and to 
the twelve chants of the Agnish/oma it adds three more, 
the so-called Uktha-stotras, each of which is again followed 
by an Uktha-rastra recited by one of the Hotrakas, or 
assistants of the HoW. As the evening service of the 
Agnish/oma had only two xastras, both recited by the 
Hotr*, the addition of the three jastras of the Hotrakas 
would, in this respect, equalize the evening to the morning 
and midday savanas. The word ' uktha ' is explained by 
later lexicographers either as a synonym of ' saman,' or as 
a kind of saman 8 ; but it is not unlikely that that meaning 
of the word was directly derived from this, the most 
common, use of the word in the term ' uktha-stotra.' The 
etymology of the word *, at all events, would point to the 

1 Each S&man-tune is usually chanted thrice, either each time on a special 
verse of its own, or so that, by certain repetitions of words, two verses are 
made to suffice for the thrice-repeated tune. 

' So also does the Agnish/ut ekiha, cf. Tindya. Br. XVII, 5, 7. 

» Sayana, to .Sat. Br. IV, 3, 3, 2, explains it by ' stotra ; ' but see IV, 1, 3, 
6-9 where it undoubtedly refers to the recited verses (rii), not to the saman. 

• Viz. from root 'va*' to speak. I cannot see the necessity for taking 
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meaning 'verse, hymn,' rather than to that of 'tune' or 
' chant ; ' but, be that as it may, the word is certainly used 
in the former sense in the term ' mahad-uktha,' the name of 
the ' great recitation ' of a thousand br*'hatl verses x , being 
the HotWs sastra. in response to the Mahavrata-stotra at 
the last but one day of the Gavam-ayana. And, besides, 
at the Agnish/oma a special ' ukthya ' cup of Soma-juice is 
drawn both at the morning and midday pressings, but not 
at the evening savana. This cup, which is eventually shared 
by the three principal Hotrakas between them, is evidently 
intended as their reward for the recitation of their ' ukthas.' 
At the Ukthya-sacrifice, as might have been expected, the 
same cup is likewise drawn at the evening service. Though 
it may be taken for granted, therefore, that ' uktha ' was an 
older term for ' jastra,' it still seems somewhat strange that 
this term should have been applied specially to the additional 
.rastras and stotras of the Ukthya-sacrifice. Could it be 
that the name of the additional Ukthya-cup, as a distinctive 
feature of this sacrifice, suggested the name for the .rastras 
and stotras with which that cup was connected, or have we 
rather to look for some such reason as Ait. Br. VI, 13 might 
seem to indicate ? This passage contains a discussion re- 
garding the different status of the Hotrakas who have ukthas 
of their own, and those who have not ; and it then proceeds 
to consider the difference that exists between the two first 
and the third savanas of the Agnish/oma in respect of the 
Hotrakas* ukthas. It is clear that here also, the term 
' uktha ' can hardly be taken otherwise than as referring to 

' bn'had vaias' in Rig-veda VII, 96, 1 in the technical sense of BWhat-tune, as 
is done by Prof. Hillebrandt, in his interesting essay, ' Die Sonnwendfeste in 
Alt-Indien,' p. ao, merely because it is used there in connection with Indra ; 
whilst he himself is doubtful as to whether it should be taken in the same sense 
in III, 10, 5 where it occurs in connection with Agni. Though the BWhat- 
saman is no doubt frequently referred to Indra, and the Ratbantara to Agni, the 
couplets ordinarily chanted to them (Rig-veda VI, 46, i-a and VII, 3a, a a, 33) 
are both of them addressed to Indra. Both tunes are, however, applied to verses 
addressed to all manner of deities. 

1 See Catalogue of Sanskrit MSS. of the India Office, No. 434. In Kaush. 
Br. XI, 8, ' sadasy ukthani rasyante,' also, the word has undoubtedly the sense 
of jastra, or (recited) hymn. In part i, p. 346, note 3 of this translation read 
' great recitation or rastra,' instead of ' great chant.' 
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the jastras — though, no doubt, the stotra is sometimes said 
to belong to the priest who recites the jastra in response 
to it — and this paragraph of the Brahmawa reads almost 
like the echo of an old discussion as to whether or not there 
should be recitations for the Hotrakas at the evening service 
of a complete Soma-sacrifice. If, in this way, the question 
of ' uktha or no uktha ' had become a sort of catchword for 
ritualistic controversy, one could understand how the term 
came ultimately to be applied to the three additional 
stotras and jastras. 

Not unfrequently, the Ukthya is treated merely as a 
redundant Agnish/oma, as an ' Agnish/oma^ sokthaA,' or 
Agnish/oma with the Ukthas '. Considering, however, that 
the term Agnish/oma, properly speaking, belongs only to 
a Soma-sacrifice which ends with the Agnish/oma (siman), 
and that the addition of the Uktha-stotras also involves 
considerable modifications in the form of most of the pre- 
ceding chants, a new term such as Ukthya, based on the 
completing and characteristic chants of this form of sacri- 
fice, was decidedly more convenient. In regard to the 
composition of the preceding stotras, with the exception of 
the Madhyandina-pavamana and the Agnish/oma-saman, 
the Ukthya, indeed, may be said to constitute a parallel 
form of Sacrifice beside the Agnish/oma 2 , the succeeding 
sawsth&s following the model of either the one or the other 
of these two parallel forms. 

The Shorfajin-sacrifice requires, as a third victim, the 

1 See, for instance, T&ndya Br. XX, i, I. 

* Perhaps the most characteristic point of difference between these two forms 
in which the fundamental stotras are chanted is the first (or Hotrfs) PrahMa- 
stotra at the midday service. Whilst the Agnish/oma here requires the Ra- 
thantara-tune chanted on the text, Sama-veda S. II, 30, 31 ; the Ukthya, on 
the other hand, requires the text, S. V. II, 159, 160, chanted to the BnTiat-tune. 
Professor Hillebrandt, 1. c, p. 22, has, indeed, tried to show that these two 
tunes play an important part in early India in connection with the celebration of 
the solstices. A similar alternation of s&mans to that of the HotrTs PriibMa- 
stotra obtains at the third, or BrShman&hMamsin's Pre'shMa-stotra ; the Nau- 
dhasa-sfiman (II, 3$, 36) being used at the Agnish/oma, and the •Syaita-siman 
at the Ukthya-sacrifice. As regards the second (or Maitr&varuna's) and fourth 
(or AAMavaka's) Pnsh/Aa-stotras, on the other hand, the same saman — viz. the 
V4madevya (II, 32-34) and K&leya (II, 37, 38) respectively — is used both at 
the Agnish/oma and Ukthya. ' 
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immolation of a ram to Indra ; and one additional chant, 
the shoz/ari-stotra, with its attendant rastra and Soma-cup. 
The most natural explanation of the name is the one 
supplied, in the first place, by Ait. Br. IV, i (as interpreted 
by Sayawa) — viz. the sacrifice which has sixteen, or a six- 
teenth, stotra \ But, as the name applies not only to the 
, sacrifice but also to the stotra and rastra, the Brahmawa 
further justifies the name by the peculiar composition of 
the shcu/ari-rastra in which the number sixteen prevails 2 . 
Very probably, however, the name may have belonged to 
the sacrifice long before the jastra, for symbolic reasons, 
had assumed the peculiar form it now presents. 

In this summary of the characteristic features of the 
forms of Soma-sacrifice presupposed by the Va^apeya, no 
mention has yet been made of the Atyagnish/oma, or 
redundant Agnishfoma, which usually occupies the second 
place in the list of sawsthas. This form of sacrifice is 
indeed very little used, and there can be little doubt that 
it was introduced into the system, as Professor Weber 
suggests, merely for the sake of bringing up the Soma- 
samsthas to the sacred number of seven. This sacrifice is 
obtained by the addition of the shorfaji-stotra to the twelve 
chants of the Agnish/oma, as well as of the special Soma- 
cup and sacrificial victim for Indra, connected with that 
chant. It may thus be considered as a short form of the 
ShcM&rin-sacrifice (though without the full complement of 
stotras implied in that name), which might have suited the 
views of such ritualists as held the jastras of the Hotrakas 
at the evening service to be superfluous 8 . 

The distinctive feature of the Atiratra-sacrifice, as the 
name itself indicates, is an 'overnight* performance of 
chants and recitations, consisting of three rounds of four 
stotras and xastras each. At the end of each round 



1 This is also the explanation of the term given by Sayana in his commentary 
on TaiWya Br. XII, 13, 1. 

* See this translation, part ii, p. 40a, note J. 

' See part ii, p. 40a, note a, where it is stated that the tenth and last day of 
the Dararatra is an Atyagnishroma day, called Aviv&kya, i. e. one on which 
there should be no dispute or quarrel. 

[41] b 



Digitized by 



Google 



xviii satapatha-brAhmajva. 

(paryaya) libations are offered, followed by the inevitable 
potations of Soma-liquor. That the performance, indeed, 
partook largely of the character of a regular nocturnal 
carousal, may be gathered from the fact, specially mentioned 
in the Aitareya Brahmawa, that each of the Hotrz"s offering- 
formulas is to contain the three words — 'andhas,' Soma- 
plant (or liquor), ' pa,' to drink, and ' mada,' intoxication. 
Accordingly, one of the formulas used is Rig-veda II, 19, i 
apayy asya.ndhaso madaya, 'there has been drunk (by 
Indra, or by us) of this juice for intoxication.' The twelve 
stotras, each of which is chanted to a different tune, are 
followed up, at daybreak, by the Sandhi-stotra, or twilight- 
chant, consisting of six verses (Sama-veda S. II, 99-104) 
chanted to the Rathantara-tune. This chant is succeeded 
by the HoWs recitation of the A-rvina-jastra, a modification 
of the ordinary * pratar-anuvaka,' or morning-litany, by 
which the pressing-day of a Soma-sacrince is ushered in '. 
The Atiratra also requires a special victim, viz. a he-goat 
offered to Sarasvati, the goddess of speech. As regards 
the ceremonies preceding the night-performance, there is 
again a difference of opinion among ritualists as to whether 
the sho</ari-stotra, with its attendant rites, is, or is not, 
a necessary element of the Atiratra 2 . Some authorities s , 
accordingly, distinctly recognise two different kinds of 
Atiratra, — one with, and the other without, the shodas'm. 
In Katyayana's Sutra, there is no allusion to any difference 
of opinion on this point, but, in specifying the victims 
required at the different Soma-sacrifices, he merely remarks 
(IX, 8, 5) that, ' At the Atiratra there is a fourth victim to 
Sarasvati.' This would certainly seem to imply that there 
are also to be the three preceding victims, including the 
one to Indra peculiar to the Sho/arin. Arvalayana (V, 11, 
1 ) also refers incidentally to the shodarin as part of the 

1 See part ii, p. 326 seq. On the present occasion the Pratar-anuvaka is, how- 
ever, to consist of as many verses as, counting their syllables, wonld make np 
a thousand bnhati-verses (of thirty-six syllables each). The three sections of 
the ordinary morning-litany from the body of the Arvina-xastra which concludes, 
after sunrise, with verses addressed to Surya, the sun. 

* Cf. Lfiry. St. VIII, I, 16 ; IX, 5, 33 with commentary. 

' Notably Titu/ya. Br. XX, 1, I seq. 
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Atiratra, though it is not quite clear from the text of the 
sutra whether it is meant to be a necessary or only an 
optional feature of that sacrifice. The Aitareya Brahmawa 
(IV, 6), on the other hand, in treating of the Atiratra, 
enters on a discussion with the view of showing that the 
night-performance of that sacrifice is in every respect equal 
to the preceding day-performance ; and accordingly, as the 
three services of the day-performance include fifteen chants 
and recitations (viz. the twelve of the Agnish/oma, and the 
three Ukthas), so, during the night, the three rounds of 
in all twelve stotras, together with the sandhi-stotra, here 
counted as three stotras (triplets), make up the requisite 
fifteen chants. This Brahmawa, then, does not recognise 
the shcxfajin as part of the Atiratra, and, indeed, the 
manuals of the Atiratra chants which I have consulted 
make no mention of the sho/ari-stotra, though it is dis- 
tinctly mentioned there among the chants of the Va^apeya 
and the Aptoryama. The passage in the Aitareya, just 
referred to, also seems to raise the question as to whether 
the Atiratra is really an ekaha, or whether it is not rather 
an ahina-sacrifice. On this point also the authorities seem 
to differ; whilst most writers take the Atiratra, and the 
analogous Aptoryama, to be ' one-day ' sacrifices, the 
TaWya Brahmawa (XX) and lAty. IX, 5, 6 class them 
along with the Ahinas 1 ; and they may indeed be regarded 
as intermediate links between the two classes of Soma- 
sacrifice, inasmuch as, in a continued sacrificial performance, 
the final recitations of these sacrifices take the place of the 
opening ceremony of the next day's performance. Such, 
for instance, is the case in the performance of the Atiratra 
as the opening day of the Dvadaraha, or twelve days' 
period of sacrifice ; whilst in the performance of the twelfth 
and concluding day, which is likewise an Atiratra, the 
concluding ceremonies of the latter might be considered in 

' The Aitareya Brabmaxa (VI, 18) in discussing tbe so-called sampata hymns 
inserted in continued performances, with tbe view of establishing a symbolic 
connection between the several days, curiously explains the term ' ahtna,' not 
from ' abas ' day, but as meaning ' not defective, where nothing is left out ' 
(a-htna). 

b2 



Digitized by 



Google 



XX SATAPATHA-BRAHMAJVA. 

a manner superabundant It is probably in this sense that 
La/y. (IX, 5, 4) calls the overnight performance of the 
last day of an ahina (e. g. the Dvadaraha) the yagn&pukkfa, 
or tail of the sacrifice, which is to fall beyond the month 
for which, from the time of the initiation, the ahina is 
to last. 

The Aptoryama-sacrifice represents an amplified form 
of the Atiratra. It requires the shorfari-stotra and the 
ceremonies connected with it as a necessary element of its 
performance ; whilst its distinctive feature consists in four 
additional (atirikta-) stotras and jastras, chanted and 
recited after the Arvina-jastra, the concluding recitation 
of the Atiratra. These four chants are arranged in such 
a manner that each successive stotra is chanted to a 
different tune, and in a more advanced form of composition, 
from the trivrrt (nine-versed) up to the ekaviwja (twenty- 
one-versed) stoma. In the liturgical manuals, the Aptor- 
yama, moreover, performs the function of serving as the 
model for a sacrificial performance with all the 'prj'sh/Aas 1 .' 
Though this mode of chanting has been repeatedly referred 
to in the translation and notes, a few additional remarks 
on this subject may not be out of place here. When 
performed in its ' prisht/ta ' form, the stotra is so arranged 
that a certain saman (or chanted triplet) is enclosed, as 
the 'garbha' (embryo), within some other saman which, 
as its ' prishtha. ' (i. e. back, or flanks), is chanted a number 
of times before and after the verses of the central saman. 
The tunes most commonly used for forming the enclosing 
samans of a Prish/Aa-stotra are the Rathantara and 
Bri hat ; and along with these, four others are singled out 
to make up the six Pr/'sh/Aa-samans kot' tfaxrjp, viz. the 
Vairupa (with the text Sama-veda II, 212-13), Vaira^-a 
(II, 277-9), -SAkvara* (chanted on the Mahanamni verses, 

1 From Afvalayana's rule (IX, 1 1, 4), 'If they chant in forming the garbha 
(i. e. in the ' pmh/Aa ' form), let him (the Hotri or Hotraka) recite in the same 
way the stotriyas and anurfipas,' it seems, however, clear that the Aptoryama 
may also be performed without the PrishMas. 

1 The original text of the -Stkvara-saman is stated (by Sayana on Aitar. Br. 
IV, 13 j Mahtdhara on Va^. S. X, 14, &c.) to be Sama-veda II, 1151-3, 'pro 
shv asmai puroratham,' but the Sama-veda Ganas do not seem to give the tune 
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Aitar. Ar. IV), and Raivata 1 samans. These six samans 
are employed during the six days' sacrificial period called 
Pr/sh/j&ya-sharfaha, in such a way that one of them, in the 
order in which they are here enumerated, is used for the 
first, or Hotrts, Pr*sh*Aa-stotra on the successive days of 
that period. In that case, however, these stotras are not 
performed in the proper ' prishtka. ' form 2 , i. e. they have 
no other saman inserted within them, but they are treated 
like any other triplet according to the particular stoma, 
or mode of composition, prescribed for them. But, on the 
other hand, in the Aptoryama, when performed ' with all 
the Trisht/tas,' not only are a number of stotras chanted in 
the proper 'prtshtAa.' form, but the 'pr/sh/Aa' element 
asserts itself in yet another way, viz. by the appearance 
of all the six ' Pr/sh/Aa-samans ' in the course of the 
performance of the different stotras, in this way : — the 
Rathantara-tune forms the middlemost of the seven 
triplets of which the Madhyandina-pavamana is composed ; 



with that text, bnt with the Mah&n&mn! verses (ed. Bibl. Ind. II, p. 371). 
The Tintfya Br. XIII, 4 (and comm.), gives minute directions as to the par- 
ticular padas of the first three Mahanamnl triplets which are singled out as of 
a jakvara (potent) nature, and are supposed to form the three stotriya verses of 
the jikvara-saman, consisting of seven, six, and five padas respectively. The 
ajakvara padas are, however, likewise chanted in their respective places, as is also 
the additional tenth verse, the five padas of which are treated as mere supple- 
mentary (or ' filling in ') matter. 

1 That is, the Varavanttya-tune adapted to the ' Revatt ' verses. The Vara- 
vanttya-tune is named after its original text, Rig-veda I, 27, 1, ' arvaw na tva 
v&ravantam' (Sanaa- veda, ed. Bibl. Ind. I, p. 1 21). When used as one of the 
PrjshMa-samans it is not, however, this, its original text, that is chanted to it, 
but the verses Rig-veda I, 30, 13-15, 'revattr naA sadhamada' (Sama-veda II, 
434-4, ed. vol. iv, p. 56), whence the tune, as adapted to this triplet, is usually 
called Raivata. The Raivata-saman, thus, is a signal instance of the use of 
the term 'saman ' in the sense of a chanted verse or triplet. 

* The statement, in part ii, p. 403 note (and repeated in the present part, p. 6, 
note a), that, while the PrjshMa-stotras of the Abhiplava-sharfaha are performed 
in the ordinary (Agnish/oma) way, the Pro'shMya-sharfaha requires their per- 
formance in the proper PrsshMa form, is not correct In both kinds of 
shWaha, the PrtshAia-stotras are performed in the ordinary way (viz. in the 
Agnish/bma or Ukthya way, see p. 4 note) ; but whilst, in the Abhiplava, 
the Rathantara and Brthat samans are used for the Hotrf s PrtshMa-stotra on 
alternate days, the PmhMya-sbatraha requires a different PmhMa-s&man on 
each of the six days. The two kinds of sharfahas also differ entirely in regard 
to the sequence of stomas prescribed for the performance of the stotras. 

b3 
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the Br*hat forms the 'garbha,' or enclosed saman, of the 
Agnishfoma-saman l ; the Vairupa the 'garbha' of the 
third, the Vaira^-a that of the first, the .Sakvara that of 
the second, and the Raivata that of the fourth, Prisht/ta.- 
stotra. It is doubtless this feature which gives to certain 
Soma-days the name of ' sarvapr*'sh£4a,' or one performed 
with all the (six) Pmh/Aas. Then, as regards the par- 
ticular stotras that are chanted in the proper 'przsh///a' 
form, these include not only the four so-called Prtshl&a- 
stotras of the midday service, but also the four A§ya- 
stotras of the morning service, as well as the Agnishfoma- 
saman and the three Uktha-stotras of the evening service, — 
in short, all the first fifteen stotras with the exception of 
the three Pavamana-stotras. Of the stotras which succeed 
the Ukthas, on the other hand — viz. the Shorfarin, the 
twelve chants of the three night-rounds, the Sandhi-stotra, 
and the four Atirikta-stotras — not one is performed in the 
' prisht/ta. ' form. How often the several verses of the 
' pmh^a-saman,' and those of the 'garbha' are to be 
chanted, of course depends, in each case, not only on the 
particular stoma which has to be performed, but .also on 
the particular mode (vishftiti) prescribed, or selected, for 
the stoma. Thus, while all the four Agya-stotras are 
chanted in the pa»£adara, or fifteen-versed-stoma ; the 
four Przsh/#a-stotras are to be performed in the ekaviwwa 
(of twenty-one verses), the £aturviwwa (of twenty-four 
verses), the ^atu^atviriwwa (of forty-four verses), and the 
ash/a£atvari*tt.ra (of forty-eight verses) respectively. Now 
whenever, as in the case of the pa«£adara and the ekaviwwa- 
stomas, the number of verses is divisible by three, one third 
of the total number of verses is usually assigned to each of 
the three parts of the stotra, and distributed over the 
respective (three or sometimes four) verses of that saman 2 . 

1 Either the Rathantara or the Brthat also forms the ' prisht/ta,' or enclosing 
saman, of the first PmhMa-stotra. 

8 Whenever the stotra is not performed in the ' prtshMa ' form, bat consists 
of a single saman or triplet, the repetitions required to make np the number of 
verses implied in the respective stoma, are distributed over the three verses of 
the saman in such a way that the whole saman is chanted thrice, each time 
with various repetitions of the single verses. The usual form in which the 
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To illustrate this tripartite composition, the Hotri's 
PrishMa-stotra, performed in the twenty-one-versed stoma, 
may be taken as an example. For the 'prishtAa,' the 
manuals give the Brmat-saman, on its original text (Sama- 
veda II, 159, 160, ' tvam id dhi havamahe,' arranged so as to 
form three verses), though the Rathantara may be used 
instead 1 . For the 'garbha,' or enclosed saman, on the 
other hand, the Vaira^a-saman (with its original text, 
S. V. II, 277-9, 'piba somam indra mandatu tva') is to 
be used, a most elaborate tune 2 , with long sets of stobhas, 
or musical ejaculations, inserted in the text. Of the 
twenty-one verses, of which the stoma consists, seven 
verses would thus fall to the share of the 'garbha,' and 
seven verses to that of the ' prishtAa,' as chanted before 
and after the ' garbha.' Thus, in accordance with the for- 
mula set forth in p. xxii, note 2, the three verses (a, b, c) of 
the Br*hat would be chanted in the form aaa-bbb-c ; then 
the verses of the Vaira^a-saman (as ' garbha ') in the form 
a-bbb-ccc ; and finally again the Br&at in the form 
aaa-b-ccc. Stotras, the total number of verses of which 
is not divisible by three, of course require a slightly 
different distribution. Thus, of the third Pr/sh/Aa-stotra, 
the stoma of which consists of forty-four verses, the two 
parts of the ' prishtAa. ' obtain fifteen verses each, whilst 
the ' garbha ' has only fourteen verses for its share. 

The Va^-apeya, the last of the seven forms of a com- 
plete Soma-sacrifice, occupies an independent position 
beside the Atiratra and Aptoryama, whose special features 
it does not share. Like them, it starts from the Shorf&rin, 
to the characteristic (sixteenth) chant (and recitation) of 
which it adds one more stotra, the Va^apeya-saman, chanted 
to the Brmat-tune, in the Saptadara (seventeen-versed) 
stoma, and followed by the recitation of the Va^apeya- 
jastra. The Saptadara-stoma, indeed, is so characteristic 
of this sacrifice that — as has been set forth at p. 8 note 

ekaviwua is performed may be represented by the formula aaa-bbb-c ; a-bbb- 
ccc ; aaa-b-ccc, making together twenty-one verses. 

1 Ajval. Si. IX, 3, 4-5. 

' It is given somewhat imperfectly in the ed. BibL Ind. V, p. 391. 
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below — all the preceding chants, from the Bahishpavamana 
onward, are remodelled in accordance with it. Besides, 
over and above the three victims of the Shodarin-sacrifice, 
the Va^peya requires, not only a fourth one, sacred to 
Sarasvati, the goddess of speech, but also a set of seventeen 
victims for Pra^apati, the god of creatures and procreation. 
As regards other rites peculiar to the Va^apeya, the most 
interesting, doubtless, is the chariot-race in which the sacri- 
ficer, who must be either of the royal or of the priestly order, 
is allowed to carry off the palm, and from which this sacri- 
fice perhaps derives its name. Professor Hillebrandt \ 
indeed, would claim for this feature of the sacrifice the cha- 
racter of a relic of an old national festival, a kind of Indian 
Olympic games; and though there is perhaps hardly 
sufficient evidence to bear out this conjecture, it cannot 
at least be denied that this feature has a certain popular 
look about it. 

Somewhat peculiar are the relations between the Va^a- 
peya and the Ra.gasuya on the one hand, and between the 
Vclg-apeya and the Brzhaspatisava on the other. In the 
first chapter of the fifth book, the author of this part of our 
Brahmawa is at some pains to impress the fact that the 
Vctg-apeya is a ceremony of superior value and import to 
the Ra^asuya ; and hence Katyayana (XV, i, 1-2) has two 
rules to the effect that the Ra^asuya may be performed by 
a king who has not yet performed the Va^apeya. These 
authorities would thus seem to consider the drinking of the 
Va^apeya-cup a more than sufficient equivalent for the 
Ra^asuya, or inauguration of a king ; they do not, how- 
ever, say that the Ra^asuya must be performed prior to the 
Va^apeya, but only maintain that the Va^apeya cannot be 
performed after the Ra^usuya. The Ra^asuya, according 
to the Brahmawa, confers on the sacrificer royal dignity 
(ra^ya), and the Va^apeya paramount sovereignty (sam- 
ra^ya). It might almost seem as if the relatively loose posi- 
tions here assigned to the Ra^asuya were entirely owing to 
the fact that it is a purely Kshatriya ceremony to which the 

1 Vedische Mythologie, p. 247. 
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Brlhmawa has no right, whilst the Va^apeya may be per- 
formed by Brahmawas as well as Kshatriyas. But on what- 
ever grounds this appreciation of the two ceremonies may 
be based, it certainly goes right in the face of the rule laid 
down by Arvalayana (IX, 9, 19) that, ' after performing the 
Va^apeya, a king may perform the Ra^asuya, and a Brah- 
ma»a the Brzhaspatisava.' With this rule would seem to 
accord the relative value assigned to the two ceremonies in 
the Taittiriya Sazwhita (V, 6, 2, 1) and Brahmawa (II, 7, 6, i), 
according to which the Va^apeya is a ' samrafcava,' or con- 
secration to the dignity of a paramount sovereign, while the 
Ra^asuya is called a 'varunasava,' i.e., according to S4ya«a, 
a consecration to the universal sway wielded by Varuwa l . 
In much the same sense we have doubtless to understand 
the rule in which Lafyayana defines the object of the 
Va^apeya (VIII, 11, 1), viz. 'Whomsoever the Brahma«as 
and kings (or nobles) may place at their head, let him per- 
form the Va^apeya.' All these authorities, with the excep- 
tion of the .Satapatha-Brahmana and Katyayana, are thus 
agreed in making the Va^apeya a preliminary ceremony, 
performed by a Brahmawa who is raised to the dignity of a 
Purohita, or head-priest (so to speak, a minister of worship, 
and court-priest), or by a king who is elected paramount 
sovereign by a number of petty ra^as ; this sacrifice being 
in due time followed by the respective installation and 
consecration ceremony, viz. the Brmaspatisava, in the case 
of the Purohita ; and the Ra^asuya, in that of the king. 
In regard to the Bnhaspatisava, which these authorities 
place on an equality with the Ra^asuya, our Brahmawa 
finds itself in a somewhat awkward position, and it gets 
out of its difficulty (V, 2, 1, 19) by simply identifying 
the Brzhaspatisava with the Va^apeya, and making the 
Va^apeya itself to be ' the consecration of Brihaspati ; ' 
and Katyayana (XIV, 1, 2) compromises matters by com- 
bining the two ceremonies in this way that he who performs 
the Va^fapeya is to perform the Brzhaspatisava for a fort- 
night before and after the Va^apeya. 

1 Cf. .Sibkh. St. XV, 13, 4, ' for it is Varana whom they consecrate.' 

Digitized by GOQQle 



XXVI SATAPATHA-BRAHMA2VA. 

The Ra^asuya, or inauguration of a king, is a complex 
ceremony which, according to the .Srauta-sutras, consists of 
a long succession of sacrificial performances, spread over a 
period of upwards of two years. It includes seven distinct 
Soma-sacrifices, viz. i.the Pavitra,an Agnish/bma serving 
as the opening sacrifice, and followed, after an interval of a 
year (during which the seasonal sacrifices have to be per- 
formed), by 2, the Abhishe£anJya, an Ukthya-sacrifice, 
being the consecration (or anointing) ceremony. Then follows 
3, the Da^apeya, or 'drink of ten/ an Agnishfoma, so- 
called because ten priests take part in drinking the Soma- 
liquor contained in each of the ten cups. After another 
year's interval 1 , during which monthly ' offerings to the 
beams (i.e. the months)' are made, takes place 4, the K«a- 
vapaniya, or hair-cutting ceremony, an Atiratra-sacrifice ; 
followed, after a month or fortnight, by 5, and 6, the 
Vyush/i-dviratra, or two nights' ceremony of the 
dawning, consisting of an Agnish/bma and an Atiritra ; 
and finally 7, the Kshatra-dhr*'ti, or 'the wielding of 
the (royal) power,' an Agnish/bma performed a month later. 
The round of ceremonies concludes with the Sautrama«i, 
an ishri the object of which is to make amends for any 
excess committed in the consumption of Soma-liquor. 

The fifth book completes the dogmatic discussion of the 
ordinary circle of sacrifices, some less common, or altogether 
obsolete, ceremonies, such as the A^vamedha (horse- 
sacrifice), Purushamedha (human sacrifice), Sarvamedha 
(sacrifice for universal rule), being dealt with, by way of 
supplement, in the thirteenth book. 

With the sixth Kawrfa, we enter on the detailed ex- 
planation of the Agni^ayana, or building of the fire-altar, 
a very solemn ceremony which would seem originally to 
have stood apart from, if not in actual opposition to, 
the ordinary sacrificial system, but which, in the end, 
apparently by some ecclesiastical compromise, was added 



1 The Brahmarca (V, 5, 2, 2), however, would rather seem to dispense with 
this interval by combining the twelve oblations so as to form two sets of six 
each. 
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on to the Soma ritual as an important, though not in- 
dispensable, element of it. The avowed object of this 
ceremony is the super-exaltation of Agni, the Fire, who, 
in the elaborate cosmogenic legend with which this section 
begins, is identified with Pra^-apati, the lord of Generation, 
and the source of life in the world. As the present volume 
contains, however, only a portion of the Agni£ayana 
ritual, any further remarks on this subject may be reserved 
for a future occasion. 

Since the time when this volume went to press, the 
literature of the Soma myth has been enriched by the 
appearance of an important book, the first volume of 
Professor A. Hillebrandt's Vedische Mythologie, dealing 
with Soma and cognate gods. As it is impossible for me 
here to enter into a detailed discussion of the numerous 
points raised in the work, I must content myself for the 
present with the remark that I believe Professor Hillebrandt 
to have fully established the main point of his position, 
viz. the identity of Soma with the Moon in early Vedic 
mythology. 
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FIFTH KAjVZ?A. 




A. THE VAGAPEI 
First Adhyaya. First BrAhmaya. 

i. Once upon a time the gods and the Asuras, 
both of them sprung from Pra^apati, strove together. 
And the Asuras, even through arrogance, thinking, 
' Unto whom, forsooth, should we make offering?' 
went on offering into their own mouths. They 
came to naught, even through arrogance : where- 
fore let no one be arrogant, for verily arrogance is 
the cause a of ruin. 

2. But the gods went on making offerings unto 
one another. Pra^apati gave himself up to them : 
thus the sacrifice 2 became theirs ; and indeed the 
sacrifice is the food of the gods 3 . 

3. They then spake, ' To which of us shall this 4 
belong?' They did not agree together, saying, 

1 Lit 'the mouth,' i.e. the opening or beginning, of ruin. The 
St. Petersburg Diet, compares Prov. xvi. 18 : 'Pride goeth before 
destruction, and an haughty spirit before a fall.' 

* Praj&pati (the lord of creatures or generation) is both the 
sacrifice and the year (time); see III, 3, 2, 4. 

s See II, 4, 2, 1. To them (the gods) he (Pra^-apati) said, 
'The sacrifice (shall be) your food, immortality your sustenance 
(fag), and the sun your light 1 ' 

* For the neuter idam — hardly here 'this universe,' or 'va- 

* [40 B 
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'To me! to me!' Not being agreed, they said, 
' Let us run a race for it : whichever of us shall win, 
to him it shall belong ! ' — ' So be it ! ' so they ran 
a race for it. 

4. Then Brzhaspati hasted up to Savitr* for his 
impulsion \ — Savitr* being the impeller (prasavitrz) 
among the gods — saying, ' Impel this for me, (so 
that) impelled by thee, I may win this!' Then 
SavitW, as the impeller, impelled it for him, and 
impelled by Savitrz, he won : he became everything 
here, he won everything here ; for he won Pra^i- 
pati, and Prafapati (the lord of creatures and pro- 
creation) indeed is everything here. By offering 
therewith he (Brz'haspati) ascended to that upper 
region. Therefore who so knoweth, and who so 
knoweth not, — they say, ' That upper region be- 
longeth to Brzhaspati.' 

5. Thus they who of old used to offer the Va^a- 
peya, ascended to that upper region. From there 
Aupavi (Jana^ruteya descended again : thence- 
forward (all men) descend again. 

^apeyam,' but rather 'this thing, it' — the Kawva text reads ay am 
' he,' i.e. Pra^ipati, or the sacrifice (ya^fla, masc.) ; cf. note on V, 

1. 4. IS- 

1 For want of a simpler and more homely set of terms for the 
derivatives of the verb su ' to animate ' here used, those used in the 
preceding volumes are here generally adhered to, though, as there, 
somewhat reluctantly. The simple * to bless, blessing, &c.' might 
sometimes fit quite well, though no doubt they imply an idea 
altogether foreign to the etymological meaning of this verb, and 
could not possibly be used, as is the case here, of the animating 
influence of the sun. Sometimes 'to speed' has been chosen, 
where the etymological connection with Savitr* is not insisted 
upon ; while in other passages ' to consecrate, consecration, &c.' 
might probably come nearer to the meaning of the original. Cp. 
Delbrttck, Altindische Syntax, p. 256. 
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6. Indra offered that (Vi^apeya), — he became 
everything here, he won everything here ; for he 
won Pra^apati, and Pra^apati is everything here: 
by offering therewith he ascended to that upper 
region. 

7. Thus they who of old used to offer the Va^a- 
peya, ascended to that upper region. From there 
Aupavi (Janamiteya descended again : thencefor- 
ward (all men) descend again. 

8. And whosoever offers the Va^apeya, he be- 
comes everything here, he wins everything here ; 
for he wins Pra^apati, and Pragapati indeed is 
everything here. 

9. Here now they say, ' One must not offer the 
Va^apeya ; for he who offers the Va^apeya wins 
everything here, — for he wins Prafapati, and Pra^a- 
pati is everything here, — he leaves nothing remain- 
ing here : his people (or offspring) is like to become 
worse (off).' 

10. Let him none the less sacrifice : whatever 
(priests) thus know that sacrifice properly, in respect 
of the Rik, the Yagms, and the Saman, and such as 
are proficient, let them assist him in offering it ; for 
verily this is the perfection of that sacrifice, when 
wise (priests) assist him in offering it : let him there- 
fore sacrifice by all means. 

11. Now truly this (the Va^apeya) is the Brah- 
masa's own sacrifice, inasmuch as Brzhaspati (the 
lord of prayer and devotion) performed it ; for Brt- 
haspati is the Brahman (priesthood, or priestly 
dignity), and the Brahma»a is the Brahman. And 
it is also that of the R&f anya, inasmuch as Indra 
performed it ; for Indra is the Kshatra (nobility, or 
ruling power), and the Ra^anya is the Kshatra. 

B 2 
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12. To the king (r^an) doubtless belongs the 
Ra^asuya ; for by offering the Ra^asuya he becomes 
king; and unsuited for kingship is the Brahmana. 
And, moreover, the Ra^asuya is the lower, and the 
Va^apeya the higher (sacrifice). 

13. For by offering the Ra^asuya 1 he becomes 
king, and by the Va^apeya (he becomes) emperor 
(samra^) ; and the office of king is the lower, and 
that of emperor the higher : a king might indeed 
wish to become emperor, for the office of king is 
the lower, and that of emperor the higher ; but the 
emperor would not wish to become king, for the 
office of king is the lower, and that of emperor the 
higher. 

14. Thus that (king) who, by performing the 
Va^apeya, becomes emperor, possesses himself of 
everything here. Previously to each performance 
(of an ish/i 2 ) he offers that oblation to Savitr? 
(the sun), with the text, ' O divine Savit^z, impel 
(prosper) the sacrifice, impel Pra^apati for his 
portion ! ' 



1 Katy. St. XV, 1, 1-2, lays down the ruie that the RS^asuya is 
to be performed by a king who has not yet performed the Va^apeya. 
Afval. St. IX, 9, 19, on the other hand, rules : 'After performing it 
(the Va^apeya) let a king perform the RS^asuya, a Brahmawa the 
Br/haspati-sava ' (cf. V, 2, 1, 19). See also Katy. XIV, 1, 2 seq. 
Cf. La/y. .St. VIII, n, 1 seq. 

* During the bright fortnights (of the waxing moon) preceding 
and following the Va^apeya ceremony proper, the sacrificer has 
to perform a number of so-called pariya^fla ('surrounding or 
enclosing sacrifices') consisting of ^ne-day Soma-sacrifices of 
different kinds, each of which is preceded by a special dikshi, or 
initiation ceremony (cf. Ill, i, 2, 1 seq. ; La/y. St. VIII, n, 2). It 
is to the ish/is (dikshawfyesh/i, prayamyesh/i) of these pariya^flas 
that the above injunction regarding the performance of the Savitrt 
ahuti refers. 
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15. And even as then Brzhaspati hasted up to 
SavitW for his impulsion — Savitr? being the im- 
peller among the gods — saying, ' Impel this for me, 
(so that) impelled by thee I may win it ! ' and Savitrt, 
as the impeller, impelled it for him ; and impelled 
by Savitfz he won it ; even so does this (sacrificing 
king) now haste up to Savitrz for his impulsion — 
Savitr/ being the impeller among the gods ; — saying, 
' Impel this for me : may I win it, impelled by thee ! ' 
and Savitre, as the impeller, impels it for him, and 
he wins it impelled by Savitr*. 

16. Wherefore he says (Va^. S. IX, 1), ' God 
Savitrt, speed the sacrifice, speed the lord of 
sacrifice unto his portion ! May the heavenly, 
thought-cleansing Gandharva cleanse our 
thought ! May the Lord of Speech render our 
meat palatable, hail !' For the Lord of Speech 
is Pra^apati, and meat means food: 'May Pra^a- 
pati this day make palatable this our food!' thus 
he thereby says. This same oblation he offers till 
the day before the Soma-feast, for thus that per- 
formance of his has been commenced ; and he 
(SavitW, the Sun) becomes serene during that 
sacrifice 

Second Brahma^a. 

1. He draws the Amsn 1 (graha), just for com- 
pleteness' sake, for it is therefore that he draws 

1 Regarding this cup, u. libation (consisting, it would seem, of 
imperfectly pressed Soma-plants in water), see part ii, p. 424, note 1. 
Here, and in the sequel, the author only refers to those points of 
ceremonial in which the performance differs from that of the 
ordinary Agnish/oma sacrifice, as described in part ii. 
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the Amsu. After that he draws those recognised 
Agnish/oma cups 1 up to the Agraya»a. 

2. He then draws the Prish/Ayas 2 : and what- 
ever the gods (Agni, Indra, and Surya) won by 
them, even that he wins by them. 

3. He then draws the Shoa^a^in: and whatever 
Indra won thereby, even that he (the sacrificer) wins 
thereby. 

4. He then draws those five Va^apeya cups (for 
Indra; the first) with the text (V. S. IX, 2), ' Thee, 
the firm-seated, the man-seated, the mind- 
seated! Thou art taken with a support 8 : 
I take thee, agreeable to Indra! This is thy 
womb 8 (i. e. thy home) : thee, most agreeable 
to Indra!' therewith he deposits it; for of these 



1 Viz. the Upiwju and Antaryama; the Aindrav&yava, 
Maitr&varuwa and Ajvina; the •S'ukra and Manthin; and the 
Agrayawa. Part ii, pp. 256 seq. 

* That is, the three Atigrahyas (part ii, p. 402, note 2), required 
for the Prj'sh/fe-stotras at the midday feast, when performed in 
their proper ' prish/Aa ' form, as they are at the Pr»'sh/4ya sha</aha, 
and at a VLrva^it-ekaha with all the Prtsh/ftas. See IV, 5, 4, 14. 
The authorities of the Black Ya^-us adopt a somewhat different 
arrangement. The Vi^apeya cups are likewise called by them 
Atigrahyas (Taitt. S. I, 7, 12; T. B. I, 3, 9), and these are 
apparently drawn by them immediately after the second of the 
ordinary three AtigrShyas, the one belonging to Indra (T. S. vol. i, 
p. 996, — but see ib. p. 1055, where it is stated that they are drawn 
immediately after the Agraya»a, — that is, probably, if the ordinary 
Atigrahyas are not required). Then follows (the third ordinary 
Atigrihya?), then the Shorfajin, and thereupon the seventeen 
cups for Pra^Spati. — S&yana remarks on our passage, — tesham 
(atigrahy£»am) prakr/tigatS tritvasamkhyaiva *akhantaravat sam- 
khySntarinupadeiSt. MS. I. O. 657. 

3 For an explanation of these notions, see part ii, p. 260, notes 
1 and 2. 
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worlds this one, to wit the earth, is the firm one : 
this same world he thereby wins. 

5. [The second with,] 'Thee, the water-seated, 
the ghee-seated, the ether-seated! Thou art 
taken with a support: I take thee, agreeable 
to I ndra ! This is thy womb : thee most agree- 
able to I ndra!' therewith he deposits it; for among 
these worlds that ether (mentioned in the formula) 
is this air : he thereby wins this air-world. 

6. [The third with,] 'Thee, the earth-seated, 
the air-seated, the sky-seated, the god-seated, 
the heaven-seated! Thou art taken with a 
support: I take thee, agreeable to Indra! 
This is thy womb: thee, most agreeable to 
Indra!' therewith he deposits it; for god-seated, 
heaven-seated indeed is yonder world of the gods : 
the world of the gods he thereby wins. 

7. [The fourth with V. S. IX, 3,] ' The waters' 
invigorating essence, being contained in the 
sun, — that which is the essence of the waters' 
essence, that, the most excellent, I take for 
you! Thou art taken with a support: I take 
thee, agreeable to I ndra ! This is thy womb : 
thee, most agreeable to Indra!' therewith he 
deposits it ; for the waters' essence is he that blows 
(or purifies) yonder (the wind), and he is contained 
in the sun, he blows from the sun : that same essence 
he thereby wins. 

8. [The fifth with IX, 4,] ' Ye cups, of strength- 
ening libations, inspiring the sage with 
thought, — I have gathered together the pith 
and sap of you, the handleless! Thou art 
taken with a support : thee, agreeable to I ndra ! 
This is thy womb: thee, most agreeable to 
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Indra!' therewith he deposits it; — pith means 
essence : it is the essence he thereby wins. 

9. These, then, are five Vi^apeya cups he draws; 
for he who offers the Va^apeya wins Pra^apati ; and 
Pra^apati is the year, and there are five seasons in 
the year, — he thus wins Prafapati : therefore he 
draws five Va/apeya cups. 

10. He (the Adhvaryu) then draws seventeen 
(other) cups of Soma, and (the Nesh/rz) seventeen 
cups of Sura (spirituous liquor), for to Pra^apati 
belong these two (saps of) plants, to wit the Soma 
and the Sura ; — and of these two the Soma is truth, 
prosperity, light; and the Sura untruth, misery, 
darkness : both these (saps of) plants he thereby 
wins ; for he who offers the Va^apeya wins every- 
thing here, since he wins Pragapati, and Pra^apati 
indeed is everything here. 

11. Now as to why he draws seventeen cups of 
Soma ; — Pra^apati is seven teenfold, Pra^apati is the 
sacrifice ' : as great as the sacrifice is, as great as is 

1 See I, 5, 2, 17, where the principal formulas used in making 
oblations are computed as consisting together of seventeen syllables. 
Pa#£. Br. 18, 6 insists especially on the symbolic identity of Pra^i- 
pati and the Va^apeya on the double ground that the Va^apeya 
consists of seventeen stotras, and has for its characteristic mode of 
chanting the Saptadaxa-stoma, or seventeen-versed hymn. That 
this is indeed so will appear from a glance at the chief chants. The 
Bahishpavamana-stotra, which in the ordinary Agnish/oma is 
chanted in the trivrzt-stoma, consisting of three triplets, or nine 
verses (see part ii, p. 310), is at the Va^apeya made to consist of 
seventeen verses, by the insertion of eight verses (S.V. II, 180-82 ; 
186-90) between the second and third triplets. Again, the 
Madhyandina-pavamana, ordinarily chanted in fifteen verses 
(part ii, p. 333), here consists of seventeen, viz. II, 105-7 (sung 
twice in two tunes = six verses); II, 663 (one verse); II, 663-4 (sung 
as triplet, in two tunes=six verses); II, 665 (one verse); II, 821-23 
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its measure, with that much he thus wins its truth, 
its prosperity, its light. 

12. And why he draws seventeen cups of Sura ; — 
Pra/apati is seventeenfold, Pra^apati is the sacrifice : 
as great as the sacrifice is, as great as is its measure, 
with that much he thus wins its untruth, its misery, 
its darkness. 

1 3. These two amount to thirty-four cups ; for 
there are thirty-three gods, and Pra^apati is the 
thirty-fourth : he thus wins Pra^apati. 

14. Now when he buys the king (Soma), he at 
the same time buys for a piece of lead the Parisrut 
(immature spirituous liquor) from a long-haired man 
near by towards the south. For a long-haired man 
is neither man nor woman ; for, being a male, he is 
not a woman ; and being long-haired (a eunuch), he 
is not a man. And that lead is neither iron nor 
gold ; and the Parisrut-liquor is neither Soma nor 
Sura * : this is why he buys the Parisrut for a piece 
of lead from a long-haired man. 

1 5. And on the preceding day they prepare two 

(three verses) — making together seventeen verses. Similarly, the 
Arbhava-pavamana (chanted at the Agnish/oma also in the 
Saptadata-stoma, cf. part ii, p. 315; but here with modifications) 
consists of II, 165-7 ( sun £ twice in two tunes = six verses) ; II, 
42, 44 (two verses); II, 47-9 (in two tunes=six verses) ; II, 720-23 
(three verses) — making together seventeen verses. For the similarly 
constructed Va^apeya hymn see page n, note 1. See also La/y. 
Sir. VIII, 11,15 seq., where the number of officiating priests, as well 
as that of the various sacrificial fees, is fixed at seventeen. 
Similarly, A_rv. Sr. IX, 9, 2-3 says that there are either to be 
seventeen dikshas, or the whole ceremony is to be performed in 
seventeen days. 

1 According to S&yana, the difference between suri and parisrut 
would seem to be that the former beverage is prepared from mature 
shoots (of rice, &c), and the latter from such as are not quite ripe. 
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earth-mounds 1 , the one in front of the axle, and the 
other behind the axle : ' Lest we should deposit 
together the cups of Soma, and the cups of Sura,' — 
this is why, on the preceding day, they prepare two 
mounds, one in front, and the other behind the axle. 

1 6. Now, when they take the Vasatlvarl water 2 (into 
the havirdhana shed) by the front door, the Nesh/r« 
takes in the Parisrut-liquor by the back door. From 
the south they bring in the drinking vessels. The 
Adhvaryu, seated in front of the axle, with his face 
towards the west, draws the cups of Soma ; and the 
Nesh/r/, seated behind the axle, with his face towards 
the east, draws the cups of Sura. The Adhvaryu 
draws a cup of Soma, the Neshtri a cup of Sura ; 
the Adhvaryu draws a cup of Soma, the Nesh/« 
a cup of Surd : in this way they draw them 
alternately. 

17. Neither does the Adhvaryu hold the Soma- 
cup beyond the axle towards the back, nor the 
Nesh/r* the Sura-cup beyond the axle towards the 
front, thinking, ' Lest we should confound light and 
darkness ! ' 

18. The Adhvaryu holds the Soma-cup just over 
the axle, and the Nesh/^' the Sura-cup just below 

1 The mounds (khara) thrown up in the havirdhina caii-shed, 
are used for placing the cups of Soma (and SurS) after they are 
drawn, until they are used for the libations. See the plan of the 
sacrificial ground at the end of part ii ; only that on the present 
occasion there is to be a second mound, for the placing of the Sura- 
cups, under or just behind the axle of the southern Soma-cart (in the 
place where the Nara\rawsa cups to the Fathers were temporarily 
deposited at the Agnish/oma; see III, 6, 2, 25 with note). On 
this occasion a small door is also made in the southern wall of the 
cart-shed, by breaking through the hurdle. 

1 Part ii, p. 222 seq. 
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the axle, with (V. S. IX, 4), 'United ye are: 
unite me with happiness!' Thinking, ' Lest we 
should say "evil",' they withdraw them again, with, 
'Disunited ye are: disunite me from evil!' 
Even as one might tear a single reed from a clump 
of reed-grass, so do they thereby tear him from out 
of all evil : there is not in him so much sin as the 
point of a grass-blade. They deposit the two (cups 
each time on the mounds). 

19. Thereupon the Adhvaryu draws the Madhu- 
graha (honey-cup) in a golden vessel, and deposits 
it in the middle of the Soma-grahas. He then draws 
the Ukthya, then the Dhruva. And when, at the 
last chant (of the evening press feast'), he has 
poured those Soma-grahas one by one into the cups 
of the officiating priests, they make offering and 
drink them. At the midday-pressing it is told 
regarding the honey-cup, and the cups of Sura : 
thereof then 2 . 

Third BrAhmana. 

1. At the Agnish/oma (Saman 8 ) he seizes a 
(victim) for Agni, for the Agnish/oma (i. e. 'Agni's 

1 The last chant (at the evening feast) of the Va<fapeya sacrifice 
is the so-called Va^apeya-siman, or Brihat-stotra (SSmav. 
II, 975-7), chanted, to the Bn'hat tune, in the Saptadara-stoma ; 
the three verses being, by repetitions, raised to the number of 
seventeen. — 'When he has poured . . . they offer it:' this is 
apparently a case of the absolute construction of the gerund in 
'-ya,' cf. Delbrtlck, Altindische Syntax, p. 108. 

1 On these cups, or libations, see V, 1, 5, 28. 

* Of the seven fundamental forms (samstha) of Soma-sacrifice, 
each higher, or more complex, form is obtained by some additional 
ceremony, or ceremonies, being added on to one of the simpler 
forms of sacrifice. In the present paragraph, the author briefly 
reviews the lower forms of Soma-sacrifice, contained in the VS^a- 
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praise 1 ') is Agni : he thereby wins Agni. For 
the Ukthas 2 he seizes one for Indra and Agni ; 
for the hymns (uktha) relate to Indra and Agni s : 
the hymns he thereby wins. For the Sho^a^in 
he seizes one for Indra; for the Shodarin is Indra : 
the Shoafarin (Indra) he thereby wins. 

2. For the seventeenth (or seventeenfold) stotra 4 
he seizes one for Sarasvatl : thereby, while there 
is no over-night performance ', it is yet made like 
the night (performance) ; for he who offers the Va^a- 

peya, with the view of enumerating the victims to be slaughtered 
at its performance; viz. the Agnish/oma with twelve chants and 
one victim ; the Ukthya with fifteen stotras and two victims; and 
the Shorfa^in with sixteen chants and three victims. For further 
particulars, see part ii, p. 397, note 2. 

1 The Agnish/oma-sarnan, the last (twelfth) and distinctive 
stotra of the Agnish/oma sacrifice, is in praise of Agni (see part ii, 
p. 368, note 2). At the Va^apeya the ordinary (yagH&yagifiya.) 
hymn is not chanted, but S.V. II, 973-4, sung to the Varavantiya 
tune (Calc. ed, vol. v, p. 144), takes its place. PaSi. Br. 18, 6, 16. 

* The three Uktha stotras (chants) and rastras (recitations) 
constitute the distinctive element of the Ukthya sacrifice; as the 
Sho<fcui-stotra and xastra (part ii, p. 401, note 3 ; p. 402, note 1) 
constitute that of the Shorfajin sacrifice. 

* On the important place assigned to these two deities in the 
traditional arrangement of the Rigveda-samhM, see the introduction 
to part i, p. xvi. 

* That is the VS^apeya-saman, see note 1, p. n. 

* The author here alludes to another form of Soma-sacrifice, not 
contained in the Va^apeya, viz. the Atiratra, which is obtained by 
following up the Shorfarin (with its sixteen chants) with the so-called 
ratri-paryaySA, or night-rounds, consisting of three rounds of 
four chants each, or together twelve chants. These are succeeded, at 
day-break, by the San dhi -stotra (or twilight chants), consisting of 
three chants. Although this night performance does not take place 
on the present occasion — the V%apeya-saman taking its place — the 
author claims for this form of sacrifice also the moral benefits which 
would accrue to the sacrificer from the Atiratra, for the reason that 
the same victim (a he-goat for Sarasvatl) is offered on both occasions. 
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peya wins Pra^apati, and Pra/apati is the year : by 
that (victim) for Sarasvatf he now wins the night : 
hence, while there is no night performance, it is made 
like the night 

3. Thereupon he seizes a spotted sterile cow for 
the Victorious Maruts ; for the spotted sterile 
cow is this (earth) : whatever food, rooted and root- 
less, is here established on her, thereby she is a 
spotted cow. Now, he who offers the Va^apeya 
wins food, for va^a-peya 1 doubtless means the same 
as anna-peya (food and drink) ; and the Maruts are 
the peasants, and the peasants are food (for the 
noble). ' To the Victorious (Maruts) ! ' he says, even 
for the sake of victory. It is difficult to obtain an 
invitatory and offering prayer containing the word 
' victorious : ' if he should be unable to obtain such 
as contain the word 'victorious,' any other two 
verses to the Maruts will do. Difficult to obtain 
also is a spotted sterile cow : if he cannot obtain 
a spotted sterile cow, any other sterile cow will do. 

4. The course of procedure thereof (is as follows). 
When the Hotri recites after the Mahendra libation, 
then let them proceed with (the offering of) her 
omentum, for that, the Mahendra 2 , is Indra's special 
(nishkevalya) libation ; and his also are the Nish- 
kevalya-stotra and Nishkevalya-rastra. Now the 
sacrificer is Indra: thus he thereby puts strength 
into the sacrificer in the very middle (of the sacri- 

1 In Taitt. Br. I, 3, 2, 3, on the other hand, vS^-apeya (which 
doubtless means ' drink of strength ') is explained first by va^pya, 
' that through which the gods wished to obtain (aipsan) strength 
(va#am),' and then by 'drink of strength,' i.e. Soma 'by drinking 
(pftva) which one becomes strong (v&gin).' 

* For this libation, and the accompanying Nishkevalya-xastra, 
at the midday Soma-feast, see part ii, pp. 338, 339, note 2. 
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fice) : that is why they should proceed with her 
omentum at that particular time. 

5. They cook the portions 1 in two lots. Of the 
one lot thereof, after making an 'under-layer' of 
ghee (clarified butter) in the ^uhu spoon, he makes 
two cuttings from each (portion), bastes them once, 
and replenishes with ghee (the empty places of) the 
cuttings. Thereupon he makes one cutting from 
each into the upabhrzt spoon, bastes them twice, 
but does not replenish (the places of) the cuttings. 
Now, when of the one lot (of portions) he makes 
two cuttings from each, thereby that (sterile cow) 
becomes whole ; and when he proceeds with those 
(portions), thereby he wins the divine race. He 
then presents the (other) half to the human kind : 
and thereby he wins the human kind (people, vis). 

6. But let him not do it in this wise ; for verily 
he who departs from the path of the sacrifice, 
stumbles ; and he who does it in this wise certainly 
departs from the path of the sacrifice. Hence when 
they proceed with the omenta of the other victims, 
only then let them proceed with the omentum of 
that (cow). They cook the portions in one lot, and 
do not present any to the human kind. 

7. He then seizes seventeen victims for Pra^i- 
pati. They are all hornless, all dark-grey 2 , all 
(uncastrated) males; for he who offers the Va^a- 
peya, wins Pra^apati ; but Pra^apati is food, and 
the victim (cattle) is food : he thus wins Prafapati. 
And Pra^apati is Soma, and the victim is the visible 

1 For particulars regarding the meat portions, see part ii, p. 204 
seq. 

* Or, black and white («ikla-k«'sh»a-var«a), as ' jyama ' is ex- 
plained by Sayawa. 
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Soma : he thus wins the visible Pra^apati. There 
are seventeen (victims), because Prafapati is seven- 
teenfold : he thus wins Prafapati. 

8. Now, they are all hornless ; — for man is nearest 
to Pra^apati, and he is hornless, unhorned ; and 
Pra^apati also is hornless, unhorned ; and these 
(victims) belong to Pra^apati : therefore they are 
all hornless. 

9. They are all dark-grey. Now, the dark-grey 
has two forms, the light hair and the black ; and a 
couple means a productive pair, and Pra^apati (the 
lord of generation) represents productiveness, and 
those (victims) belong to Pra^apati : therefore they 
are all dark-grey. 

10. They are all males; — for the male means 
productiveness, and Pra^apati represents productive- 
ness : hence they are all males. Difficult to obtain 
are victims with these perfections : if he cannot 
obtain them (all) with these perfections, even some 
with these perfections will do ; for verily Pragapati 
is everything here. 

11. Now, some seize the last (victim) for Vai 
(Speech), thinking, ' If there be anything beyond 
Pra^apati, that is Speech : we thus win Speech.' 
But let him not do it in this wise ; for Pra^apati is 
everything here, — these worlds and everything there 
is ; — whatever speech speaks in these worlds, that 
speech he wins : therefore he need not heed this. 

12. The course of procedure regarding these 
(victims is as follows). When the Maitravaruwa 
recites after the Vamadevya 1 , let them then proceed 



1 The Vamadevya-saman (Simav. II, 32-34) is the second 
Prish/Aa-stotra, after the chanting of which, at the midday feast, 
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with their omenta ; for the Vamadevya means pro- 
ductiveness, and Pra^apati means productiveness, 
and these (victims) belong to Pra^apati : therefore 
let them proceed with their omenta at that time. 

13. And (when) the after-offerings have been per- 
formed, and the spoons have not yet been shifted 
(separated) 1 , then they proceed with the (chief) obla- 
tions of those (victims). That (point in the per- 
formance) is the end, and Pra^apati is the end : 
thus he wins Pra^apati at the very end. But were 
he to proceed therewith sooner, it would be just as 
if a man had already gone the way he still intends 
to go, — and where would he be after that * ? — there- 

the first assistant of the Hotrz', the Maitravaru«a, has to recite his 
(the second) Nishkevalya-rastra ; see part ii, p. 325, note 2; p. 339, 
note 2. — As regards the Hotri's Pr*'sh/Aa-stotra, the Rathantara- 
saman (S. V. II, 30, 31) is used for it; while the Abhfvarta tune 
(S. V. ed. Bibl. Ind. Ill, p. 93) is employed in the chanting of the 
Brahma-saman (S. V. II, 35, 36 ; see part ii, p. 434, note 1) instead 
of the ordinary Naudhasa tune. TaXA. Br. 18, 6, 11-14. 

1 On this ceremony with which the concluding rites of the ish/i 
commence, see I, 8, 3, 1 seq. 

* Or possibly, what would then become of him ? The author's 
reasoning seems to be that, if the sacrificer were to offer any of the 
chief oblations at an earlier point in the performance, he would 
thereby anticipate the results he wants to obtain from the whole 
performance, — or, so to speak, he would then already reach the 
goal for the attainment of which the subsequent oblations are 
likewise intended. For the same reason the offering of the omentum 
of the sterile cow, previously to and independently of the omenta of 
the other victims, was discountenanced in paragraph 6. Our present 
passage is interpreted rather differently by Professor Delbrflck in his 
Altindische Syntax, p. 550 : — Wenn er vorher damit vorginge, so 
ware das so, als ob er, nach Betretung des Pfades, den er zu betreten 
beabsichtigt, wo? ware (d. h. in's Unglflck geriethe): 'Were he 
to proceed therewith sooner, it would be just as if, after entering on 
the path he intends to enter upon, he would be where? (i.e. would 
get into trouble).' 
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fore they proceed with their (chief) oblations at 
that time. 

14. But let him not do it in this wise ; for he who 
departs from the path of the sacrifice stumbles ; and 
he who does it in this wise certainly departs from 
the path of the sacrifice. Hence whenever they 
proceed with the omenta of the other victims, let 
them at the same time proceed with the omenta of 
these ; and whenever they proceed with the (chief) 
oblations of the other victims, let them at the same 
time proceed with the oblations of these. There is 
but one invitatory prayer, and one offering prayer ; 
for (these offerings) belong to one deity. He says 
(to the Maitravaru*a), ' To Pra^apati ' — saying this 
(name) in a low voice — ' recite the invitatory prayer 
for the offering of the bucks ! ' — ' To Pra^apati ' — 
saying this in a low voice — ' urge the ready-standing 
offering of the bucks ! ' and as the Vasha/ is uttered, 
he makes the offering. 

Fourth BrAhmajva. 

1 . At the midday Soma-feast he consecrates (the 
Sacrificer) by sprinkling ; and at the midday Soma- 
feast they run a race ; for, verily, Pra^apati is 
that sacrifice 1 which is here performed, and from 
which these creatures have been produced, — and 
indeed, they are even now produced after this 
one : thus he thereby wins Pra^apati in the very 
centre (of the sacrifice). 

2. The Mahendra cup being not yet drawn, — for 

1 In the original, ' pra^apatiA ' is the predicate, not the subject, 
of the sentence ; but considerations of construction seem to render 
the change desirable in English. 
[41] C 
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that, the Mahendra, is Indra's special (nishkevalya) 
cup, and so also are his that Nishkevalya-stotra and 
Nishkevalya-.ra.stra ; and the Sacrificer is Indra : 
thus he consecrates him at his own dwelling-place. 
Hence, the Mahendra cup being not yet drawn, — 

3. He takes down the chariot 1 , with (Vdf. S. IX, 5), 
'Thou art Indra's thunderbolt;' for the chariot 
is indeed a thunderbolt, and the sacrificer is Indra : 
therefore he says, 'Thou art Indra's thunderbolt ;' — 
' a winner of wealth,' for the chariot is indeed a 
winner of wealth ; — ' May this one win wealth 
by thee ! ' — wealth means food : ' may this one gain 
food by thee,' is what he thereby says. 

4. That chariot, seized by the pole, he turns 
(from left to right) so as to make it stand inside the 
vedi 2 , with, 'In the winning of wealth, the 
great Mother' — wealth means food; 'in the 
winning of food, the great Mother.' — is what he 
thereby says; — 'Aditi by name, we praise with 
speech ; ' now Aditi is this earth : therefore he says, 
'Aditi by name, we praise with speech,' — ' whereon 
all this being hath settled;' for indeed thereon 
all being here is settled; — 'thereon may the 
divine SavitW prosper our stay!' whereby he 
means to say, 'thereon may the divine Savitr? 
prosper our Sacrificer ! ' 

5. He then sprinkles the horses with water, either 
when being led down to be watered, or when brought 

1 The Adhvaryu takes it down from the v&hana, or car-stand. 

* It is to be placed in the north-eastern part of the vedi, so as 
to be ready to start on the race northwards along the space between 
the Aitvala (or pit) and the utkara (heap of rubbish); the horses 
thus being close to where the Brahman will have to mount a cart- 
wheel put up on the utkara (V, 1, 5, 2). 
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up after being watered. Now in the beginning the 
horse was produced from the water; while being 
produced from the water, it was produced incom- 
plete, for it was indeed produced incomplete : hence 
it does not stand on all its feet, but it stands lifting 
one foot on each side. Thus what then was left 
behind of it in the water, therewith he now com- 
pletes it, and makes it whole ; therefore he sprinkles 
the horses with water, either when being led down 
to be watered, or when brought up after being 
watered. 

6. He sprinkles them, with (Va^f. S. IX, 6), 
'Within the waters is ambrosia, in the waters 
is medicine: at the praises of the waters may 
ye wax strong, ye horses ! ' And with this also, 
' O divine waters, what rushing, high-peaked,- 
wealth-winning wave ye have, therewith may 
this one win wealth!' wealth is food: he thus 
says, ' May he thereby gain food ! ' 

7. He then yokes (the team of) the chariot. The 
right horse he yokes (puts to) first ; for in human 
(practice) they indeed put to the left horse first, but 
with the gods in this way. 

8. He yokes it, with (Vif. S. IX, 7), ' Either the 
wind, or thought — ' for there is nothing swifter 
than the wind, and nothing swifter than thought : 
therefore he says, ' Either the wind, or thought ; ' 
— '(or) the seven and twenty Gandharvas 1 , 

1 Professor Weber (in his essay on the Nakshatras, II, 278; 
Abhandl. of Berlin Academy, 1861) takes this passage (=Taitt. S. 
I, 7, 7, 2 ; Ka/4aka 13, 14; Maitr. S. I, n, 1) to contain the first 
allusion to the system of Nakshatras, or lunar mansions marking 
the daily stations occupied by the moon (masc.) during his circuit 
round the heavens. — In the ritual of the Black Ya^us (Taitt. S. 

C 2 
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they yoked the horse at first;' for the Gan- 
dharvas indeed yoked the horse at first : ' May they 
who yoked the horse at first yoke thee ! ' this he 
thereby says; — 'they laid speed into him,' — he 
thereby says, ' May they who laid speed into it, lay 
speed into thee ! ' 

9. He then yokes the left horse, with (Vi^ - . S. IX, 
8), 'Become thou swift as the wind, O courser, 
being yoked ! ' — thereby he says, ' Become quick as 
the wind, O courser, being yoked;' — 'be thou as 
Indra's right (steed) in beauty! ' — he thereby says, 
' Even as Indra's right (steed) for beauty, so be thou 
that of the sacrificer for beauty!' — 'May the all- 
knowing Maruts yoke thee!' he thereby says, 
'may gods yoke thee!' — 'May Tvash/r* lay 
speed into thy feet!' in this there is nothing 
obscure. He then yokes the right side-horse; for 
in human (practice) they indeed yoke the left side- 
horse first, but with the gods in this way. 

10. He yokes it, with (V4f. S. IX, 9), 'What speed 
hath been secretly laid into thee, O courser, 
and what (speed), bestowed on the eagle, went 
along in the wind ; ' — he thereby says, ' what speed 
of thine, O courser, is hidden away even elsewhere, 
therewith win this our sacrifice, Pra^ipati!' — 'with 
that strength be thou strong and wealth-win- 
ning for us, O courser, and victorious at the 
gath er ing ! ' — wealth means food : he thus means to 
say, ' And be thou a food-winner for us at this our 

I* 7. 7» 2) this formula runs thus : ' Either Vayu, or Manu, or 
the Gandharvas, the twenty-seven, harnessed the horse at first, laid 
speed into him,' — which SSyana, however, interprets as meaning, 
' V£yu, and Manu, and the (twenty-five) Gandharvas, — these seven 
and twenty &c.' 
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sacrifice, at the gathering of the gods win thou this 
sacrifice, Pra^ipati ! ' 

11. Now only those three (horses) are yoked, for 
what is threefold belongs to the gods, and this 
(sacrifice is) with the gods. Alongside the yoke (laid) 
on the side-horse * goes a fourth (horse), for that one 
is human. When he is about to give that (chariot to 
the Adhvaryu), he gives it after yoking the fourth 
(horse) thereto. Hence also at any other sacrifice 
only those three (horses) are yoked; for what is 
threefold belongs to the gods, and this (sacrifice is) 
with the gods. Alongside the yoke of the side-horse 
goes a fourth (horse), for that one is human. When 
he is about to give that (chariot) away, he gives it 
after yoking the fourth (horse) thereto. 

12. He now takes out material for a wild-rice pap 
of seventeen plates for Brzhaspati ; for he who 
offers the Va^apeya wins food, — va^a-peya being 
doubtless the same as anna-peya (food and drink) : 
thus whatever food he has thereby won, that he now 
prepares for him. 

13. And as to why it belongs to BWhaspati : — 
Brihaspati won it in the beginning, therefore it 
belongs to Brzhaspati. 

14. And why it is prepared of wild rice : — Bri has- 
pati is the Brahman (priesthood), and those wild-rice 
grains are cooked with the Brahman (prayer), — there- 
fore it is of wild rice. It is one of seventeen plates, 



1 Or, of the leader, as would appear from Sayawa to Taitt. S. 
1, 7, 8 (p. 1024), — ' Between the right-hand and the left-hand horee 
he allows the shafts to project, and between them he puts the horse 
called " sapti" (in the text).' No fourth horse is, however, apparently 
mentioned in the ritual of the Black Ya^us. 
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because Pra^apati is seven teenfold : he thus wins 
Pra^apati. 

15. He makes the horses smell it, with 'Ye 
coursers — ;' for horses are coursers (va^in) : there- 
fore he says, 'Ye coursers/ — 'wealth-winners,' — 
wealth is food : ' food-winners ' he thereby says ; — 
'starting upon the course;' for they are about to 
run a race; — 'smell ye Brzhaspati's portion!' 
for this indeed is B^?haspati's portion : therefore he 
says, ' smell ye B^Tiaspati's portion ! ' And why he 
makes the horses smell it : he thinks, ' may I win 
Him 1 ! ' therefore he makes the horses smell it. 

Fifth BrAhmajva. 

1. Now when they run a race, he thereby wins this 
same (terrestrial) world. And when the Brahman 
sings a Saman on the cart-wheel set up on (a post) 
reaching to his navel, he thereby wins the air-world. 
And when he erects the sacrificial post, he thereby 
wins the world of the gods. Hence that threefold 
performance. 

2. The Brahman mounts a cart-wheel, set up on 
(a post) as high as his navel 2 , with (V&f. S. IX, 10), 

1 That is, Brthaspati; unless 'lokam' has to be supplied to 
' imam ' (' this world '), as might appear probable from the next 
paragraph. See also V. I, 5, 27-28. 

* According to the Taittirfya ritualists, as quoted by Saya«a 
(Taitt. S. I, 7, 8), the wheel after being mounted by the Brahman is 
to be turned round thrice in a sunwise motion ; — the (pointed) end of 
the post being apparently inserted in the navel of the wheel, lying 
horizontally upon it. The turning wheel is there compared with 
the Va^ra, or disk-shaped thunderbolt. While the wheel is turning 
round its axle, the Brahman sings the Saman. Cf. also La/y. St. 
V, 1 2, 9 seq., according to which authority, however, the Brahman 
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'At the impulse (sava) of the god Savitrs, of 
true impulsion, may I ascend unto the highest 
heaven of B Whaspati ! ' thus, if a Brahmawa sacri- 
fices ; for BWhaspati is the Brahman (priesthood, or 
sanctity), and the Brahma#a is the Brahman. 

3. And if a Ra^anya sacrifices, (he does so) with, 
'At the impulse of the divine SavitW, of true 
impulsion, may I ascend unto the highest 
heaven of Indra!' for Indra is the Kshatra (no- 
bility, or power), and the Rifanya is the Kshatra* 

4. Thrice he sings the Saman 1 . Having thrice 
sung it, he descends with, 'At the impulse of the 
divine SavitW, of true impulsion, I have as- 
cended unto the highest heaven of Brzhaspati!' 
— thus, if a Brahma#a sacrifices, for Brzhaspati is the 
Brahman, and the Brahma«a is the Brahman. 

5. And if a Ra^anya sacrifices, — with, 'At the 
impulse of the divine Savitrs, of true impul- 
sion, I have ascended unto the highest heaven 
of Indra !' for Indra is the Kshatra, and the Ra- 
^anya is the Kshatra. 

6. They put up seventeen drums along the edge 
of the altar, from the Agnidhra backwards (towards 

would seem only to put his arms on the wheel, and turn it round, 
while singing. 

1 Viz. the' va^ina/H saman' (Taw</y. Br. 18, 7, 12), Samav. I, 435, 
'avir maryS a va^am va^ino agman,' &c. ' The fiery steeds have 
gathered fiery mettle, the impulse of the god Savitr* ; win ye the 
heaven, O coursers!' Liiy. St. V, 12, 14. This singing of the 
Saman takes place while the race lasts, the Brahman remaining all 
the time on the cart-wheel put up on a short post on (or near) the 
utkara, or heap of rubbish. — The author then anticipates in this 
and the next two paragraphs what the Brahman is to do when he 
descends from the wheel after the race is over. The placing of 
the drums next referred to must also be imagined as taking place 
whilst the Brahman is mounting the wheel. 
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the west) ; for he who offers the Va^-apeya wins Pra- 
^apati ; but Pra^apati is speech, and that doubtless is 
the supreme speech which is (the outcome) of seven- 
teen drums : he thus wins the supreme speech, the 
supreme Prafapati. Seventeen there are, because 
Praf apati is seventeenfold : he thus wins Praf apati. 

7. One of these drums he (the Brahman) beats 
(while praying) with a sacrificial formula : thereby 
all of them become beaten with a sacrificial formula. 

8. He beats it with {V$g. S. IX, 11), ' O Brzhas- 
pati, win the race! lift ye up your voice unto 
BWhaspati : make ye Brz'haspati win the 
race ! ' thus, if a Brahma»a sacrifices ; for Br/haspati 
is the Brahman, and the Brahma»a is the Brahman. 

9. And if a Ra/anya sacrifices, (he does so) with, 
' O Indra, win the race! lift ye up your voice 
unto Indra: make ye Indra win the race!' for 
Indra is the Kshatra, and the Ra^anya is the 
Kshatra. 

10. And when those race-running chariots 1 have 
come up again, he takes down one of those drums 
with a sacrificial formula ; whereby they all become 
taken down with a formula. 

1 1. He takes it down, with (V&f. S. IX, 12), ' This 
hath been your true concord whereby ye(drums) 
have caused Brz'haspati to win the race ; — Brt- 
haspati ye have caused to win the race: be 
released, ye wood-lords!' thus, if a Brahma»a 

1 Besides the Sacrificer's chariot inside the vedi, sixteen others, 
each drawn by four horses, have been got ready, outside the vedi, 
for the race to the udumbara branch, as its goal and turning-point. 
In paragraphs 10-12 the author again anticipates what is to be 
done with the drums after the race has taken place, just in order to 
deal with that item of the ceremonial as a whole. 
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sacrifices ; for B^haspati is the Brahman, and the 
Brahmawa is the Brahman. 

12. And if a Ra^anya sacrifices, with, ' This hath 
been your true concord whereby ye have 
caused Indra to win the race; — Indra ye have 
caused to win the race: be released, ye wood- 
lords!' for Indra is the Kshatra, and the Ra^anya 
is the Kshatra. 

1 3. A R4fanya then * shoots seventeen arrow's 
ranges northwards from the edge of the altar ; for 
as much as is one arrow's range, so much is Pra^apati 
crosswise; and as much as are seventeen arrow's 
ranges, so much is Pra^apati lengthwise. 

14. And as to why a Ra^anya shoots, — he, the 
Ra^anya is most manifestly of Pra^apati (the lord of 
creatures) : hence, while being one, he rules over 
many; and because ' pra^apati' has four syllables, 
and ' ra^anya 2 ' also has four syllables, therefore a 
Ra^anya shoots. He shoots seventeen arrow's 
ranges, because Prafapati is seventeenfold : he 
thereby wins Pra^apati. 

1 5. And whichever (horse) he yokes with a formula, 
up to that the Sacrificer now steps s , with (Va^f. S. 
IX, 13), 'At the impulse of the divine Savitrf, 



1 That is, after (or at the same time when) the drums are put 
up. He is to shoot northwards through the space between the 
utkara and ^atvdla. At the end of the seventeenth arrow's range 
he plants an udumbara branch in the ground to serve as the goal 
round which the chariots are to turn sunwise on their way back to 
the sacrificial ground. 

* Pronounce ' li-^-nf-a.' 

8 In the Taittiriya ritual (Taitt. S. I, 7, 7, 2 ; Taitt. Br. I, 
3, 5, 4) the Sacrificer steps up to the chariot with the three Vish»u- 
strides, with appropriate formulas. 
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of true impulsion, may I win the race of the 
race-winning Brzhaspati !' 

1 6. And even as then Br/haspati hasted up to 
Savitri for his impulsion, — SavitW being the inv 
peller among the gods — saying, ' Impel this for me : 
impelled by thee, may I win this ! ' and SavitW, as 
the impeller, impelled it for him, and impelled by 
Savitrz, he won ; in like manner does he thereby 
haste up to Savitr? for his impulsion, — Savitr* being 
the impeller among the gods, — saying, ' Impel this 
for me : impelled by thee, may I win ! ' and Savitrz, 
as the impeller, impels it for him, and impelled by 
Savitrz he wins. 

17. And if a pupil of the Adhvaryu's or some 
(other) theological student were to know that prayer, 
stepping up he makes (the Sacrificer) say, ' O 
coursers!' — for horses are indeed coursers: there- 
fore he says, 'O coursers' — 'wealth-winners!' for 
wealth is food : ' food-winners ' he thereby says ; — 
' keeping the roads,' for they indeed run keeping 
(within) the roads ; — 'measuring the stages;' for 
measuring the stages they run over the course; — 
'go ye to the winning-post!' In order that the 
evil-doers, the Rakshas, may not hurt them mid- 
ways, he thus says this. — They run the race, they 
beat the drums, and he (the Brahman) sings the 
Saman. 

1 8. He (the Adhvaryu) then 1 either offers or 
addresses (the horses) with those two ^agatl-verses : 
whether he offers, or whether he addresses (the 



1 That is, he does so whilst the cars are running; the offer- 
ing or prayers being intended to make the Sacrificer's car win 
the race. 
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horses), the significance (of the performance) is the 
same. 

19. He offers, with (Va^. S. IX, 14; Rik S. IV, 
40, 4), 'That courser speedeth after the whip, 
fettered at the neck and shoulder and mouth : 
may Dadhikra win according to his power; 
may he run along the windings of the roads, 
hail!' 

20. \Vig. S. IX, 15 ; Rik S. IV, 40, 3], ' And of 
him, the running, speeding, there fanneth like 
the wing of the eager bird, — as of the gliding 
eagle, — about the breast of Dadhikravan pass- 
ing along with might, hail !' 

2i. He then either offers or addresses (the horses) 
with the following tristich : this is twofold, because 
he either offers or addresses. Whether he offers, or 
addresses (the horses), the significance is the same : 
he thereby speeds those running horses, imbues them 
with energy. There are here three earths, namely 
this one, and two beyond it : these he thereby wins. 

22. He addresses (the horses, with V&g. S. IX, 16 ; 
Rik S. VII, 38, 7), 'Auspicious be the coursers 
unto us at the invocations in the divine ser- 
vice, running their measured course, with 
beautiful song; swallowing the dragon, the 
wolf, the evil spirits : may they ever keep away 
from us affliction !' 

23. [Va^. S. IX, 17; Rik S. X, 64, 6], 'Those 
racers, wont to hear the calls, may they all hear 
our call, the coursers running their measured 
course: they, the winners of thousands, eager 
to win at the winning of oblations, who have 
carried off great gain in the contests.' 

24. [Va^. S. IX, 18; Rik S.VII, 38, 8J 'In 
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every race, help us, ye racers, at the prizes, ye 
wise, immortal knowers of the divine law: 
drink of this mead, be gladdened, and satisfied 
walk ye on the paths trodden by the gods ! ' 

25. He then 1 steps over against (the horses) with 
the Barhaspatya pap, and touches it; for he who 
offers the Vi^apeya wins food, since ' vifa-peya ' is 
the same as ' anna-peya : ' whatever food he has thus 
gained that he now, having reached that goal, brings 
in contact with himself, puts within himself. 

26. He touches it, with (Va^ - . S. IX, 19), 'May 
gain of wealth come to me!' wealth means food : 
he thus says, ' May gain of food come (accrue) to me ; ' 
— 'May these two, Heaven and Earth, the all- 
shaped, come to me!' for Pra^apati is Heaven and 
Earth; — ' May father and mother come to me!' 
for Pra^apati is both father and mother; — 'May 
Soma come to me with immortality!' for Pra^t- 
pati is Soma. 

27. He makes the horses smell it, with, 'Ye 
coursers!' for horses are coursers: therefore he 
says, 'Ye coursers!' — 'wealth-winners!' wealth is 
food: 'food-winners' he thereby says; — 'having 
run the course — ' for 'starting (upon the course) ' 
he said before, as then they were indeed starting ; 
but now he says, ' having run,' for they indeed have 
run (the race) : therefore he says, ' having run ; ' — 
'smell ye Brzhaspati's portion — ' for this is Bn- 
haspati's portion : therefore he says, ' Smell ye 
Brz'haspati's portion;' — 'taking (it) in!' whereby 
he imbues the Sacrificer with energy. And as to why 

1 That is, after the cars have come back, that of the Sacrificer 
keeping ahead of the others. 
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he makes the horses smell, — he made them smell 
before, thinking, ' May I win this (world) ; ' and now 
(he does so) thinking, ' I have won this (world) : ' 
that is why he makes the horses smell. 

28. Now on one of those race-running (rival) 
chariots there has been standing either a Vai^ya, or a 
Rafanya ; he now sits down on the northern hip of 
the altar. Thereupon the Adhvaryu and Sacrificer, 
taking the honey-cup, step out by the front door (of 
the cart-shed), and place it in the Vaisya's, or Ra- 
^anya's, hand. And the Nesh/f?', taking the cups of 
Sura, steps out by the back door. He walks round 
by the back of the hall, and placing one (of the cups) 
in the Valrya's, or Ra^anya's, hand, he says, ' With 
this I buy Him of thee ! ' For the Soma is truth, 
prosperity, light; and the Sura is untruth, misery, 
darkness : he thus imbues the Sacrificer with truth, 
prosperity, and light ; and smites the Vawya with 
untruth, misery, and darkness ; — whatever benefit (or 
enjoyment) he desires, he obtains for himself by 
those (cups of Sura). But that cup of honey he 
presents to the Brahman, together with the golden 
vessel. In presenting it to the Brahman, he imbues 
himself with immortal life ; for gold is immortal 
life ; — and whatsoever benefit he desires that he 
thereby obtains for himself. 

Second AdhyAya. First BrAhma^a. 

1. Thereupon, taking the dipping-spoon (sruva) 
and the pot for melting butter, he goes to the 
Ahavaniya fire. He either offers those twelve 
apt is 1 , or makes (the Sacrificer) pronounce (the 

1 The term ipti, literally ' obtainment, gain,' is technically used 
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formulas). Whether he offers, or makes him pro- 
nounce (the formulas), the significance is the same. 

2. He offers, with (V&f. S. IX, 20), 'To the ally, 
hail! — To the good ally, hail! — To the after- 
born, hail! — To the purpose, hail! — To the 
Vasu, hail! — To the Lord of day, hail! — To 
the failing day, hail! — To the failing one, 
sprung from the evanescent, hail! — To the 
evanescent one, sprung from the terminal, 
hail! — To the terminal descendant of being, 
hail! — To the Lord of being, hail! — To the 
over-lord, hail!' These twelve aptis (obtain- 
ments) he offers, because there are twelve months in 
the year, and Pra^apati is the year, and the sacrifice 
is Pra/apati : hence whatever obtainment, whatever 
accomplishment there is for him 1 , that he thereby 
wins, that he makes his own. 

3. He then either offers six k/z'ptis 2 , or makes 
(the Sacrificer) pronounce them. Whether he offers, 
or makes him pronounce them, the significance is 
the same. 

4. He makes him pronounce (Va^ - . S. IX, 21), 
'May the life prosper through sacrifice! — 
May the breath prosper through sacrifice! — 
May the eye prosper through sacrifice! — May 
the ear prosper through sacrifice! — May the 
back prosper through sacrifice! — May the sa- 
fer the twelve formulas, given in the next paragraph, as well as for 
the oblations made therewith. The first of these formulas is ' apaye 
svahS.,' whence the above term is probably derived. 

1 Or perhaps, ' there is of (belongs to) that (sacrifice).' 
* This term, literally 'success, accomplishment,' is technically 
used to denote the succeeding formulas containing the verb 'k/i'p,' 
to succeed, prosper, as well as the oblations made therewith. 
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crifice prosper through sacrifice!' These six 
k/zptis he makes him pronounce, because there are 
six seasons in the year, and Pra^apati is the year, 
and the sacrifice is Pra^apati : thus whatever success, 
whatever accomplishment there is for him, that he 
thereby wins, that he makes his own. 

5. The sacrificial post is eight-cornered ; for the 
Giyatrl metre has eight syllables, and the Gayatrl 
is Agni's metre : he thereby wins the world of the 
gods. The post is either wrapt up, or bound up, in 
seventeen cloths ; for Praf apati is seventeenfold ; 
he thus wins Pra^apati. 

6. There is a wheaten head-piece ' on it ; for man 
is nearest to Pra^apati, and he is skinless 2 . And 
among plants wheat comes nearest to man, (for) it 
has no skin : thus he thereby wins the world of men. 

7. The post has a hollow (at the top), and is not 
pointed at the end ; for the hollow is sacred to the 
Fathers : he thus gains the world of the Fathers. 
It is seventeen cubits long, for Pra^apati is seventeen^ 
fold : he thus wins Pra^apati. 

8. Thereupon the Nesh/rz, being about to lead up 
the (Sacrificer's) wife, makes her wrap round herself, 
over the garment of consecration, a cloth, or skirt, 
made of Kusa grass 3 ; for she, the wife, is the hind 



1 For the ordinary mortar-shaped top-piece fixed on the post, 
see part ii, p. 168, note 1. On the present occasion it is to be 
made of wheaten dough. 

s According to a legend given at III, 1, 2, 13 seq., man had 
originally a (hairy) skin, or hide ; but the gods having flayed him, 
put his skin on the cow. 

* In the ceremonial of the Black Ya^gTis (Taitt. Br. I, 3, 7, 1) the 
Sacrificer himself has to put on a ' tarpya ' garment, for which see 
note on V, 2, 5, 20. 
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part of the sacrifice 1 ; and he wishes her, thus 
coming forward, to propitiate the sacrifice. But 
impure is that part of woman which is below the 
navel, and pure are the plants of (Kusa) grass : thus 
having, by means of those plants of (Ku^a) grass, 
made pure whatever part of her is impure, he causes 
her to propitiate the sacrifice, while coming forward. 
This is why the Neshtri, being about to lead up 
the wife, makes her wrap round herself, over the 
garment of consecration, a cloth, or skirt, made of 
Kura grass. 

9. He then leans a ladder (against the post). He 
may ascend either from the south northwards, or 
from the north southwards ; but let him rather ascend 
from the south northwards (udak), for thus it goes 
upwards (udak). 

10. Being about to ascend, he (the Sacrificer) 
addresses his wife, 'Come, wife, ascend we the 
sky!' — 'Ascend we!' says the wife. Now as to 
why he addresses his wife: she, the wife, in sooth 
is one half of his own self; hence, as long as he 
does not obtain her, so long he is not regenerated, 
for so long he is incomplete. But as soon as he 
obtains her he is regenerated, for then he is complete. 
' Complete I want to go to that supreme goal,' thus 
(he thinks) and therefore he addresses his wife. 

1 1. He ascends, with, 'We have become Pra,f a- 
pati's children;' for he who offers the Vd^apeya^ 
indeed becomes Pra^apati's child. 

12. He then touches the wheat (top-piece)*, with, 

1 Viz. because her ordinary seat is at the back, or west, end of 
the altar. 

* According to the ritual of the Black Ya^-us (Sly. on Taitt. S. 
I> 7> 9» vol. i, p. 1039), the Sacrificer, having ascended, lifts up his 
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'We have gone to the light, O ye gods!' for 
he who offers the Va^apeya, indeed goes to the 
light. 

1 3. And as to why he touches the wheat : wheat is 
food, and he who offers the Vi^apeya, wins food, for 
va^a-peya is the same as anna-peya (food and drink): 
thus whatever food he has thereby won, therewith 
now that he has gone to that supreme goal, he puts 
himself in contact, and possesses himself of it, — 
therefore he touches the wheat (top-piece). 

14. He then rises by (the measure of) his head 
over the post, with, ' We have become immortal!' 
whereby he wins the world of the gods. 

1 5. Thereupon, while looking in the different direc- 
tions, he mutters (Va^*. S. IX, 22), 'Ours be your 
power, ours your manhood and intelligence, 
ours be your energies!' For he who offers the 
V4?apeya wins everything here, winning as he does 
Prafapati, and Pra^apati being everything here; — 
having appropriated to himself the glory, the power, 
and the strength of this All, he now lays them 
within himself, makes them his own : that is why he 
mutters, while looking in the different directions. 

16. They throw up to him bags of salt; for salt 
means cattle, and cattle is food ; and he who offers 
the Va^apeya wins food, for va^a-peya is the same 
as anna-peya : thus whatever food he thereby has 
gained, therewith now that he has gone to the 
supreme goal, he puts himself in contact, and makes 
it his own, — therefore they throw bags of salt up 
to him. 

1 7. They (the pieces of salt) are done up in asvattha 

arms to heaven, praying, ' We have gone to the light, to the gods, 
we have become immortal ; we have become Pra^ipati's children ! ' 
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(ficus religiosa) leaves : because Indra on that 
(former) occasion called upon the Maruts staying 
on the Asvattha tree 1 , therefore they are done up 
in ayvattha leaves. Peasants (vis) throw them up to 
him, for the Maruts are the peasants, and the peasants 
are food (for the nobleman) : hence peasants throw 
them up. There are seventeen (bags), for Pra^apati 
is seventeenfold : he thus wins Pra/apati. 

1 8. Thereupon, while looking down upon this 
(earth), he mutters, 'Homage be to the mother 
Earth! homage be to the mother Earth!' For 
when Brzhaspati had been consecrated, the Earth 
was afraid of him, thinking, ' Something great surely 
has he become now that he has been consecrated : 
I fear lest he may rend me asunder 8 !' And 
IWhaspati also was afraid of the Earth, thinking, 
'I fear lest she may shake me off!' Hence by 
that (formula) he entered into a friendly relation 
with her ; for a mother does not hurt her son, nor 
does a son hurt his mother. 

19. Now the Brehaspati Soma-feast 3 is the 
same as the Va^apeya ; and the earth in truth is 
afraid of that (Sacrificer), thinking, ' Something great 

1 See part ii, p. 334, with note 2. On the ' arvattha devasadana ' 
cp. also Ath.-veda V, 4, 3; Rig-veda I, 164, 20-22; A. Kuhn, 
Herabkunft des Feuers und des Gottertranks, p. 126 seq. (Mythol. 
Stud. i. p. 112 seq.). 

* Or, ' I hope he will not rend me asunder.' For this construc- 
tion — exactly corresponding to the German 'dass (or, wenn) er 
mich nur nicht aufreisst I ' (cf. also the colloquial use of the French 
'pourvu,' — ' pourvu qu'il ne me de"chire pas!') — see part ii, p. 31, 
note 1. 

' The Brjliaspatisava is performed by a Brahmana with a view 
to obtaining the office of Purohita (royal chaplain, or family priest). 
For Afvaliyana's rule, which places it on a level with the Ra^asuya 
sacrifice of a king, see p. 4, note 1. 
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surely has he become now that he has been conse- 
crated : I fear lest he may rend me asunder ! ' And 
he himself is afraid of her, thinking, ' I fear lest she 
may shake me off!' Hence he thereby enters into 
a friendly relation with her, for a mother does not 
hurt her son ; neither does a son hurt his mother. 

20. He then descends (and treads) upon a piece of 
gold ; — gold is immortal life : he thus takes his stand 
on life immortal. 

21. Now (in the first place) he (the Adhvaryu) 
spreads out the skin of a he-goat, and lays a (small) 
gold plate thereon : upon that — or indeed upon this 
(earth) itself — he (the Sacrificer) steps. 

22. They then bring a throne-seat for him; for 
truly he who gains a seat in the air \ gains a seat 
above (others) : thus these subjects of his sit below 
him who is seated above, — this is why they bring 
him a throne-seat. 

23. It is made of udumbara wood, — the Udumbara 
tree being sustenance, (that is) food, — for his obtain- 
ment of sustenance, food : therefore it is made of 
udumbara wood. They set it down in front of the 
Havirdhana (cart-shed), behind the Ahavaniya (fire). 

24. He then spreads the goat-skin thereon; for 
truly the he-goat is no other than Pra^apati, for they, 
the goats, are most clearly of Pra^apati (the lord of 
generation or creatures); — whence, bringing forth 
thrice in a year, they produce two or three 2 : thus 
he thereby makes him (the Sacrificer) to be Pra^apati 
himself, — this is whyhe spreads the goat-skin thereon. 

1 The Sacrificer is supposed to have done so by the symbolical 
act of raising his head above the sacrificial post; see paragraph 14 
above. 

* See IV, 5, 5, 6 ; part ii, p. 407, note 3. 

D 2 
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25. He spreads it, with, 'This is thy kingship 1 !' 
whereby he endows him with royal power. He then 
makes him sit down, with, 'Thou art the ruler, 
the ruling lord!' whereby he makes him the ruler, 
ruling over those subjects of his ; — ' Thou art firm, 
and stedfast!' whereby he makes him firm and 
stedfast in this world; — 'Thee for the tilling! — 
Thee for peaceful dwelling! — Thee for wealth ! 
— Thee for thrift!' whereby he means to say, 
' (here I seat) thee for the welfare (of the people).' 

Second BrAhma^a. 

1. He now proceeds with the Barhaspatya pap. 
Its svish/akr/t remains yet unoffered, when he (the 
Adhvaryu) brings 2 him (the Sacrificer) some food ; 
for he who offers the Va^apeya wins food, va^a- 
peya being the same as anna-peya : thus whatever 
food he (the Sacrificer) has thereby gained, that 
he (the Adhvaryu) now brings to him. 

2. In a vessel of udumbara wood — the Udumbara 
tree being sustenance, (that is) food — for the obtain- 
ment of sustenance, food : therefore it is in a vessel 
of udumbara wood. He first brings water, then milk, 
then (other) kinds of food, as they occur to him. 

3. Now some bring seventeen kinds of food, 

1 Thus the formula 'iyam te ra/' is interpreted by Mahidhara 
(who, however, takes it to be addressed to the throne-seat, and not, 
as would seem preferable, to the king), and apparently also by our 
author. The word ' r&g ' would indeed seem to mean here some- 
thing like the energy (jakti), or the symbol, of the king. The St. 
Petersburg dictionary, however, takes it here as the name of a 
female deity. 

* He collects (sambharati), or provides food for him ; this cere- 
mony corresponding to that of equipping or provisioning the sacred 
fire with the so-called sambharas, at the Agny-adhana; see II, 
1, 1, 1 seq. ; part i, p. 276, note 1. 
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saying, ' Seventeenfold is Pra^apati.' But let him 
not do so : surely all the food is not appropriated to 
Pra^apati \ and, compared to him, what is man that 
he should appropriate to himself all food ? Hence, 
while bringing every kind of food that occurs to him, 
let him not bring of some one (particular) kind of 
food. 

4. And whatever food he does not bring to him, 
let him (the Sacrificer) forswear 2 that, and not eat of 
it as long as he lives : thus he does not go to the 
end, thus he lives long. Of all that food brought 
together he offers the (seven) Va/a-prasavanlya 3 
oblations, cutting out (pieces) with the dipping-spoon. 
Thus to whatever deities he is now offering, they 
give an impulse to him, and impelled by them he 

1 Or 'from Pra^apati;' or perhaps, 'surely not all Pra^&pati's 
food is appropriated.' The Ka«va recension reads thus, VI, 2, 3, 3. 
He first brings water, then milk, then, as they occur to him (other) 
kinds of food. ' Let him bring those seventeen kinds of food,' they 
say, * for Pra^dpati is seventeenfold.' Nevertheless (tadu) let him 
bring whatever kinds of food he can either think of or obtain. 4. Of 
this his food that has been brought together, let him set aside (ud- 
dharet) one (particular kind of) food : let him forswear that (tad 
udbruvtta), and not eat of it as long as he lives (y&va^- ^ivet). By 
that much also (or, even so long, tavad api vai prigapateA sarvam 
annam anavaruddham) all the food of Pra^apati is not appropriated ; 
and who is man (compared) to him, that he should appropriate to 
himself all food ? Thus he does not go to the end, thus he lives 
long : that (food) is here left over for his offspring (or people). 

* Sayawa explains ' tasya udbruvtta ' by, — one ought to proclaim 
it, saying aloud 'such and such food has not been brought;' — na 
sambhri'tam ity U/Wais tann&ma brfiyat. 

* That is, oblations calculated to promote or quicken (pra-su) 
the strength (food, — va^a) by their prayers, the first three of which 
begin with ' va^asya . . . prasava^.' See p. 2, note 1. In the Black 
Ya^us ritual these oblations are called 'AnnahomaA' or 'food- 
oblations.' Taitt. Br. I, 3, 8, 1. The Sutras seem, however, like- 
wise to use the term ' Va^aprasavaniya' (or Va^-aprasaviya). 



Digitized by 



Google 



38 DATAPATH A-BRAHMAJVA. 

wins : therefore he offers the Va^aprasavaniya 
oblations. 

5. He offers with (Vif. S. IX, 23-29), 'The im- 
pulse of strength impelled of old that king 
Soma in the plants, in the waters: may they be 
rich in honey for us! may we be wakeful in the 
kingdom, placed in the front, hail ! ' 

6. 'Theimpulseof strength spread overthis 
sky, and over all these worlds, as the all-ruler; 
knowing he causeth him to give gifts who 
wisheth not to give: may he bestow upon us 
wealth with the full muster of heroes, hail!' 

7. 'Yea, the impulse of strength prevailed 
over all these worlds, on every side; from days 
of yore the king goeth about knowing, increas- 
ing the people, and the well-being amongst us, 
hail!' 

8. ' To ' king Soma, to Agni we cling 1 for 
help, to the Adityas, to Vish»u, to Surya, to the 
Brahman Brz'haspati, hail!' 

9. ' Urge thou Aryaman, Brzhaspati, Indra to 
the giving of gifts, Va£ 2 , Vish«u, Sarasvat!, and 
the vigorous Savitrz", hail!' 

10. ' O Agni, speak to us here, be thou gracious 
unto us! bestow blessings upon us, O winner of 
thousands, for thou art the giver of wealth, hail ! ' 

11. 'May Aryaman bestow blessings upon 
us, and Pushan, and Brzhaspati ! may the divine 
Va£ give us gifts, hail ! ' 

12. With the remaining (offering material) he 
sprinkles him (the Sacrificer) ; he thereby sprinkles 

1 Rig-veda X, 141, 3 reads, — King Soma, Agni we invoke with 
our voices, the Adityas, &c. 

• Rig-veda X, 141, 5 has Vita (Wind) instead of Va£ (Speech). 
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him with food, bestows food upon him : for this 
reason he sprinkles him with the remaining 
(material) '. 

13. He sprinkles with (Va£\ S. IX, 30), 'At the 
impulse of the divine Savitrz, (I sprinkle) thee, 
by the arms of the A^vins, by the hands of 
Pushan!' he thus sprinkles (consecrates) him by 
the hands of gods ; — ' I place thee in the leading 
of Sarasvatl Vkk, the leader;' for Sarasvatl is 
Vi/£ (speech) : he thus places him in the leading of 
Vai, the leader. 

14. Here now some say, ' I place thee in the 
leading of the leader of all the gods ; ' for all the 
gods are the All : he thus places him in the leading 
of the leader of the All. But let him not say so ; 
let him rather say, ' I place thee in the leading of 
Sarasvatl Vai ; ' for Sarasvatl is Va£ : he thus places 
him in the leading of Va£. — ' I consecrate thee, 
N. N., with the supreme rulership of Brz'has- 
pati !' therewith he mentions the (Sacrificer's) name : 
he thus makes him attain to the fellowship of Br*- 
haspati, and to co-existence in his world. 

15. He then says, ' All-ruler is he, N. N. ! All- 
ruler is he, N.N. ! ' Him, thus indicated, he thereby 
indicates to the gods : ' Of mighty power is he who 
has been consecrated ; he has become one of yours ; 
protect him ! ' thus he thereby says. Thrice he says 
it, for threefold is the sacrifice. 

1 According to the Taittiriyas (Taitt. S., vol. i, p. 1049), the Sacri- 
ficer is made to sit on the black antelope skin, with his face to the 
east, with a small gold and silver plate placed on either side of him; 
and he is then sprinkled in front, on the head, so that the liquid 
runs down to his mouth, thus symbolizing the entering of food and 
strength into him. 
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1 6. He then either offers, or makes him pronounce 
(the formulas of) the U^f iti oblations \ Whether 
he offers or makes him pronounce (the formulas), the 
significance is the same. 

17. He makes him say (V&f. S. IX, 31-34), 
'With the (word of) one syllable Agni won the 

breath: may I win that! 2 With the (metre 

of) seventeen syllables Pra^apati won the 
seventeenfold stoma: may I win that!' whatever 
those deities won by means of those (formulas), that 
he now wins by them. There are seventeen (for- 
mulas), for Prafapati is seventeenfold : he thus wins 
Pra^apati. 

18. Thereupon he says, 'Recite (the invitatory 
formula) to Agni Svish/akrzt!' Now, as to why 
this rite is performed between two oblations. Pra^a- 
pati, truly, is that sacrifice which is here performed, 
and from which these creatures have been produced, 
— and, indeed, they are even now produced after this 
one : he thus wins Pra^apati in the very middle : 
therefore that rite is performed between two obla- 
tions. Having made (the Agntdhra) utter the 

1 That is, oblations of ' victory,' with the formulas used there- 
with, containing each two forms of the verb ud-^i, 'to conquer.' 

2 The intervening formulas here understood, and given in the 
Vig. Sawhita, are to the effect that the Arvins, by two syllables, 
gained the two-footed men; Vishmi, by three, the three worlds; 
Soma, by four, the four-footed cattle; Pushan, by five, the five 
regions (the four quarters and the upper region) ; Savitn", by six, 
the six seasons ; the Maruts, by seven, the seven kinds of domestic 
animals ; BnTiaspati, by eight, the Gayatri metre ; Mitra, by nine, 
the Trivrrt stoma (hymn-tune) ; Varuwa, by ten, the Yir&g metre ; 
Indra, by eleven, the Trish/ubh metre ; the All-gods, by twelve, the 
(ragati metre ; the Vasus, by thirteen, the thirteenfold stoma ; the 
Rudras, by fourteen, the fourteenfold stoma ; the Adityas, by fifteen, 
the fifieenfold stoma ; Aditi, by sixteen, the sixteenfold stoma. 
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*Srausha/, he says, ' Pronounce the offering- 
prayer to Agni Svish/akm!' and offers as the 
Vasha/ is uttered. 

19. He then puts the Ida on (the idapatri). The 
Ida having been invoked \ he, having touched water, 
draws the Mahendra cup. Having drawn the Ma- 
hendra cup, he sets the chant agoing 2 . He urges 
him (the Sacrificer) forward to the chant: he gets 
down (from the throne-seat) ; he is in attendance at 
the Stotra, in attendance at the 6astra. 

20. Here now some, having performed that, per- 
form that 8 ; but let him not do it thus ; for the Stotra 
is his (the Sacrificer's) own self, and the ^Sastra is his 
people (or offering) : thereby then he ruins the Sacri- 
ficer; he goes astray, he stumbles; — hence having 
performed that, let him perform that : — 

21. He puts the Ida on (the dish). The Ida 
having been invoked, he, having touched water, draws 
the Mahendra cup. Having drawn the Mahendra 
cup, he sets the (PWshMa-) Stotra agoing. He urges 
him (the Sacrificer) forward to the chant : he gets 
down (from the throne-seat) ; he is in attendance at 
the chant (stotra), in attendance at the recitation 
(sastra). 

1 See I, 8, 1, 18 seq. 

* That is, the (first or Hotr»"s) Prish/Aa-stotra, for which see 
above, p. 15, note 1 ; part ii, p. 339, note 2. Its chanting is 
followed by the Nishkevalya-jastra, recited by the Hotrj'. 

5 That is to say, according to Sayasa, — they make the Svish/a- 
kr/'t, and the rising of the Sacrificer from the throne-seat, take place 
after the pronunciation of the 'uggiti' formulas, the drawing of 
the Mahendra cup, and the performance of the Stotra and .Sastra. 
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B. THE RAGASUYA, OR INAUGURATION OF 
A KING. 

Second AdhyAya. Third BrAhmajva. 

i. He offers a full-offering * ; for the full means the 
All : ' May I be consecrated after encompassing the 
All ! ' thus he thinks. At this (offering) he bestows 
a boon ; for a boon means all : ' Having encompassed 
the All (the universe), may I be consecrated ! ' thus 
he thinks. He may perform this offering, if he 
chooses ; or, if he chooses, he may disregard it. 

2. And on the following day he prepares a cake 
on eight potsherds, as sacrificial food for Anumati 2 . 
And whatever portion of (the grains) being ground, 
— either flour or rice-grains, — falls down behind the 
pin, that he throws together into the dipping-spoon 



1 On the pflr« ahuti, or libation of a spoonful of ghee, see part i, 
p. 302 note. According to Katy. St. XV, 1, 4 seq., Afv. St. IX, 
3, 2, and other authorities, this full-offering is preceded by the 
Pavitra (purificatory ceremony), a Soma-sacrifice with four diksh&s 
or initiation days (? commencing on the first day of the bright 
fortnight of Philguna), serving as the ordinary opening offering 
(anvarambha»iyesh/i). That it formed part of the ceremonial at 
the time of the composition of the Brahma»a there can be little 
doubt (cf. Pad£av. Br. 18, 8, 1), but as it is an ordinary Agnish/bma, 
the author had no reason to refer to it. 

* I. e. the approval or favour of the deities, personified. — Accord- 
ing to Ya^wka Deva (to Katy. St. XV, 1, 8), the ceremonies now 
beginning would commence on the 10th day of the bright half of 
Phalgunt ; the fifth day's ceremony from this day, viz. the first of 
the four seasonal offerings, having to be performed on the Full- 
moon of that month ; see p. 47, note 1. 
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(sruva) 1 . They take a firebrand from the Anvahar- 
yapa>£ana (or southern) fire, and therewith go south- 
ward. And where he finds a self-produced hollow 2 
or cleft, — 

3. Having there made up a fire, he offers with 
(V a< f. S. IX, 35), ' This, O Nirr/ti, is thy portion : 
accept it graciously, hail!' For Nirmi is this 
(Earth) ; whomsoever she seizes upon with evil, him 
she seizes upon with destruction (nirmi) : hence 
whatever part of this (Earth) is of the Nirmi nature, 
that he thereby propitiates ; and thus Nirmi does 
not seize upon him, while being consecrated. And 
the reason why he offers in a self-produced hollow or 

1 The authorities of the Black Ya^us prepare therewith a cake 
on one kapala. Taitt. S. I, 8, 1. 

* Saya«a, perhaps rightly, takes 'iri»a' here (and on Taitt. S. 
vol ii, p. 6) in the sense of ' ushara,' a spot of barren (or saline) 
soil. Cf. VII, 2, 1, 8 : ' In whatever part of this (earth) there is 
produced (of itself) a cleft, or in whatever part of it plants are not 
produced, verily that part of it Nirr/ti seizes upon.' — Kaurika-sutra 
XIII, 28 (A. Weber, Omina und Portenta, p. 386) recommends the 
following propitiatory rites in case of a sudden cleft in the ground : 
' If in the village, or house, or fire-house, or meeting-place, (the 
ground) should burst open, four cows are got ready, a white, a 
black, a red, and a one-coloured one. For twelve days he puts 
down the butter, milked together from these. In the morning of 
the twelfth, having made up a fire north of where there was that 
cleft, having swept and sprinkled it, and strewn sacrificial grass 
around it ; and having mixed (the butter) with ghee from the white 
(cow), and addressed it (the spot) with the three verses, Ath.-veda 
XII, i, 19-21 ("Agni is in the earth, in the plants, the waters carry 
Agni, Agni is in the flints, Agni is within men ; in cows, in horses 
are Agnis," &c), and touched it, let him then offer. In the same 
way on the south side; in the same way on the western side. 
Having concluded on the north side, let him offer with the (formu- 
las addressed) to Vastoshpati (the tutelary genius of the dwelling). 
Having poured the refuse in the cleft, and completed the oblations, 
he sprinkles the cleft with lustral water.' 
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cleft, is that that much of this (earth) is possessed 
with N-irmi. 

4. They then return (to the sacrificial ground) 
without looking backward. He now proceeds with 
the cake on eight potsherds for Anumati. For 
Anumati is this (Earth) ; and whosoever knows to 
do that work which he intends to do, for him indeed 
she approves (anu-man) thereof: hence it is her he 
thereby pleases, thinking ' May I be consecrated, 
approved by that (genius of) approval ! ' 

5. And as to why it is a (cake) on eight pot- 
sherds, — the Gayatri consists of eight syllables, and 
this earth is Gayatri. And as to why he offers of 
the same sacrificial food 1 both (oblations) : thereby, 
indeed, both of it comes to be this latter one (viz. 
Anumati, or approval). A garment is the sacrificial 
fee for this (offering) : for even as one clad in a gar- 
ment does not venture into the forest, but having 
deposited that garment (somewhere) escapes (robbers), 
in like manner no assault befalls him while being 
consecrated. 

6. And on the following day he prepares a cake 
on eleven potsherds for Agni and Vish»u, and 
offers it in the same way as the (regular) ish/i : this 
indeed is just what that approved initiation-offering 
to Agni and Vishwu is there 2 . Now Agni is all the 
deities, since in Agni one offers to all deities ; and 
Agni forsooth is the lower end, and Vishwu is the 
upper end : ' May I be consecrated, after thus en- 
compassing all the deities, and after encompassing 

1 Though he has offered twice (to Niirrii and Anumati), he has 
only once taken out rice for oblation. 

* Viz. at the ordinary Soma-sacrifice ; fortheDfkshantyesh/i, 
see part ii, p. 1 2. 
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the whole sacrifice ! ' thus he thinks, and hence there 
is a cake on eleven potsherds to Agni and Vishmi. 
Gold is the sacrificial fee for this (offering) ; for to 
Agni belongs this sacrifice, and gold is Agni's seed. 
As to Vish»u, he is the sacrifice, and Agni forsooth 
is the sacrifice: nevertheless this is Agni's alone, 
therefore gold is the fee. 

7. And on the following day he prepares a cake 
on eleven potsherds for Agni and Soma, and offers 
it in the same way as an (ordinary) ish/i, for it was 
thereby Indra slew VWtra, and thereby he gained 
that universal conquest which now is his. And in 
like manner does this (king, the Sacrificer) thereby 
slay his wicked, hateful enemy, and in like manner 
does he gain the victory. ' May I be consecrated, 
when safety and security from evil-doers have been 
gained ! ' thus he thinks : hence there is a cake on 
eleven potsherds for Agni and Soma. For this 
(offering) a bull set at liberty is the sacrificial fee; 
for yonder moon 1 they slay while setting him at 
liberty 2 : to wit, by the full-moon offering they slay 
him, and by the new-moon offering they set him at 
liberty ; — therefore a bull set at liberty is the fee. 

8. And on the following day he prepares a cake 
on twelve potsherds for Indra and Agni, and offers 
it in the same way as an (ordinary) ish/i. Now when 

1 On the identification of Vr/'tra with the moon (and Soma), see 
I. 6j 3> * 7- O n tne moon serving as food to the gods, see part ii, 
Introduction, p. xiii. According to a later conception, one kali 
(or sixteenth part of the moon's disc) was taken off each day during 
the period of the waning, and again added to it during the period 
of the waxing moon. 

* Utsar^-am . . . ghnanti ; perhaps the former has to be taken 
here as infinitive (in order to set him at liberty) rather than as 
gerund. 
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Indra slew VWtra, that vigour and energy of his went 
out of him, being frightened : by this offering he 
again possessed himself of that vigour and energy. 
And in like manner does this (Sacrificer) by this 
offering possess himself of vigour and energy ; for 
Agni is fiery spirit, and Indra is vigour and energy : 
' May I be consecrated, having embraced both these 
energies ! ' thus he thinks : hence there is a cake on 
twelve potsherds for Indra and Agni. A bull is the 
fee for this (offering), for by his shoulder he is of 
Agni's nature \ and by his testicles he is of Indra's 
nature : therefore a bull is the fee for it 

9. Thereupon he performs the offering of first- 
fruits 2 ; for verily he who performs the Ra^asuya 
secures for himself (the benefits of) all sacrificial 
rites, all ish/is, even the spoon-offerings ; and insti- 
tuted by the gods, in truth, is that ish/i, the Agra- 
ya«esh/i : ' May this also be offered by me ! May I be 
consecrated by this (offering) also ! ' thus he thinks, 
and therefore he performs the offering of first-fruits. 
Moreover, it is for the plants that he who is conse- 
crated, is consecrated ; therefore he now makes the 
plants healthy and faultless, thinking, 'May I be 
consecrated for (the obtainment of) healthy, faultless 
plants "(crops) ! ' A cow is the fee for this (offering). 

10. Thereupon he performs the Seasonal offer- 
ings s ; for verily he who performs the Ri^asuya 
secures for himself (the benefits of) all sacrificial 



1 Cp. I,i, 2, 9, '(Like) fire, verily, is the yoke of that cart: 
hence the shoulder of those (oxen) that draw it becomes as if 
burnt by fire.' 

* For the Agraya»esh/i, see part i, p. 369 seq. 

8 For the four ATaturmasy a (enumerated in the next chapter), 
see part i, p. 383 seq. 
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rites, all ish/is, even the spoon-offerings ; and insti- 
tuted by the gods, in truth, is that sacrificial rite, the 
Seasonal offerings : ' May these also be offered by 
me ! May I be consecrated by these (offerings) also !' 
thus he thinks, and therefore he performs the 
Seasonal offerings. 

Fourth BrAhmajva. 

1. He offers the Vai-rvadeva 1 (All-gods' offer- 
ing) ; for by means of the Vawvadeva, Pra^apati 
created abundance (of food) and creatures, thinking, 
* May I be consecrated, after creating abundance and 
creatures ! ' And in like manner does this (Sacrificer) 
now, by the Valrvadeva, create abundance and crea- 
tures, thinking, ' May I be consecrated, after creating 
abundance and creatures ! ' 

2. He then offers the Varu»apraghasa^ 8 ; for 
by means of the Varu#apraghasa^ Pra^apati delivered 
the creatures from Varuwa's noose, and those crea- 
tures of his were produced healthy and faultless : 
'May I be consecrated for healthy, faultless crea- 

1 This, the first of the Seasonal offerings, is to be performed on 
the full-moon of Phalgunf, the other three then following after 
intervals of four months each. During these intervals the ordinary 
fortnightly sacrifices are to be performed from day to day in this 
way that either the Full-moon and New-moon sacrifice are per- 
formed on alternate days, or the former on each day of the bright 
fortnights, and the latter on each day of the dark fortnights. 
Thus, according to Asv. St. IX, 3, 6 ; while Katy. XV, 1,18 allows 
only the latter mode. The final Seasonal offering, or .SunSsirya, 
which ordinarily is performed a twelvemonth after the Vawvadeva, 
or on the full-moon of PhSlguna, is on the present occasion to be 
performed just a year after the opening sacrifice, or Pavitra (p. 42, 
note 1), i. e. on the first day of the bright fortnight of Phalguna, 
being immediately followed by the PaSfovatiya. 

*' See part i, p. 391 seq. 
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tures ! ' he thought. And in like manner does this 
(Sacrificer) now, by the VarimapraghasiA, deliver the 
creatures from Varu»a's noose, and those creatures 
of his are produced healthy and faultless : ' May I be 
consecrated for healthy, faultless creatures ! ' so he 
thinks. 

3. He then performs the Sakamedha^ 1 ; for by 
the Sakamedha^ the gods slew VWtra, and gained 
that universal conquest which now is theirs. And 
in like manner does this (Sacrificer) thereby now slay 
his wicked, hateful enemy ; and in like manner does 
he gain the victory, thinking, ' May I be conse- 
crated, when safety and security are gained ! ' 

4. He then performs the .Sunasirya 2 , thinking, 
' May I be consecrated, having encompassed both 
essences!' Thereupon the Paw^avattya 3 (obla- 
tion to the five winds). Having poked the Ahava- 
niya fire asunder into five parts, he offers, cutting 
out butter with the dipping-spoon. 

5. He offers in the forepart (of the fire), with (Vi^ - . 
S. IX, 35), 'To the Agni-eyed gods, the east- 
seated, hail ! ' He then offers in the southern part 



1 See part i, p. 408 seq. 

1 See part i, p. 444 seq., where the word is fancifully explained 
as composed of juna (prosperity) and stra (=sara, sap), — the two 
essences here referred to. Siyawa, following Yaska (and .Sat. Br. II, 
6> 3» <* - 8 ?), identifies the two component elements with Vayu, the 
wind, and Aditya, the sun; see part i, p. 445, note 3. 

8 The authorities of the Black Ya^us (Taitt. Br. I, 7, 1, 5) call 
this oblation PaflMvattiya, i.e. 'consisting of fivefold cut (or 
ladled)' ghee, which is offered without disturbing the fire. Prior 
to this oblation, Apastamba (Taitt. S., vol. ii, p. 93), however, pre- 
scribes a so-called Pa/Wtedhmiya, i.e. an oblation 'on five fire- 
brands,' the fire being, as here, poked about so as to form separate 
heaps in the four quarters and in the centre. 
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with, 'To the Yama-eyed 1 gods, the south- 
seated, hail!' He then offers in the hind part 
with, 'To the Visvadeva-eyed gods, the west- 
seated, hail ! ' He then offers in the northern part 
with either, ' To the Mitravaru#a-eyed gods, — 
or, To the Marut-eyed gods, — the north-seated, 
hail ! ' He then offers in the centre with, ' To the 
Soma-eyed gods, the above-seated, the vener- 
able, hail!' 

6. Having then poked (the fire) together, he offers 
with (Va^. S. IX, 36), ' The gods that are Agni- 
eyed, east-seated, to them hail! — The gods 
that are Yama-eyed, south-seated, to them 
hail! — The gods that are Vuvadeva-eyed, 
west-seated, to them hail! — The gods that 
areMitravaru»a-eyed — or,Marut-eyed — north- 
seated, to them hail ! — Thegods that are Soma- 
eyed, above-seated, venerable, to them hail!' 
Now as to why he thus offers. 

7. Now when, by means of the Sakamedha^, the 
gods were gaining that universal conquest, which 
now is theirs, they said, ' Verily the fiends, the 
Rakshas, suck out these (creatures) in the (four) 
quarters : come, let us throw the thunderbolt at 
them ! ' Now the ghee is a thunderbolt : with that 
thunderbolt, the ghee, they smote the fiends, the 
Rakshas, in the (four) quarters, and gained that uni- 
versal conquest which now is theirs. And in like 
manner does this (Sacrificer) smite the fiends, the 
Rakshas, in the quarters, by that thunderbolt, the 
ghee ; and thus he gains the victory, thinking, ' May 

1 Yama is the ruler of the departed ancestors, residing in the 
southern quarter. 

[Hi] E 
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I be consecrated, when safety and security have 
been gained 1' 

8. And as to why he offers those five latter obla- 
tions. Now when they poke the Ahavanlya asunder 
into five parts, thereby they wound and tear some of 
the fire ; and hereby now he heals it : therefore he 
offers those five latter oblations. 

9. For this (offering) a carriage and pair, with 
a side horse, is the priest's fee. Three horses, 
the warrior, and the charioteer, — these are five 
breaths, and the breath is the same as the wind: 
and because that is the fee for this sacrifice, there- 
fore it is called Pa»/6avatlya (belonging to the five 
winds). 

10. He may also heal (some disease ') with this 
(offering) : For yonder blower (or purifier, the wind) 
is this breath; and the breath is the same as the 
vital energy. Now he (the wind) blows as one only, 
but on entering into man, he is divided tenfold ; and 
ten are those oblations he offers : thus he (the 
priest) endows him with the ten vital airs, with the 
whole, entire vital energy ; and were he now even 
as one whose vital spirit has departed, verily by this 
(offering) he (the priest) brings him round again. 

11. Thereupon the Indraturiya 2 . — There is a 
cake on eight potsherds for Agni, a barley pap for 
Varuwa, a pap of gavedhuka seed (coix barbata) for 
Rudra; and a mess of sour curds from a yoke- 

1 Tenapy etena vish/avra^e (v. 1. vish/abra^e) bhisha^yet. 
Ka«va rec. 

* That is, the ceremony in which the fourth oblation belongs to 
Indra. While the Madhyandinas perform this ceremony on the 
same day (the pratipad of the bright fortnight of Phalgunt), the 
Kanvas do so on the following day; the Apdmargahoma being 
then likewise shifted on another day. 
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trained cow for Indra: this Indraturlya he offers. 
Now Indra and Agni on that occasion consulted 
with each other: 'Verily the fiends, the Rakshas, 
suck out these (creatures) in the (four) quarters : 
come, let us throw the thunderbolt at them ! ' 

1 2. Agni then spake, ' Let there be three shares 
for me, one for thee ! ' — ' So be it ! ' — By that offer- 
ing those two smote the fiends, the Rakshas, in the 
(four) quarters, and gained that universal conquest 
which now is theirs. And in like manner does this 
(Sacrificer) by that offering smite the fiends, the 
Rakshas, in the quarters ; and gain the victory, 
thinking, ' May I be consecrated, when safety and 
security have been gained ! ' 

13. Now what cake on eight potsherds there is 
for Agni, that is one of Agni's shares; and what 
barley pap there is for Varu«a — Varu»a being the 
same as Agni — that is Agni's second share; and 
what pap of gavedhuka seed there is for Rudra — 
Rudra being the same as Agni — that is Agni's third 
share. And as to why it is prepared of gavedhuka 
seed : that god surely is (the recipient) of refuse 
(remains of offering) \ and gavedhuka grass is refuse, 
— hence it is prepared of gavedhuka seed. And what 
mess of sour curds there is from a yoke-trained cow 
for Indra, that is the fourth share (being that) of 
Indra — turlya being the same as ^aturtha (fourth) — 
hence the name Indraturlya. That same yoke-trained 
cow is the fee for this (offering) ; for by her shoulder 
she is of Agni's nature, since her shoulder is, as it 
were, fire-burnt; and in that, being a female, she 
improperly draws (the cart), that is her Varu»ic 



1 On Rudra's epithet vastavya, see I, 7, 3, 1. 8. 
E 2 
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nature ; and in that she is a cow, she is of Rudra's 
nature 1 ; and in that Indra's sour curds (come) from 
her, thereby she is of Indra's nature. Indeed that 
(cow) commands all that : therefore that same yoke- 
trained cow is the fee. 

14. Thereupon he performs the Apamargahoma; 
for by means of apamarga plants (achyranthes 
aspera) the gods wiped away (apa-marf) the fiends, 
the Rakshas, in the quarters, and gained that uni- 
versal conquest which now is theirs. And in like 
manner does this (Sacrificer) now by means of 
apamarga plants wipe away the fiends, the Rakshas, 
in the quarters ; and in like manner does he gain 
the victory, thinking, ' May I be consecrated, when 
safety and security have been gained ! ' 

15. He takes apamarga grains in a dipping-spoon 
of either pala-ra (butea frondosa) or vikankata 
(flacourtia sapida) wood. They take a firebrand 
from the Anvaharyapaiana (southern) fire ; and pro- 
ceed therewith eastward or northward ; and there 
having made up a fire he offers. 

16. He takes the firebrand with (V&f. S. IX, 
37; JZik S. Ill, 24, 1), 'Encounter the arrays, 
Agni!' — arrays means battles: 'encounter the 
battles!' he thereby says; — 'Repel the evil- 
wisher!' — the evil-wisher is the enemy: 'beat off 
the enemy! 'he thereby says; — 'Unconquerable, 
conquering the evil-doers!' — unconquerable he 
is indeed, by the Rakshas, the fiends ; and conquer- 
ing the evil-doers, for he conquers every evil : 

1 Rudra rules over the beasts (III, 6, 2, 20), whence he is also 
called the lord of beasts (pajflnSm pati, I, 7, 3, 8; Parupati V, 
3, 3, 7). Pushan, the genius of thrift and prosperity, is also (like 
the Greek Pan) regarded as the protector of cattle ; see V, 2, 5, 8. 
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therefore he says, ' conquering the evil-doers ; ' — 
4 Bestow glory upon the offerer of sacrifice ! ' — 
' bestowing blessing on the Sacrificer,' is what he 
thereby says. 

1 7. Thereupon making up the fire he offers with 
(Va^. S. IX, 38), *At the impulse of the God 
Savitrz I offer with the arms of the Asvins, 
with the hands of Pushan, with the strength of 
the U p&msu ! ' for the Upa»«u 1 (cup of Soma) is the 
mouth (or opening) of the sacrifice : thus he slays the 
fiends, the Rakshas, by the mouth of the sacrifice ; — 
'Slain is the Rakshas, hail! 'thus he slays the 
fiends, the Rakshas. 

18. If the dipping-spoon is of pallfa wood, — the 
pallra being the Brahman — it is with the Brahman 
that he slays the fiends, the Rakshas ; and if it is of 
vikankata wood, — the vikankata being the thunder- 
bolt — it is with the thunderbolt that he slays the 
fiends, the Rakshas: 'For the slaughter of the 
Rakshas (I take) thee!' therewith he slays the 
fiends, the Rakshas. 

19. If he offers after going eastward, he throws 
the spoon towards the east ; and if he offers after 
going northward, he throws the spoon towards the 
north, with, 'We have slain the Rakshas!' thus 
he slays the fiends, the Rakshas. 

20. Thereupon they return (to the sacrificial ground) 
without looking back. Now by this (ceremony) also 
he may make for himself a counter-charm 2 . In 
whatever direction from there (his evil-wisher) is, 

1 See part ii, p. 248. 

' Viz. an amulet consisting of a band running back into itself. 
The Ka«va text has, — Tena h£py etena vish/avra^e pratisara»/ 
kurvfta. 
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looking back thither he offers ; for the Apamarga is 
of a backward effect : whosoever does anything to 
him there, him indeed he thereby pitches backward. 
Let him indicate the name of that one, saying, ' We 
have slain so and so ! So and so is slain ! ' thus he 
slays the fiends, the Rakshas. 

Fifth BrAhmaya. 

i. He prepares a cake on eleven potsherds for 
Agni and Vish#u, a pap for Indra and Vishwu, 
and either a cake on three potsherds, or a pap, 
for Vish#u. He performs that Trishaw/yukta l 
offering. Therewith the gods came by men, and in 
like manner does this (king) now thereby come by 
men. 

2. Now as to why there is that cake on eleven 
potsherds for Agni and Vishmi ; — Agni is the giver, 
and men are Vishmi's : thus Agni, the giver, gives 
him (the king) men. 

3. And as to why there is a pap for Indra and 
Vish#u ; — Indra is the Sacrificer, and men are 
Vishmi's : thus Agni, the giver, gives him (the 

1 That is, ' the triply connected,' the ceremony being made up of 
three rounds, each of which consists of three separate oblations, 
viz. : — 

1. AgnSvaishnava cake, Aindravaish«ava pap, Vaishnava pap; 

2. Agnapaushna cake, Aindrapaushna pap, Paushwa pap ; 

3. Agnfshomiya cake, Aindrasaumya pap, Saumya pap. 

In this way one of the three divinities for whom the offering is in- 
tended, — viz. Vish»u, Pushan, and Soma, — is each time connected 
with the two head-gods, Agni and Indra. — In the Black Ya^ur- 
veda, this set of offerings (not, however, called there by this name), 
is preceded by another ceremony consisting of five oblations to 
Dhatr/', Anumati, Rika, SinMli, and Kuhu. Taitt. S. 1, 8, 8. Cf. 
Sat. Br. IX, 5, 1, 38. 
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Sacrificer) men ; he now puts himself in contact with 
them, makes them his own. 

4. And as to why there is either a cake on three 
potsherds, or a pap, for Vish/m ; — whatever men 
Agni, the giver, gives him, among them he thereby 
finally establishes him (the king) ; and whatever work 
he wishes to do with his men, that he is able to do. 
Thus he thereby approaches the men, thinking, 
' May I be consecrated, and possessed of men ! ' A 
dwarfish bull is the sacrificial fee for this (offering), 
for the dwarf belongs to Vishmi '. 

5. He then performs another Trishawyukta 
offering. He prepares a cake on eleven potsherds 
for Agni and Pushan, a pap for Indra and Pushan, 
and a pap for Pushan : this Trishawyukta he offers. 
Thereby the gods obtained cattle ; and in like manner 
does this (king) thereby obtain cattle. 

6. Now as to why there is that cake on eleven 
potsherds for Agni and Pushan ; — Agni is the giver, 
and the cattle are Pushan's : thus Agni, the giver, 
gives him cattle. 

7. And as to why there is a pap for Indra and 
Pushan ; — Indra is the Sacrificer, and the cattle are 
Pushan's: whatever cattle Agni, the giver, gives 
him, therewith he now puts himself in contact, those 
he makes his own. 

8. And why there is a pap for Pushan ; — whatever 
cattle Agni, the giver, gives him, therewith he 
thereby finally establishes him, and whatever work 
he wishes to do with his cattle, that he is able 

1 See the legend, I, 2, 5, 1 seq., which represents Vishmi as a 
dwarf, who obtained from the Asuras as much ground for the gods, 
as he lay upon. — 'Tad dhi pamshu vaish»ava»* rupaw yad v£- 
manasya goA.' Kinva rec. 
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to do : thus he comes by cattle, thinking, ' May I be 
consecrated, possessed of cattle ! ' A dark-grey l 
bull is the fee for this (offering), for such a dark-grey 
one is of Pushan's nature : there are two forms of 
the dark-grey, the white hair and the black ; and ' two 
and two ' means a productive pair, and Pushan repre- 
sents productiveness, for Pushan is cattle, and cattle 
means productiveness : thus a productive pair is ob- 
tained, — hence a dark-grey bull is the sacrificial fee. 

9. He then performs another Trishawyukta 
offering. He prepares a cake on eleven potsherds 
for Agni and Soma, a pap for Indra and Soma, 
and a pap for Soma: this Trishawyukta (triply 
connected) he offers : — Thereby the gods attained 
glory ; and in like manner does this (king) thereby 
attain glory. 

10. Now as to why there is that cake on eleven 
potsherds for Agni and Soma ; — Agni is the giver, 
and Soma is glory : thus Agni, the giver, gives him 
glory. 

11. And as to why there is a pap for Indra and 
Soma ; — Indra is the Sacrificer, and Soma is glory : 
whatever glory Agni, the giver, gives him, therewith 
he now puts himself in contact, that he makes his 
own. 

12. And why there is a pap for Soma ; — whatever 
glory, Agni, the giver, gives him, therein he now 
finally establishes him ; and whatever work he, the 
glorious, wishes to do, that he is able to do. Thus 
he thereby attains glory, — thinking, ' May I be con- 
secrated, endowed with glory ! ' for the inglorious 
one has no concern with success. A brown bull is 

' See V, 1, 3, 9. 
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the fee for this (offering) ; for such a brown one is of 
Soma's nature. 

13. And on the following day he prepares a cake 
on twelve potsherds for (Agni) Vaisvinara, and a 
barley pap for Varu»a. These two offerings he 
performs either on days following one another, or 
so as to use the same barhis 1 . 

14. And as to why there is that (cake) for Vabva- 
nara ; — VaLrvanara (' belonging to all men ') truly is 
the year, and Pra^apati is the year; and Pra^apati 
indeed thereby created abundance and creatures, 
thinking, 'May I be consecrated, having created 
abundance and creatures ! ' And in like manner does 
that (king) thereby create abundance and creatures, 
thinking, ' May I be consecrated, having created 
abundance and creatures!' 

15. And why it is one on twelve potsherds; — 
twelve months there are in the year, and Vauvanara 
is the year : this is why it is one on twelve pot- 
sherds. 

16. And as to why there is a barley pap for 
Varu«a ; he thereby frees the creatures from every 
snare of Varu»a, from all that comes from Varu»a 2 ; 

1 That is to say, he is either to perform the VaLrvanara on one, 
and the Vanwa one on the next — in which case a different barhis, 
or altar-covering of sacrificial grass, would be needed — or he may 
perform them both on one and the same day, with the same barhis 
serving for both. 

* See III, 8, 5, 10 where I translated, ' from all (guilt) against 
Varu»a;' varuwya, doubtless, implies both the guilt incurred by 
the infringement of Varuna's sacred laws, and the punishment in- 
flicted by him. As regards the 'swearing by Varu«a(?)' there 
referred to, see Hik S. X, 97, 16 where the conjurer mutters: 
' May they (the plants) free me from the (evil) resulting from the 
curse and from Varu«a ;' — muAfctntu ma japathyad atho vanwyad 
uta. 
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and those creatures of his are produced sound and 
faultless : ' May I be consecrated for sound and 
faultless creatures (or subjects) ! ' he thinks. 

1 7. A bull is the fee for the Vai^vdnara (oblation); 
for Vauvanara is the year, and Pra^apati is the year ; 
and the bull is the Pra^apati (lord of creatures or 
generation) among cows : therefore a bull is the fee 
for the Vai^vinara. A black cloth for the V4ru«a 
(oblation), for what is black belongs to Varu«a. If 
he cannot obtain a black one, any kind of cloth will 
do: it is by its knots that the cloth belongs to 
Vanma, for the knot is sacred to Vanma. 

Third Adhyaya. First Brahmaata. 

1. Having taken up both (the Garhapatya and 
Ahavaniya) fires on the two kindling-sticks 1 , he 
goes to the house of the Commander of the 
army, and prepares a cake on eight potsherds for 
Agni Anlkavat ; for Agni is the head (anika) of the 
gods, and the commander is the head of the army : 
hence for Agni Anikavat. And he, the commander, 
assuredly is one of his (the king's) jewels 2 : it is for 

1 Each of the two ' arawis ' is held for a moment to one of the two 
fires, which are thereby supposed to become inherent in them till 
they are 'churned out' again for the new offering fire required. 
For this ' mounting ' of the fire see part i, p. 396. 

* Ratna, jewel, precious thing; whence the eleven offerings 
described in this section are called ratna-havis, or ratniniw 
havtmshi ; the recipients of these sacrificial honours, on the part of 
the newly-consecrated king, being called ratninaA, 'possessed of 
the Jewel (offering).'— In the ritual of the Black Ya^us (Taitt S. 
I, 8, 9 ; Taitt. Br. I, 7, 3) the order of the RatninaA, at whose 
houses these oblations are performed on successive days, is as 
follows: — 1. Brahman priest (a pap to Brthaspati); 2. Ra^anya 
(a cake of eleven kapSlas to Indra); 3. Consecrated Queen (pap to 
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him that he is thereby consecrated (or quickened), 
and him he makes his own faithful (follower). The 
sacrificial fee for this (jewel-offering) consists in 
gold ; for Agni's is that sacrifice, and gold is Agni's 
seed : therefore the sacrificial fee consists in gold. 

2. And on the following day, he goes to the house 
of the Purohita (the king's court chaplain), and 
prepares a pap for BWhaspati; for Brzhaspati is 
the Purohita of the gods, and that (court chaplain) is 
the Purohita (' praepositus ') of that (king) : hence it 
is for Brzhaspati. And he, the Purohita, assuredly 
is one of his (the king's) jewels : it is for him that he 
is thereby consecrated, and him he makes his own 
faithful follower. The sacrificial fee for this is a white- 
backed bullock ; for to BWhaspati belongs that upper 
region, and there above lies that path of Aryaman 
(the sun) 1 : therefore the fee for the Barhaspatya 
(oblation) is a white-backed (bullock). 

3. And on the following day he prepares a cake 
on eleven potsherds for I ndra at the dwelling of him 
who is being consecrated (the king); for Indra is the 
Kshatra (ruling power), and he who is consecrated is 



Aditi) ; 4. The king's favourite wife (pap to Bhaga) ; 5. A discarded 
wife (pap to Nim'ti) ; 6. Commander of the army (cake of eight 
kap. to Agni); 7. Suta (charioteer, Say. — cake often kap. to Vanwa); 
8. Grdmawi (cake of seven kap. to Maruts) ; 9. Kshattrt (chamber- 
lain, or superintendent of seraglio, Say. — cake of twelve kap. to 
Savitn); 10. Sawgrahftr* (treasurer, Say. — cake of two kap. to 
Arvins) ; 1 1. BMgadugha (collector of taxes, Say. — pap to Pu- 
shan); 12. Akshdvapa (dyutakara, superintendent of gambling, 
S&y. — gavidhuka pap to Rudra). — Finally the king offers in his 
own house two cake-oblations (of eleven kapilas) to Indra Sutr&- 
man (the good protector) and Indra Amhomxik (the deliverer from 
trouble). 

1 Whence the back of that upper region is white, or bright. 
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the Kshatra : hence it is for Indra. The sacrificial 
fee for this is a bull, for the bull is India's own 
(animal). 

4. And on the following day, he goes to the dwell- 
ing of the Queen, and prepares a pap for Aditi ; for 
Aditi is this Earth, and she is the wife of the gods ; 
and that (queen) is the wife of that (king) : hence it 
is for Aditi. And she, the Queen, assuredly is one 
of his (the king's) jewels: it is for her that he is 
thereby consecrated, and he makes her his own 
faithful (wife). The sacrificial fee, on her part, is a 
milch cow; for this (earth) is, as it were, a milch 
cow: she yields to men all their desires; and the 
milch cow is a mother, and this (earth) is, as it were, 
a mother: she bears (or sustains) men. Hence the 
fee is a milch cow. 

5. And on the following day, he goes to the house 
of the Suta (court-minstrel and chronicler), and 
prepares a barley pap for Varurca ; for the Suta is 
a spiriter (sava), and Varu»a is the spiriter of the 
gods : therefore it is for Varu«a. And he, the Suta, 
assuredly is one of his (the king's) jewels : it is for 
him that he is thereby consecrated ; and him he makes 
his own faithful (follower). The sacrificial fee for 
this one is a horse, for the horse is Varuwa's own. 

6. And on the following day, he goes to the house 
of the Headman (Gramawt 1 ), and prepares a cake 



1 The exact function of this officer is not clearly defined. Though 
the term is also used of an ordinary village headman (Patel, Adhi- 
karin, Adigar), this could hardly apply here. Saya»a, on one pas- 
sage, indeed explains the term by ' Gramam nayati/ but elsewhere 
he explains it by 'Graman&n neta;' and some such meaning it 
may perhaps have here, — the head of commu^ administration, 
either for a district (like one of Manu's lords of a hundred, or a 
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on seven potsherds for the Maruts ; for the Maruts 
are the peasants, and the headman is a peasant ; 
therefore it is for the Maruts. And he, the head- 
man, assuredly is one of his (the king's) jewels : it is 
for him that he is thereby consecrated, and him he 
makes his own faithful follower. The sacrificial fee 
for this (jewel) is a spotted bullock, for in such a 
spotted bullock there is abundance of colours ; and 
the Maruts are the clans (or peasants), and the clan 
means abundance ; therefore the sacrificial fee is a 
spotted bullock. 

7. And on the following day he goes to the house 
of the Chamberlain (ksliattW), and prepares a cake 
on either twelve, or eight, potsherds for Savitr? ; for 
Savitr* is the impeller (prasavitr*) of the gods, and 
the chamberlain is an impeller: hence it is for 
Savitrz. And he, the chamberlain, assuredly is one 
of his (the king's) jewels : it is for him that he thereby 
is consecrated, and him he makes his own faithful 
(follower). The sacrificial fee for this (jewel) is a 
reddish-white draught-bullock ; for SavitW is he that 
burns yonder, and he (the sun) indeed moves along ; 
and the draught-bullock also moves along, when 
yoked. And as to why it is a reddish-white one ; — 
reddish-white indeed is he (the sun) both in rising 
and in setting: therefore the sacrificial fee is a 
reddish-white draught-bullock. 

8. And on the following day he goes to the house 

thousand villages), or for the whole country. If, however, the head- 
man of a single village be intended (as the coupling of the office 
with the Maruts might lead one to suppose), he would probably be 
a hereditary territorial proprietor residing near the place where the 
inauguration ceremony takes place. Cf. V, 4, 4, 18 ; and Zimmer, 
Altindisches Lcben, p. 171. 
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of the Charioteer (samgrahitri), and prepares a 
cake on two potsherds for the A^vins ; for the two 
A.rvins are of the same womb ; and so are the chariot 
fighter 1 and the driver (sarathi) of the same womb 
(standing-place), since they stand on one and the same 
chariot : hence it is for the A^vins. And he, the 
charioteer, assuredly is one of his (the king's) jewels : 
it is for him that he is thereby consecrated, and him 
he makes his own faithful follower. The sacrificial 
fee for this (jewel) is a pair of twin bullocks, for such 
twin bullocks are of the same womb. If he cannot 
obtain twins, two bullocks produced by successive 
births (of the same cow) may also form the sacrificial 
fee, for such also are of the same womb. 

9. And on the following day he goes to the house 

1 Savyash/Ari (otherwise savyesh/&7, savyesh/fe; — savyastha, 
Kawva rec.) is explained by the commentaries as a synonym of 
sarathi, charioteer (with which it is compounded in savyesh/Aa- 
sarathf, Taitt. Br. I, 7, 9, 1, where Siyawa makes them the two 
charioteers standing on the left and right side of the warrior), but it 
seems more probable that the former terms refer to the warrior (im/w- 
ficmjs) himself (as savyashMa, Atharva-veda VIII, 8, 23, undoubtedly 
does), who stands on the left side of the driver (sarathi, qWoxot) ; 
the change of meaning being perhaps due to caste scruples about 
so close an association between the Kshatriya warrior and his Sudra 
servant, as is implied in this and other passages. (Cf. V, 3, 2, 2 
with note.) — On Taitt. S.I, 8, 9, Saya»a explains samgrahftrs as 
the treasurer (dhanasawgrahakarti koradhyaksha^), but on I, 8, 16 
optionally as treasurer or charioteer; while the Sflta is I, 8, 9 
identified by him with the charioteer (sarathi). It is more probable, 
however, that at the time of the Brahmana the Sflta occupied much 
the same position as that assigned to him in the epics, viz. that of 
court-bard and chronicler. The connection of the sawgrahf tri with 
the Ajvins can also scarcely be said to favour the interpretation of 
the term proposed by Siyana (who, moreover, is himself compelled, 
on Taitt. S. I, 8, 15; Taitt Br. I, 7, io, 6, to take it in the sense 
of charioteer). 
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of the Carver (bhagadugha 1 ), and prepares a pap 
for Push an, for Pushan is carver to the gods; and 
that (officer) is carver to that (king) : therefore it is 
for Pushan. And he, the carver, assuredly is one of 
his (the king's) jewels : it is for him that he is thereby 
consecrated, and him he makes his own faithful 
follower. The sacrificial fee for this (jewel) is a 
dark-grey bullock : the significance of such a one 
being the same as at the Trishawyukta 2 . 

10. And on the following day, having brought 
together gavedhuka (seeds) from the houses of the 
Keeper of the dice (akshavapa 3 ) and the Hunts- 
man (govikartana *), he prepares a gavedhuka pap 
for Rudra at the house of him who is consecrated. 
These two, while being two jewels (of the king), he 
makes one for the purpose of completeness. And as 
to why he performs. this offering, — Rudra is hanker- 
ing after that (cow) which is killed here in this hall ; 

1 The meaning ' tax-gatherer, collector of tithes (or rather, of 
the sixth part of produce)' assigned to the term by Saya«a, both 
here, and on Taitt. S. I, 8, 9, might seem the more natural one, 
considering the etymology of the term. See, however, the expla- 
nation given of it in our Brahmana 1, 1, 2, 17 : — ' Pushan is bhS~ 
gadugha (distributor of portions) to the gods, who places with his 
hands the food before them.' This clearly is Homer's 6airp6t, — 
Od. 1, 1 4 1-2 : 

datrpbt it Kpttm mvaxat irape6r\Ktv atipat 
iraiToi'w, irapit it <npi riBti ^pwrem KvntXka. 

* See V, 2, 5, 8. 

* 'The thrower, or keeper, of the dice,' according to Sayawa. 
At V, 4, 4, 6 the verb a-vap is used of the throwing the dice into 
the hand of the player ; and it is perhaps that function of the keeper 
of the dice which is meant to be expressed by the term ('der 
Zuwerfer der Wtlrfel '). 

4 Literally, the cutter up of cows, the (beef-) butcher. But 
according to Sayawa, this official was the constant companion of 
his master in the chase. 
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now Rudra is Agni (fire), and the gaming-board 
being fire, and the dice being its coals, it is him 
(Rudra) he thereby pleases. And verily whosoever, 
that knows this thus, performs the Ri^asuya, in his 
house that approved (cow) is killed. And he, the 
keeper of dice, and the huntsman, are (each of them) 
assuredly one of his (the king's) jewels : it is for 
these two that he is thereby consecrated, and these 
two he makes his own faithful followers. The sacri- 
ficial fee for this (jewel) is a bicoloured bullock — 
either one with white fore-feet, or a white-tailed one, 
— a claw-shaped knife, and a dice-board 1 with a horse- 
hair band 2 ; for that is what belongs to those two s . 

ii. And on the following day he goes to the 
house of the Courier, and having taken ghee in four 
ladlings, he offers the ghee to the way, with, 'May the 
way graciously accept of the ghee, hail !' For 
the courier is to be dispatched, and when dispatched 
goes on his way: therefore he offers the ghee to the 
way. And he, the courier, assuredly is one of his 
(the king's) jewels : it is for him that he is thereby 
consecrated, and him he makes his own faithful fol- 
lower. The sacrificial fee for this (jewel) consists 
in a skin-covered bow, leathern quivers, and a red 
turban, for that is what belongs to him. 

12. These are the eleven jewels (ratna) he com- 
pletes; for of eleven syllables consists the Trish- 
Aibh, and the Trish/ubh is vigour ; it is for the sake 

1 Or, a dice-box, as ' akshlvapanam ' is explained by some com- 
mentaries, — akshi upyante »sminn ity akshlvapanam aksha(?aksha- 
dyuta-)sthin4vapanap&tram, Say. 

* Or, fastened with a hair-chain (romasra^a prabaddham, Say.). 

* That is to say, the knife and the dice-board are the objects 
those two officials have chiefly to do with. 
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of vigour that he completes the (eleven) jewels. 
Then as to why he performs the oblations of the 
Ratnins : it is their king he becomes ; it is for 
them that he thereby is consecrated, and it is them 
he makes his own faithful followers. 

13. And on the following day he goes to the 
house of a discarded (wife), and prepares a pap for 
Nirrz'ti; — a discarded wife is one who has no son. 
He cooks the pap for Nirmi of black rice, after 
splitting the grains with his nails. He offers it with 
(V&g. S. IX, 35), 'This, O Nirrzti, is thy share: 
accept it graciously, hail!' For a wife that is 
without a son, is possessed with Nirrzti (destruction, 
calamity) ; and whatever of NirWti's nature there is in 
her, that he thereby propitiates, and thus Nim'ti does 
not take possession of him while he is consecrated. 
The fee for this (oblation) consists of a black, de- 
crepit, diseased cow ; for such a one also is possessed 
with Nirrrti. He says to her (the wife), ' Let her 
not dwell this day in my dominion l ! ' thus he re- 
moves evil from himself. 

Second BrAhmajva. 

1. After the 'jewels' he offers (a pap) to Soma 
and Rudra. It is cooked in milk from a white (cow) 
which has a white calf. And as to why, after the 
' jewels,' he offers (a pap) to Soma and Rudra. 

2. Now, once upon a time, Svarbhanu, the 
Asura, struck the sun with darkness, and stricken 
with darkness he did not shine 2 . Soma and Rudra 

1 According to the commentary on Katy. St. XV, 3, 35 she has 
to betake herself to a Brahman's house, where the king has no 
power. 

s According to Rig-veda V, 40, 5-9 (cf. Sat. Br. IV, 3, 4, 23 

C41] r 
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removed that darkness of his ; and freed from evil he 
burns yonder. And in like manner does that (king) 
thereby enter darkness, — or darkness enters him, — 
when he puts those unworthy of sacrifice 1 in con- 
tact with the sacrifice ; and he does indeed now put 
those unworthy of sacrifice — either .Sudras or whom- 
ever else — in contact with the sacrifice. It is Soma 
and Rudra who remove that darkness of his ; and 
freed from evil he becomes consecrated. And as to 
why it is cooked in milk from a white (cow) which 
has a white calf, — darkness is black : that darkness 
he removes. The sacrificial fee for this (oblation) is 
a white (cow) which has a white calf. 

3. Even he who, while being qualified for fame, 
is not yet famous, may perform that offering. Now 
he who is learned (in the Veda), while being quali- 
fied for fame, is not famous ; and he who is not 
famous, is covered with darkness : that darkness of 
his Soma and Rudra thereby remove; and freed 
from evil he becomes a very light by his prosperity 
and renown. 

4. Thereupon he prepares a pap for Mitra and 
Brz'haspati 2 . For verily he who departs from the 

with note) it was Atri who restored the light of the sun. Pro- 
fessor Ludwig (Bohemian Academy of Sciences, Sitzungsber., May, 
1885) has tried to prove that solar eclipses (partly available for 
chronological purposes) are referred to in this and some other 
passages of the hymns. Compare also Professor Whitney's re- 
marks thereon, Proceedings of Am. Or. Soc, Oct 1885, p. xvii. 

1 That is, some of those officials of his to whom the ratna- 
havis were offered; Saya»a specifying 'the Commander of the 
army and others ' as .Sudras ; and the ' Huntsman and others ' as 
of whatsoever (low) caste. 

" According to the Taittirfya ritualists this double oblation forms 
part of the dtksha, or initiation ceremony (V, 3, 3, 1). See Taitt. S., 
vol. ii, p. 1 08. 
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path of the sacrifice stumbles ; and he does indeed 
depart from the path of the sacrifice, when he puts 
those unworthy of sacrifice in contact with the sacri- 
fice, and he does indeed now put those unworthy of 
sacrifice — either .Sudras or whomever else — in con- 
tact with the sacrifice. And the path of the sacrifice 
is Mitra and Br?'haspati ; for Mitra is the Brahman, 
and the Brahman is the sacrifice ; and Brzhaspati is 
the Brahman, and the Brahman is the sacrifice. 
Thus he returns again to the path of the sacrifice ; 
and as soon as he has returned to the path of the 
sacrifice he is consecrated : therefore he prepares a 
pap for Mitra and Brzhaspati. 

5. The course of this (is as follows). Any ayvat- 
tha branch broken off by itself, either on the eastern 
or on the northern side (of the tree), from that he 
makes a vessel (to hold the pap) for Mitra; for 
that which is hewn by the axe belongs to Varuwa ; 
but that which is broken off by itself belongs to 
Mitra : therefore he makes the vessel for Mitra from 
a branch broken off by itself. 

6. Thereupon having curdled the (milk into) 
curds, and poured it into a leathern bag ; and 
having put (the horses) to the cart, and fastened 
(the bag on the cart), he tells it to ' fly away.' This 
is that (kind of) fresh butter which is self-pro- 
duced 1 ; for that which is churned belongs to 
Varu»a, and that which is self-produced belongs to 
Mitra : therefore it is self-produced butter. 

7. They divide the rice-grains into two parts : 
the smaller and broken ones belong to Brzhaspati, 

1 That is, produced in the leathern bottle without further direct 
human agency, and by the mere motion of the cart. 

F 2 
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and the larger and unbroken ones to Mitra. For 
Mitra injures no one, nor does any one injure Mitra ; 
neither a kusa stalk nor a thorn pricks him, nor has 
he any scar ; for Mitra is every one's friend (mitram). 
8. He then puts the pap for Br/haspati on (the 
fire), covers it with the vessel for Mitra's (pap), pours 
the butter (into the latter), and throws in the (larger) 
rice-grains. It is cooked merely by the hot steam 1 ; 
for what is cooked by fire belongs to Varuna, and 
what is cooked by hot steam belongs to Mitra: 
therefore it is cooked by hot steam. Making cut- 
tings from both these sacrificial dishes, he says, 
' Pronounce the invitatory prayer to Mitra and 
EWhaspati ! ' Having called for the .Srausha/, he 
says, ' Pronounce the offering-prayer to Mitra and 
BWhaspati ! ' and offers as the Vasha/ is uttered. 

THE ABHISHEA*AN1YA*, or CONSECRATION 
CEREMONY. 

Third BrAhmaata. 

i. He performs the initiation ceremony. On the 
day of preparation he seizes the victim for Agni 

1 That is, by the steam rising from the Bnhaspati pap in the 
bottom vessel. 

1 The Abhishe£anfya (or Abhisheka, literally 'the sprink- 
ling'), the Consecration ceremony (corresponding to the Anoint- 
ment of modern times), requires for its performance five days, viz. 
one diksha (initiation ceremony), three upasads, and one sutya or 
Soma-day, the particular form of Soma-sacrifice being the Ukthya 
(part ii, p. 325, note 2). The Diksha is performed immediately 
after the expiration of the dark fortnight following the full-moon 
of Phalgunt, that is to say, on the first day of A'aitra (about 
the middle of March). — According to Kitty. XV, 3, 47 both the 
Abhishe£aniya and Darapeya require special offering-places, the 
latter being north of the former. Cf. note on V, 4, 5, 13. — As regards 
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and Soma. Having performed the offering of the 
omentum thereof, he prepares a cake on eleven 
potsherds for Agni and Soma 1 . Thereupon the 
offerings of the Divine Quickeners (Devasu) are 
prepared. 

2. For Savitr* Satyaprasava (of true impulse) 
he prepares a cake from fast-grown (pl&ruka) rice 2 , 
on either twelve, or eight, potsherds ; for Savitr* is 
the impeller (prasavit??) of the gods : ' May I be 
quickened 8 , impelled by Savitr* ! ' thus (he thinks). 
And as to (its being) of fast-grown rice : ' May they 
quickly impel me ! ' he thinks. 

3. For Agni Grzhapati (the house-lord) he then 
prepares a cake on eight potsherds from quick-grown 
(clru) rice * ; for the house-lord's position means pros- 
perity : as much as he (the king) rules over, over 

the chants (stotra) of the Consecration ceremony, the Pavamana- 
stotras are chanted in the thirty-twofold, the A^ya-stotras in the 
fifteenfold, the Pn'sh/^a-stotras in the seventeenfold, and the Agnish- 
/oma-saman and Uktha-stotras in the twenty-onefold mode of 
chanting (stoma). Pa#£. Br. 18, 10, 9. The Bahishpavamana 
is specially constructed so as to consist of the following parts, — 
Sama-veda II, 978-80; further six so-called sambhSryi verses; 
further II, 125-27; H, 4-6; II, 431-3J H, 128-30; II, 555-59; 
II, 7-9; II, 981-83; see Pa#*. Br. 18, 8, 7 seq.— The Taittirfya 
ritual (Taitt. Br. I, 8, 7 seq.), on the other hand, prescribes for the 
Pavamana-stotras, the thirty-four-versed stoma, commencing the 
Bahishpavamana by II, 920; II, 431, &c. 

1 This is the ordinary Para-purodlra, or cake of animal (offer- 
ing). See part ii, p. 199, note 2 (where read Agni and Soma, 
instead of Indra and Agni). 

* That is, according to Sayawa, rice which has sprung up again 
and ripens very rapidly. Taitt. S. I, 8, 10 has 'Ira' instead, for 
which see next paragraph. 

* Or, consecrated (sfl). 

4 That is, according to Sayawa, rice ripening in sixty days. The 
Taitt. S. prescribes a cake of black rice for Agni. 
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that Agni, the house-lord, leads him to hold the 
position of a master of the house. And as to its 
being of quick-grown rice : ' May they quickly lead 
me ! ' so he thinks. 

4. For Soma Vanaspati (the wood-lord or tree) 
he then prepares a pap of jyamaka millet : thereby 
Soma, the wood-lord, quickens him for the plants. 
And as to its being prepared of syam&ka, — they, the 
syamakas among plants doubtless are most mani- 
festly Soma's own : therefore it is prepared of 
.yyamaka grain. 

5. For Brzhaspati Vkk 1 (speech) he then pre- 
pares a pap of wild rice: thereby BWhaspati 
quickens him for speech. And as to its being pre- 
pared of wild rice, — BWhaspati is the Brahman, and 
they, the wild rice-plants, are ripened by the Brah- 
man 2 : hence it is prepared of wild rice. 

6. For Indra CPyeshMa (the most excellent) he 
then prepares a pap of red rice-grains (hayana) s : 
thereby Indra, the most excellent, leads him to ex- 
cellence (or, lordship). And as to its being pre- 
pared of red rice : outstanding doubtless are those 
plants, the red rice, and outstanding is Indra : there- 
fore it is prepared of red rice. 

7. For Rudra Pasupati (lord of beasts) he then 
prepares a Raudra pap of gavedhuka seeds (coix 
barbata) : thereby Rudra, the lord of beasts, quickens 

1 Bnhaspati Vakpati (lord of speech), according to the Black 
Ya^us, where the order of the 'Divine Quickeners' is moreover 
somewhat different. 

* ? Or cooked by the Brahman, that is by Brahmans, when living 
the life of hermits or ascetics. 

' The Taitt. S. prescribes a cake prepared of large rice (maha- 
vrfhi). 
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him for cattle. And as to its being prepared of 
gavedhuka seed ; — that God is (the recipient of) re- 
fuse (remains of offering), and gavedhuka seeds are 
refuse : therefore it is (prepared) of gavedhuka seed. 

8. For Mitra Satya (the True) he then prepares 
a pap of Namba 1 seed: thereby Mitra the True 
quickens him for the Brahman. And as to its being 
prepared of Namba seed, — to Varu»a, no doubt, 
belong those plants which grow in ploughed ground ; 
but those, the Namba plants, belong to Mitra : 
therefore it is (prepared) of Namba seed, 

9. For Varuwa Dharmapati (the lord of the law) 
he then prepares a Varu«a pap of barley : thereby 
Varu«a, the lord of the law, makes him lord of the 
law ; and that truly is the supreme state, when one is 
lord of the law; for whosoever attains to the supreme 
state, to him they come in (matters of) law : there- 
fore to Varu«a Dharmapati. 

10. He then proceeds with the cake for Agni- 
Soma. The Svish/ak/'rt of that (oblation) remains 
yet unoffered, when he proceeds with those (other) 
oblations. 

1 1. Thereupon, taking hold of him (the Sacrificer) 
by the right arm, he mutters (V4f. S. IX, 39, 40), 
'May Savitr* quicken thee for (powers of) 
quickening (ruling) 2 , Agni for householders, 
Soma for trees, BWhaspati for speech, Indra 
for lordship, Rudra for cattle, Mitra for truth, 
Varu»a for the lord of the law.' 

12. ' Quicken him, O gods, to be unrivalled!' 



1 The Taitt. S. and Br. read ' amba' instead, ' a kind of grain,' 
according to Saya/ra. 

* Or, perhaps, ' on the part of the quickeners (rulers, savanam).' 
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— he thereby says, ' Quicken him, O gods, so as to 
be without an enemy;' — 'for great chiefdom, for 
great lordship!' in this there is nothing obscure ; — 
' for man-rule ! ' 'for the ruling of men,' he thereby 
says; — 'for I ndra's energy! ' 'for vigour ' he means 
to say when he says, 'for Indra's energy;' — 'him, 
the son of such and such (a man), the son of 
such and such (a woman),' — whatever be his 
parentage, with reference to that he says this ; — ' of 
such and such a people,' that is to say, of the 
people whose king he is; — 'this man, O ye 
(people) 1 , is your king, Soma is the king of us 
Brahmans!' He thereby causes everything here 
to be food for him (the king) ; the Brahman alone 
he excepts : therefore the Brahman is not to be fed 
upon, for he has Soma for his king. 

13. Now those gods have the power of quicken- 
ing, whence their name 'devasu' (Divine Quickeners). 
It is those gods who now quicken him thus, and 
quickened (consecrated) by them he will be con- 
secrated on the morrow. 

14. They are double-named, for a coupling means 
strength : ' May the strong quicken (him),' thus he 
thinks, and therefore they are double-named. 

1 5. He now says, ' Pronounce the invitatory prayer 
to Agni SvishfokWt.' And as to why that ceremony 
is performed here between two offerings 2 , — verily 
Pra^elpati is that sacrifice which is here performed, 
and from which all these creatures were produced, — 

1 Here the name of the people, e. g. ' O ye Kurus, O ye PaS- 
Jalas !' is inserted. The Taitt. S. reads, ' O ye BbaratlA.' 

* That is to say, the oblations to the ' Divine Quickeners,' which 
were inserted between the chief oblation of the (Agnishomfya) 
parupurodlra and the Svish/akn't of it ; see above, parag. 10. 



Digitized by 



Google 



V KAtfiJA, 3 ADHYAYA, 4 BRAHMAJVA, 3. 73 

and so they are even now produced after this one. 
Thus he places him (the Sacrificer) in the very 
middle of that Pra^apati, and quickens him in the 
middle : this is why that ceremony is performed be- 
tween two offerings. Having called for the 6rausha/, 
he says, ' Urge for Agni Svish/akm ! ' and offers as 
the Vasha/ is pronounced. 

Fourth Brahmaya. 

1. He collects (various kinds of) water. The 
reason why he collects water, is that — water being 
vigour — he thereby collects vigour, the essence of 
the waters. 

2. In a vessel of udumbara wood, — the udumbara 
(ficus glomerata) being sustenance, (that is) food — 
for the obtainment of sustenance, food : hence in an 
udumbara vessel (he mixes the different liquids). 

3. He first takes (water) 1 from the (river) Saras- 
vatl, with (Vi^-. S. X, i), ' The gods took honey- 
sweet water,' — whereby he says, 'the gods took 
water full of essence;' — ' sapful, deemed king- 
quickening,' — by 'sapful ' he means to say, 'full of 
essence ; ' and by ' deemed king-quickening ' he 
means to say, ' (water) which is recognised as king- 
quickening;' — 'wherewith they anointed Mitra 
and Varu«a,' for therewith they did anoint (sprin- 
kle) Mitra and Varu»a ; — ' wherewith they guided 

1 This water gathered from an adjacent river and pond, with 
some admixture of genuine water from the sacred river Sarasvati — 
whence the whole water is also called ' sarasvat ya apaA ' — is to be 
used partly in the place of the ordinary Vasattvari water, and partly 
for the consecration or anointment (sprinkling) of the king. The 
different kinds of water or liquids are first taken in separate vessels 
of pallra (butea frondosa) wood, and then poured together into the 
udumbara vessel. 
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Indra past his enemies,' for therewith they indeed 
guided Indra past the fiends, the Rakshas. There- 
with he sprinkles him, — Sarasvati being (the goddess 
of) Speech : it is with speech he thereby sprinkles 
him. This is one kind of water : it is that he now 
brings. 

4. Thereupon the Adhvaryu, having taken ghee in 
four ladlings, steps down into the water, and takes 
the two waves which flow away (in different direc- 
tions) after an animal or a man has stept (or plunged) 
into it. 

5. The one which rises in front of him he catches 
up with (Va^ - . S. X, 2), ' Thou art the male's wave, 
a bestower of kingship: bestow kingship on 
me, hail! — Thou art the male's wave, a be- 
stower of kingship: bestow kingship on 
N. N.!' 

6. He then catches up that (wave) which rises up 
behind him with, ' Thou art the lord of a host of 
males, a bestower of kingship: bestow king- 
ship on me, hail ! — Thou art the lord of a host 
of males, a bestower of kingship : bestow king- 
ship on N.N.!' With that (water) he sprinkles; 
for indeed that is the vigour of the water which 
rises when either beast or man plunges into it : it 
is with vigour he thus sprinkles him. This is one 
kind of water : it is that he now brings. 

7. He then takes flowing (water) with (Vif. S. X, 
3), 'Task-plying ye are, bestowers of kingship: 
bestow ye kingship on me, hail ! — Task-plying 
ye are, bestowers of kingship: bestow ye 
kingship on N.N.!' With that (water) he 
sprinkles ; for with vigour these (waters) flow, 
whence nothing stops them flowing along : it is 
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with vigour he thus sprinkles him. This is one 
kind of water : it is that he now brings. 

8. He then takes such (water) as flows against 
the stream of the flowing water with, ' Powerful 
ye are, bestowers of kingship: bestow ye 
kingship on me, hail! — Powerful ye are, be- 
stowers of kingship: bestow ye kingship on 
N.N.!' With that (water) he sprinkles, for with 
vigour indeed those (waters) flow against the 
stream of the flowing ones : it is with vigour he 
thus sprinkles him. This is one kind of water : it 
is that he now brings. 

9. He then takes (water) that flows off (the main 
current) with, 'Overflowing waters ye are, 
bestowers of kingship: bestow ye kingship 
on me, hail ! — Overflowing waters ye are, 
bestowers of kingship: bestow ye kingship 
on N. N. !' With that (water) he sprinkles. Now 
that (flow of water), after separating itself from that 
(main current), comes to be that again l ; and so there 
is in his kingdom even one belonging to some other 
kingdom, and even that man from another kingdom 
he absorbs: thus he (the Adhvaryu) bestows 
abundance upon him (the king), and it is with 
abundance that he thus consecrates him. This is 
one kind of water : it is that he now brings. 

10. He then takes the lord of rivers (sea-water) 
with, ' Thou art the lord of waters, a bestower 
of kingship: bestow thou kingship on me, 
hail! — Thou art the lord of waters, a bestower 
of kingship: bestow thou kingship on N.N.!' 



1 That is to say, it ultimately flows back and mingles again with 
the main current. 
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With that (water) he sprinkles him ; and that lord 
of rivers (the ocean) being the same as the lord of 
waters, he thereby makes him (the king) the lord of 
the people. This is one kind of water : it is that 
he now brings. 

11. He then takes (water from) a whirlpool with, 
'Thou art the offspring of the waters, a be- 
stower of kingship: bestow thou kingship on 
me, hail! — Thou art the offspring of the 
waters, a bestower of kingship: -bestow thou 
kingship on N. N.!' With that (water) he sprinkles. 
Now the waters enclose the offspring (embryo) : he 
thus makes him the offspring of the people. This 
is one kind of water : it is that he now brings. 

12. Then what standing pool of flowing water 
there is in a sunny spot, that (water) he takes with 
(V&£". S. X, 4), 'Sun-skinned ye are, bestowers 
of kingship: bestow ye kingship on me, hail! 
— Sun-skinned ye are, bestowers of kingship : 
bestow ye kingship on N.N.!' With that 
(water) he sprinkles : it is with lustre he thereby 
sprinkles him, and makes him sun-skinned. Now 
it is to Varu«a that those waters belong which, 
(whilst being part) of flowing water, do not flow; 
and Varu#a's quickening (sava) is that Rifasuya : 
therefore he sprinkles him therewith. This is one 
kind of water : it is that he now brings. 

13. He then catches such (water) as it rains while 
the sun shines, with, ' Lustrous as the sun ye are, 
bestowers of kingship: bestow ye kingship 
on me, hail ! — Lustrous as the sun ye are, 
bestowers of kingship: bestow ye kingship 
on N.N.!' With this (water) he sprinkles: it is 
with lustre he thereby sprinkles him, and lustrous 
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as the sun he thereby makes him. And pure indeed 
is such water as it rains while the sun shines, for 
before it has reached this (earth), he catches it : he 
thus makes him pure thereby. This is one kind of 
water : it is that he now brings. 

14. He then takes (water) from a pond with, 
'Pleasing ye are, bestowers of kingship: be- 
stow ye kingship on me! — Pleasing ye are, 
bestowers of kingship: bestow ye kingship 
on N. N. ! ' With that (water) he sprinkles : he 
thereby makes the people steady and faithful to 
him. This is one kind of water : it is that he now 
brings. 

15. He then draws (water) from a well with, 
' Fold-dwellers ye are, bestowers of kingship : 
bestow ye kingship on me, hail! — Fold- 
dwellers ye are, bestowers of kingship : bestow 
ye kingship on N. N.!' With this (water) he 
sprinkles. He thereby brings (some of) the water 
which is beyond this (earth), and also (he does so) 
for the completeness of the waters, this is why he 
sprinkles him therewith. This is one kind of water : 
it is that he now brings. 

16. He then takes dew-drops 1 with, ' Devoted* 

1 Sayawa explains ' prushva' by ' niharSA ' (mist water), the com- 
mentators on Kity. XV, 4, 38, by ' hoar-frost.' 

1 It is difficult to see in what sense the author takes vaja. While 
Mahidhara (Va^. S. X, 4) explains it by 'pleasing' or 'desirable' 
(ujyante ganaiA k£myante»nnanishpattihetutvat); Saya»a leaves a 
choice between that meaning (sarvaiA kamyamdna) and that of 
' obedient, submissive' (yadva varya stha, niharo hi nadipravahavan 
manushyadigatim na pratibadhnati, ato v&ryatvam prushvanam an- 
nadyatmakatvam upapadayati; MS. I. O. 657). The St. Peters- 
burg dictionary gives the meaning 'submissive/ but leaves it 
doubtful whether it may not be derived from vara, ' fat, grease.' 
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ye are, bestowers of kingship: bestow ye king- 
ship on me, hail! — Devoted ye are, bestowers 
of kingship: bestow ye kingship on N. N. ! ' 
With that (water) he sprinkles : it is with food he 
thereby consecrates him, and food he thereby 
bestows upon him. For even as this fire burns up 
(the wood) so does that sun yonder, even in rising, 
burn up the plants, the food. But those waters 
coming down, quench that (heat), for if those waters 
were not to come down, there would be no food left 
remaining here: it is with food he thus sprinkles 
him. This is one kind of water : it is that he now 
brings. 

17. He then takes honey with, 'Most powerful 
ye are, bestowers of kingship: bestow ye 
kingship on me, hail! — Most powerful ye are, 
bestowers of kingship : bestow ye kingship 
on N. N. ! ' With this (water) he sprinkles, and it 
is by the essence of the waters and plants that he 
thereby sprinkles him. This is one kind of water : 
it is that he now brings. 

18. He then takes embryonic (waters) of a calving 
cow with, 'Mighty ye are, bestowers of king- 
ship : bestow ye kingship on me, hail ! — Mighty 
ye are, bestowers of kingship: bestow ye 
kingship on N. N. !' With that (water) he 
sprinkles : it is with cattle he thereby consecrates 
him. This is one kind of water : it is that he now 
brings. 

19. He then takes milk with, ' Man-supporting 
ye are, bestowers of kingship: bestow ye 
kingship on me, hail! — Man-supporting ye 
are, bestowers of kingship: bestow ye king- 
ship on N.N.!' With that (water) he sprinkles: 
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it is with cattle he thereby consecrates him. This 
is one kind of water : it is that he now brings. 

20. He then takes clarified butter with, 'All- 
supporting ye are, bestowers of kingship: 
bestow ye kingship on me, hail! — All-support- 
ing ye are, bestowers of kingship: bestow ye 
kingship on N.N.!' With that (water) he 
sprinkles : it is with the essence of cattle he thereby 
consecrates him. This is one kind of water : it is 
that he now brings. 

21. Having then caught up (moist) sun-motes 
with the hollow of his hands, he mixes them 
(with the other kinds of water), with, 'Self-ruling 
waters ye are, bestowers of kingship: bestow 
ye kingship on N. N. ! ' For those sun-motes are 
indeed self-ruling waters, since they are flowing, as 
it were, and, not yielding to one another's superiority, 
keep being now higher now lower : he thus thereby 
bestows self-ruling power upon him. This is one 
kind of water : it is that he now brings. 

22. These then are seventeen (kinds of) water he 
brings together, for Pra^apati is seventeenfold, and 
Preifapati is the sacrifice : that is why he brings 
together seventeen kinds of water. 

23. Now sixteen kinds of water are those he offers 
upon ; and he offers sixteen oblations : that makes 
thirty-two. On two of them he does not offer, viz. 
on the water from the Sarasvati and on the sun- 
motes : that makes thirty-four. For three and 
thirty are the gods, and Pra^apati is the thirty- 
fourth : he thus makes him to be Pra^apati (the 
lord of creatures). 

24. And as to why he takes (water) each time 
after offering, — the ghee, to be sure, is a thunder- 
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bolt : having won them, one by one, by means of that 
thunderbolt, the ghee, and made them his own, he 
takes them. 

25. And as to why he does not offer on the 
(water) from the Sarasvati, — Sarasvati, to be sure, 
is (the goddess of) Speech, and the ghee is a thunder- 
bolt : ' Lest I should injure (the goddess of) Speech ! ' 
thus (he thinks, and) therefore he does not offer 
on the water from the Sarasvatt. 

26. And as to why he does not offer on the sun- 
motes : ' Lest I should offer that oblation in a 
doubtful way x ! ' thus (he thinks, and) therefore 
he does not offer on the sun-motes. 

27. He pours them together into an udumbara 
vessel with, ' Let the honey-sweet mix with the 
honey-sweet!' — 'Let those full of essence mix 
with those full of essence ! ' he thereby says ; — 
'Winning great power (kshatra) for the Ksha- 
triya ! ' in saying this he prays in a covert way for 
power to the Sacrificer. 

28. He deposits them in front of the Maitra- 
vanwa's hearth, with, ' Unimpaired rest ye, the 
strengthful !' — 'unimpaired by the Rakshas rest 
ye ! ' he thereby says ; and by ' strengthful ' he 
means to say 'powerful;' 'bestowing great 
power on the Kshatriya;' — in saying this he 
prays in an overt way for power to the Sacrificer. 

Fifth Brahmajva. 

1. He consecrates him at the midday Soma-feast. 
Now Pra^apati is that sacrifice which is here per- 
formed, and whence these creatures have been 

1 On account of the doubtful nature of the watery sun-motes. 
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produced, — and so they are even now produced after 
this one : he thus places him in the very middle of 
that Pra^apati, and consecrates him in the middle. 

2. Before the Mahendra (cup) has been drawn, — 
for that Mahendra cup is Indra's special (nishke- 
valya) cup, and so is that Nishkevalya Stotra 
(hymn) and Nishkevalya .Sastra (recitation) ; and 
the Sacrificer is Indra : he thus consecrates him in 
his own resting-place. Hence before the Mahendra 
(cup) has been drawn, — 

3. He spreads a tiger-skin in front of the Maitra- 
varu»a's hearth 1 , with (V£Lf. S. X, 5), 'Thou art 
Soma's beauty.' For because when Soma flowed 
through Indra he (Indra) thereupon became a tiger, 
therefore he is Soma's beauty : this is why he says, 
'Thou art Soma's splendour;' — 'may my beauty 
become like unto thine!' He thus bestows the 
tiger's beauty on him : therefore he says, ' May my 
beauty become like unto thine ! ' 

4. He then offers the Partha oblations. Now 
Przthin Vainya was consecrated first of men. He 
desired that he might appropriate to himself all 
food. They offered up for him those (oblations), 
and he appropriated to himself all the food here on 
earth. They would even call forest beasts to him, 
saying, ' Come hither thou (beast) so and so, the 
king wants to cook thee ! ' Thus he appropriated all 
food here on earth ; and verily he appropriates to 
himself all food for whom that knows this those 
(oblations) are offered. 

5. There are twelve of them, — for there are 

1 Viz. before the 'waters' deposited there, according to V, 3, 
4,28. 

[4i] G 
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twelve months in the year: therefore there are 
twelve of them. 

6. Six he offers before, and six after, the consecra- 
tion : he thereby places him in the very middle of 
that Pra^apati, and consecrates him in the middle. 

7. Now of those which he offers before the 
consecration, Brzhaspati is the last (recipient), and 
of those which he offers after the consecration, 
Indra is the first ; — but B^shaspati is priestly dignity 
(brahma), and Indra is might, vigour: with these two 
kinds of vigour he thus encloses him on both sides. 

8. Those which he offers before the consecration, 
he offers (resp.) with, 'To Agni hail!' — Agni is 
brightness (tegas) : with brightness he thus sprinkles 
(endows) him ; — 'To Soma hail !' — Soma is princely 
power (kshatra) : with princely power he thus 
sprinkles him ; — ' To Savitr* hail ! ' — Savitr* is the 
impeller of the gods : impelled by Savitri he thus 
consecrates him ; — ' To Sarasvati hail !' — Sarasvatl 
is Speech : he thus sprinkles him with Speech ; — ' To 
Pushan hail!' — Pushan is cattle: with cattle he 
thus sprinkles him ; — ' To BWhaspati hail ! ' — Brt- 
haspati is priestly dignity : with priestly dignity he 
thus sprinkles him. These he offers before the 
consecration : these are called the Agni-named ones. 

9. Those which he offers after the consecration, 
he offers (resp.) with, 'To Indra hail!' — Indra is 
vigour : with vigour he thus sprinkles him ; — ' To 
the roar hail 1 ' — roar means vigour: with vigour 
he thus sprinkles him; — 'To the noise hail!' — 
noise means vigour : with vigour he thus sprinkles 
him; — 'To Amsa. hail!' — Amsa. is vigour: with 
vigour he thus sprinkles him ; — 'To Bhaga hail ! ' — 
Bhaga is vigour : with vigour he thus sprinkles 
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him; — 'To Aryaman hail!' — he thus makes him 
the friend (aryaman) of everything here. These he 
offers after the consecration : these are called the 
Aditya-named * ones. 

10. In front of the Maitravaru»a's hearth are the 
(four) consecration vessels in which that consecration 
water is contained 2 . 

11. There is a palara. (butea frondosa) one : with 
(the water of) that (vessel) a Brahman sprinkles; 
— the Palara. tree is priestly dignity (brahman) : it is 
with priestly dignity that he sprinkles (endows) him. 

12. There is an udumbara (ficus glomerata) one : 
therewith one of his own (kinsmen, or brothers) 
sprinkles. The udumbara tree means sustenance, 
(that is) food, and the ' own ' means sustenance, for as 
far as a man's own goes, so far he does not hunger : 
thereby his ' own ' is sustenance, and therefore one 
of his own (kinsmen) sprinkles with an udumbara 
(vessel). 

13. There is one made of the foot (stem) of the 
nyagrodha (ficus indica) : therewith a friendly 
(mitrya) Ra/anya sprinkles : for by its feet 8 the 

1 Viz. because three of the recipients of these libations — Amsa, 
Bhaga and Aryaman — belong to the deities called Adityas, or sons 
of Aditi. 

* The water in the Udumbara vessel is now distributed into these 
four (smaller) vessels. 

' That is, by its pendant branches. It is well known that the 
ficus indica, or banyan-tree, as it is ordinarily called, has the 
habit of bending its branches down to the ground, which then 
strike root and develop new secondary trunks, so that a single 
tree may in course of time form a large grove. Hence the name 
here used for the tree (nyag-rodha, the downward-growing one). 
' A family tends to multiply families around it, till it becomes the 
centre of a tribe, just as the banyan tends to surround itself with a 
forest of its own offspring.' Maclennan, Primitive Marriage, p. 269. 

G 2 
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nyagrodha tree is supported, and by the friend (mitra) 
the Ra^anya (nobleman or king) is supported: 
therefore a friendly Ra/anya sprinkles with (the 
water of a vessel) made of the foot of a nyagrodha. 

14. There is an arvattha (ficus religiosa) one : 
therewith a Vai^ya sprinkles. Because Indra on 
that (former) occasion called upon the Maruts 
staying on the Asvattha tree 1 , therefore a Vaijya 
sprinkles with an arvattha (vessel). These are the 
consecration vessels. 

15. He then prepares two strainers (pavitra), 
with (V£f. S. X, 6), 'Purifiers ye are, Vishnu's 
own ; ' — the significance is the same (as before 2 ). 
He weaves gold (threads) into them. With them 
he purifies those consecration waters. As to why 
he weaves gold (threads) in ; — gold is immortal life : 
that immortal life he lays into these (waters), and 
hence he weaves gold (threads) in. 

16. He purifies with, ' By the impulse of 
SavitW I purify you with a flawless purifier, 
with the rays of the sun.' The significance 
is the same (as before 3 ). ' Not downfallen thou 
art, the friend of Speech, born of heat,' — 
' unimpaired by the Rakshas ' he means to say when 
he says, ' not downfallen ; ' — ' the friend of Speech ' 
— as long as there is water in the vital airs, so long 
(man) speaks with speech : therefore he says, ' the 
friend of Speech.' 



1 See above, p. 34, note 1. The Maruts are constantly identi- 
fied with the Vu, or people (peasants, &c.) generally, whilst Indra 
is taken as the divine representative of the ruling class (the king 
and nobleman). 

1 See 1, 1, 3, 1 (part i, p. 19). 

' Seel, 1, 3, 6 (parti, p. 21). 
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1 7. ' Born of heat ' he says, for from fire springs 
smoke, from smoke the cloud, from the cloud rain, — 
it is from fire that these are produced : hence he 
says, ' born of heat.' 

18. 'Soma's portion thou art;' for when they 
consecrate him with those (waters), then there is an 
oblation : therefore he says ' Soma's portion thou 
art;' — 'Hail, spiriters of kings!' — it is with 
4 Hail ' that he thus purifies them. 

19. He distributes them over those (consecration) 
vessels, with (Va^ - . S. X, 7), ' Playmates are these 
glorious waters;' — 'not overbearing' he means 
to say, when he says ' playmates ; ' and by ' these 
glorious waters ' he means to say ' the powerful 
ones;' — 'unimpaired, active, enveloping,' he 
thereby means to say ' ye are unimpaired by the 
Rakshas;' — 'In the habitations Varu»a hath 
made a home;' — the habitations are the people 
(clans) : ' in the people Varu«a has made a support ' 
he thereby says; — 'he, the child of the waters, 
in the best of mothers;' — for he who performs 
the R&^asuya is indeed the child of the waters : 
therefore he says, 'the child of the waters, in the 
best of mothers.' 

20. He then makes him (the king) put on garments. 
There is that one called tarpya l ; therein are 

1 This is variously explained, by Katyayana and Sayawa, as a 
linen one, or simply one soaked in ghee, or a tripana one — i. e. 
one made of triparwa plants, or a thrice saturated one (with ghee) — 
or one woven out of materials derived from the tr*pa plant. It is 
quite evident that they did not exactly know what to make of it. 
Indeed, it would almost seem as if the author of the lirahmawa 
himself was already doubtful as to the meaning of the term. 
Goldstticker (s.v. abhishe£anfya) perhaps rightly takes it to mean 
a silk under-garment. 
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wrought 1 all forms of sacrifice : that he makes him 
put on, with (Va^*. S. X, 8), ' Thou art the inner 
caul of knighthood (kshatra)!' He thus causes 
him to be born from out of what is the inner caul 
(amnion) of knighthood. 

21. He then makes him put on one of undyed 
wool, with, 'Thou art the outer caul of knight- 
hood!' He thus causes him to be born from what 
is the outer caul (chorion) of knighthood. 

22. He then throws over the mantle, with, 'Thou 
art the womb of knighthood!' He thus causes 
him to be born from what is the womb of knight- 
hood. 

23. He then draws the head-band together, and 
conceals it (tucks it under) in front 2 , with, 'Thou 
art the navel of knighthood!' He thus places 
him in what is the navel of knighthood. 

24. Now some wind it quite round about (the 
navel) saying, 'that (band) is his navel, and this 
navel goes all round.' But let him not do this, but 
let him merely tuck it under in front, for this navel 
is in front And as to why he makes him put on 
the garments ; — he thereby causes him to be born 8 , 

1 According to the commentators, figures of sacrificial spoons, 
cups, &c, are sewn in by means of a needle. 

* The commentators do not seem to be quite in accord in regard 
to this particular item of the ceremonial. The most natural expla- 
nation, however, seems to be this : the head-band (turban, ushnisha) 
is wound (? once) round the head and tied behind ; the ends being 
then drawn over the shoulders so as to hang down from the neck 
in the manner of a brahmanical cord (or like the ribbon of an order); 
and being finally tucked in under the mantle somewhere near the 
navel. 

* Viz. inasmuch as the garments are intended to symbolically 
represent the vestures of the embryo and stages of birth. 
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thinking, ' I will anoint him when born : ' that is 
why he makes him put on the garments. 

25. Now some put off those garments 1 , and 
make him put on again the garment of initiation. 
But let him not do this ; for, the limbs a being his 
natural vestments, they deprive him of his limbs, of 
his native bodily form. The garment of initiation 
belongs to Varu#a. Let him put on one of those 
same garments : he (the priest) thereby causes him 
to be furnished with his limbs, his native bodily form. 
The garment of initiation belongs to Varu*a : he thus 
saves him from the Varu»ic garment of initiation. 

26. And when he enters the bath 3 they throw it 
into (the water). This is a congruous 4 performance. 
After putting on one of those same garments he 
comes out (of the bath). Let him give away those 
(garments) either when the omentum of the barren 
cow has been offered 6 , or at the completing oblation*. 

27. He (the Adhvaryu) then strings the bow, with, 
'Thou art Indra's VWtra-killer ;' for the bow 

1 This change of garments takes place optionally when the Ma- 
hendra libation is about to be offered. Katy. XV, 5, 16 ; 7, 23-26. 

* That is, according to Sayana, the skin, &c. 

* That is, at the end of the Ri^asuya. In case of the change of 
garments before the Mihendra libation, the king keeps on the 
initiation garment in entering and coming out of the bath. This 
paragraph is of course put in here by anticipation, merely in order 
to state all that relates to the garments. 

* Viz. inasmuch as it is in accordance with what is done at an 
ordinary Soma-sacrifice, at the end of which the Sacrificer and his 
wife enter the bath and come forth with fresh garments. See part 
>■> P- 385- In the present case the king is to enter the bath clothed 
in one of those three garments, and in coming out he is to put 
on another of them. 

* See part ii, pp. 391-2. 

* For the Udavasaniya-ish/i, see ib. p. 389. 
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is indeed a VWtra-killer, and the Sacrificer is Indra, 
— he is Indra in a twofold way, both as a Kshatriya, 
and as Sacrificer : therefore he says, ' Thou art 
Indra's VWtra-killer.' 

28. He then strokes the two arms *, with, ' Mitra's 
thou art, — Varuwa's thou art;' for the bow is 
within the two arms, and by his two arms the 
Ra^anya pertains to Mitra and Varuwa : therefore 
he says, ' Mitra's thou art, Varu»a's thou art.' He 
hands it to him, with, ' May he slay Vr/'tra by 
thee ! ' whereby he means to say, ' May he slay by 
thee his spiteful enemy ! ' 

29. He then hands him three arrows. That first 
one by which he pierces on shooting 2 , that is one, 
that one is this earth, that one is called 'drz'ba.' 
And the one by which (the enemy) being pierced 
lies either living or dead, that is the second, that is 
this air, that is called ' rufa.' And the one with 
which he misses (his aim) 3 , that is the third, that is 
yonder sky, that is called ' kshuma.' For these are 
the three (kinds of) arrows : therefore he hands him 
three arrows. 

30. These he hands to him with, ' Protect ye 
him in front*! — Protect ye him from behind! 
— Protect ye him from the side! — Protect ye 

1 Viz. the arms of the king, as it would seem, according to 
Sayana ; but the arms (or ends) of the bow, according to Karka 
and Mahidhara. 

* Literally, on fixing (the arrow on the string) ; or perhaps, on 
hitting (the enemy). 

* SSya»a takes apa-rddhnoti in the sense of ' he hurts (or hits)' 
the enemy. In the Ki»va text (Graniha MS.) the three arrows are 
called ru#a, dn'va, and kshupa' resp. 

* Or perhaps, — whilst (he is) moving forward, — whilst moving 
backward, — whilst moving sideways. 
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him from (all) quarters !' Thus he makes all the 
quarters safe from arrows for him. And as to why 
he hands the bow to him ; — this, the bow, truly is 
the nobleman's strength : it is because he thinks, 
' I will consecrate him when endowed with strength ! ' 
that he hands the weapon to him '. 

31. Thereupon he makes him pronounce the avid 
formulas * (Va^ - . S. X, 9), ' In sight, ye mortals ! ' 
This is mysterious, for mysterious is Pra^apati : he 
thus announces him to Pra^apati, and this one 
approves of his consecration ; and approved by him 
he is consecrated. 

32. ' Present is Agni, the house-lord;' — Agni 
is the priesthood (brahman) ; he thus announces him 
to the priesthood ; and it approves of his consecra- 
tion, and approved by it he is consecrated. 

33. 'Present is Indra, the far-famed;' — Indra 
is the nobility : he thus announces him to the 
nobility; and it approves of his consecration, and 
approved by it he is consecrated. 

34. 'Present are Mitra andVaru«a, the up- 
holders of the law;' — Mitra and Varu«a are the 
out-breathing and in-breathing : he thus announces 
him to the out-breathing and in-breathing, and they 
approve of his consecration, and approved by them 
he is consecrated. 

35. ' Present is Pushan, the all-possessing ; ' 

1 For a sham fight with arrows forming part of the ceremony in 
the Black Ya^us ritual, see p. ioo, note 1. 

* That is, as would seem, the formulas of information (or per- 
haps of announcement, introduction) ; the first of these formulas 
beginning with avis (in sight), the others with the participle avitta, 
i.e. 'obtained, present;' Sayawa and Mahidhara, however, taking 
it in the sense of ' informed,' — a meaning which, indeed, the word 
may perhaps have been intended to convey in these formulas. 



Digitized by 



Google 



90 5ATAPATHA-BRAHMAWA. 

Pushan is (the lord of) cattle : he thus announces 
him to the cattle, and they approve of his consecra- 
tion ; and approved by them he is consecrated. 

36. ' Present are Heaven and Earth, the all- 
propitious;' — he thus announces him to those 
two, the heaven and the earth, and they approve 
of his consecration ; and approved by them he is 
consecrated. 

37. ' Present is Aditi, of wide shelter ;' — Aditi 
is this earth : he thus announces him to this earth, 
and she approves of his consecration, and approved 
by her he is consecrated. Thus to whatever deities 
he announces him, they approve of his consecration, 
and approved by them he is consecrated. 

Fourth AdhyAya. First BrAhmajva. 

1. He puts a piece of copper 1 into the mouth of 
a long-haired man, with (Va.f. S. X, 10), ' Removed 
by sacrifice are the mordacious.' For verily 
he who performs the Ri^asuya escapes all kinds of 
death, all murderous blows, and old age alone is his 
death : hence whatever kind of death, whatever 
murderous blow there is, past that he now guides 
him, as past the mordacious ones. 

2. And as to why it is of a long-haired man, — such 
a long-haired man is neither woman nor man ; for 
being a male, he is not a woman, and being long- 
haired (a eunuch), he is not a man. And copper 
(or bronze) is neither iron nor gold ; and those 
mordacious ones (snakes) are neither worms nor 
non-worms. And as to its being copper, — reddish 

1 Loh&yasa, literally, ' red metal,' apparently either copper, or an 
alloy of copper and some other metal. — The eunuch is sitting in 
the Sadas. 
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to be sure are mordacious ones : therefore (he 
throws it in the face) of a long-haired man. 

3. He then makes him ascend the regions, with 
(V4f. S. X, 10-14), 'Ascend thou the East! 
May the Gayatri (metre) protect thee, the 
Rathantara-saman, the threefold stoma, the 
spring season, the Priesthood, that precious 
treasure!' 

4. 'Ascend thou the South! May the Tri- 
sh/ubh protect thee, the BWhat-siman, the 
fifteenfold stoma, the summer season, the 
Knighthood, that precious treasure!' 

5. ' Ascend thou the West! May the <7agatt 
protect thee, the Vairupa-saman, the seven- 
teenfold stoma, the rainy season, the Peasan- 
try, that precious treasure!' 

6. 'Ascend thou the North! May the Anu- 
sh/ubh protect thee, the Vaira.fa-saman, the 
twenty-onefold stoma, the autumn season, 
fruit, that precious treasure!' 

7. 'Ascend thou the upper region! May the 
Pankti protect thee, the^Sakvara and Raivata- 
samans, the thrice-ninefold and the three and 
thirtyfold stomas, the winter and dewy season, 
spiritual lustre, that precious treasure! ' 

8. And as to why he makes him ascend the 
quarters, — that is a form of the seasons : it is the 
seasons, the year, that he thereby makes him ascend ; 
and having ascended the seasons, the year, he is 
high, high above everything here, and everything 
here is below him. 

9. On the hind part of the tiger's skin 1 a piece of 

1 This was spread out in front of the MaitrSvanwa's hearth, see 
V, 3» 5. 3- 
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lead is laid down. He kicks it off with his foot, 
with (V&f. S. X, 14), 'Kicked off is Namuii's 
head ! ' Now there was once an Asura, Namuii by 
name. Indra knocked him down, and trod with his 
foot upon him. And in that he, thus trodden upon, 
bulged out, that (is the origin of) a rupture. He 
tore off his head with his foot, and therefrom sprang 
a goblin (Rakshas). That one kept calling out to 
him, ' Whither art thou going ? Where wilt thou 
rid thyself of me ? ' 

10. He beat it off with (a disk of) lead : hence 
lead is soft; for it has lost its spring, as it beat off 
(the goblin) with all its might Hence also, while 
being like gold, it is not worth anything ; for it has 
lost its spring, as it beat off (the goblin) with all its 
might. And so, indeed, he (Indra) thereby beat off 
the fiends, the Rakshas ; and in like manner this 
one (the king) thereby beats off the fiends, the 
Rakshas. 

11. He then makes him step upon the tiger's 
skin, with (V&g: S. X, 15), 'Thou art Soma's 
beauty ; ' — For because when Soma flowed through 
Indra, he (Indra) thereupon became a tiger, and 
therefore he is Soma's beauty : this is why he says, 
' Thou art Soma's beauty ;' — ' May my beauty be 
like unto thine!' — The tiger's beauty he thereby 
bestows upon him : therefore he says, ' May my 
beauty be like unto thine ! ' 

12. Below (the king's foot) he throws a (small) 
gold plate, with, ' Save (him) from death ! ' — Gold 
is immortal life : he thus takes his stand on immortal 
life. 

13. Then there is (another) gold plate, perforated 
either with a hundred, or with nine, holes. If with 



Digitized by 



Google 



v kanda, 4 adhyAya, i brAhmava, i 6. 93 

a hundred holes, — man here lives up to a hundred 
(years), and has a hundred energies, a hundred 
powers; therefore it is perforated with a hundred 
holes. And if with nine holes, — there are in man 
those nine vital airs : therefore it is perforated with 
nine holes. 

14. That (gold plate) he lays upon his head, with, 
' Might thou art, victory thou art, immortality 
thou art!' Gold being immortal life, he thus lays 
immortal life into him. And as to why there are 
gold plates on both sides, — gold being immortal 
life, — he thus encloses him on both sides with 
immortal life : this is why there are gold plates on 
both sides. 

15. He then lifts up his arms, with (V&g. S. X, 
16 1 ), 'Golden-bodied, ye two lords rise like 
the sun: mount ye the chariot, O Mitra and 
Varu#a, and thence behold Aditi and Ditil' 
Mitra and Varu«a verily are the two arms, and the 
chariot (-seat) is the man : therefore he says, ' Mount 
ye the chariot, O Mitra and Varu«a ! ' — ' thence be- 
hold Aditi and Diti!' By this he means to say, 
' See ye your own (property) and that of others ! ' 

16. Let him not lift up (the king's arms) with 
that one, but let him rather lift them up with, 
'Thou art Mitra, thou art Varu«a;' for Mitra- 
Varu«a are the two arms, and by his arms the 
Ra^anya belongs to Mitra and Varuwa : let him 
therefore lift up his arms with, ' Thou art Mitra, 
thou art.Vanwa.' 

1 In Hik S. V, 62, 8 the verse runs as follows : — At the glow 
of the dawn, at the rising of the sun, ye, O Mitra and Varuwa, mount 
your golden-formed, iron-pillared chariot ; thence ye behold Aditi 
and Diti (? the boundless space and the bounded). 
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i 7. And as to why he anoints him (standing) with 
upstretched arms; — those arms in truth are the 
Ra^anya's power, and power also is that collected 
essence of the waters wherewith he now anoints 
him : ' Lest that power, the collected essence of the 
waters, weigh down (paralyze) this power of mine, 
the arms,' thus he thinks, and therefore he anoints 
him (standing) with upstretched arms. 

Second BrAhma^a. 

1. He (the king) is anointed (sprinkled) whilst 
standing with his face turned towards the east A 
Brahman — either the Adhvaryu, or he who is his 
(the king's) court chaplain — sprinkles him in front, 
from behind ; — 

2. With (Va^-. S. X, 17), 'With Soma's glory 
I sprinkle thee,' — 'with vigour' he thereby says ; — 
' With Agni's glow. . .V — 'with vigour' he thereby 
says; — 'With Surya's splendour . . . ,' — 'with 
vigour' he thereby says; — 'With Indra's energy 
. . . ,' — 'with vigour ' he thereby says ; — ' Be thou 
the chieftain of chiefs!' — 'be thou the supreme 
king of kings' he thereby says; — 'Guard (him) 2 
against darts!' — darts meaning arrows, it is past 
murder by arrows that he thus guides him : there- 
fore he says, ' guard him against darts ! ' 

3. [V$g. S. X, 18] ' Quicken him, O gods, to 

1 While the preceding formula is used by the priest, the present 
and two succeeding ones (each with the words ' . . . I sprinkle 
thee; guard him against darts!') are pronounced by the other 
three persons specified in V, 3, 5, 12-14, each sprinkling the king 
with the water in his respective vessel. 

5 Mahidhara explains : ' O Soma, protect him, the Sacrifice^ in 
overcoming the enemy's missiles.' 
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be unrivalled ! ' — he thereby says, ' Quicken him, O 
gods, so as to be without an enemy ; ' — ' For great 
chiefdom, for great lordship!' — in this there is 
nothing obscure; — 'For man-rule!' — 'for the 
ruling of men' he thereby says; — 'For Indra's 
lordly sway! ' — ' for power' he means to say, when 
he says, 'for Indra's lordly sway!' — 'Him, the 
son of such and such (a man), the son of such 
and such (a woman),' — whatever be his parentage 
regarding that he says this ; — ' of such and such 
a people ' — that is to say, of the people whose king 
he is; — ' This man, O ye (people), is your king, 
Soma is the king of us Brahmans ! ' — he thereby 
causes everything here to be food for him (the 
king) ; the Brahman alone he excepts : therefore 
the Brahman is not to be fed upon, for he has Soma 
for his king *. 

4. He (the king) then rubs the sprinkled water 



1 Either at this juncture, or after the game at dice, the Hotr/ 
recites the legend of Sunataepha, as given Ait. Br. VII, 13-18. — 
' King Haiir£andra, of the race of Ikshvaku, being childless, made 
a vow that if he obtained a son he would sacrifice him to Varuna. 
A son was born, who received the name of Rohita, but the father 
postponed, under various pretexts, the fulfilment of his vow. When 
at length he resolved to perform the sacrifice, Rohita refused to be 
the victim, and went out into the forest, where he lived for six 
years. He then met a poor Brahman Jiishi called A^igarta, who 
had three sons, and Rohita purchased from A^igarta, for a hundred 
cows, the second son, named .Sunafaepha, to be the substitute for 
himself in the sacrifice. Variwia approved of the substitute, and 
the sacrifice was' about to be performed, the father receiving 
another hundred cows for binding his son to the sacrificial post, 
and a third hundred for agreeing to slaughter him. .Suna&repha, 
however, saved himself by reciting verses in honour of different 
deities, and was received into the family of VLrvimitra, who was 
one of the officiating priests.' Dowson, Diet, of Hindu Mythology. 
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over himself with the horn of a black antelope ; for 
that collected essence of the waters wherewith he 
now anoints him means vigour : ' May this vigour of 
mine spread through my whole self/ thus he thinks, 
and therefore he rubs it all over himself. 

5. He rubs it over himself, with (Va^\ S. X, 19), 
' Forth from the back of the mountain, of the 
bull,' — even as the mountain stands out here, even 
as the bull stands out beyond the cattle, so does he 
who performs the Rifasuya stand out beyond every- 
thing here, and everything here is below him : 
therefore he says, ' Forth from the back of the 
mountain, of the bull,' — ' The ships keep moving, 
the self-pouring; they, the upwards bent, have 
turned back downwards, flowing after the 
'dragon of the deep 1 .' 

6. He then makes him step the (three) Vishnu- 
steps within (the extent of) the tiger's skin, with, 
'Vishnu's outstepping thou art! Vishnu's 
outstep thou art! Vishnu's step thou art!' 
Now Vishnu's outstepping (vikramana), Vishnu's 
outstep (vikranta), and Vishnu's step (kranta) 2 are 
these (three) worlds : thus having ascended these 
worlds, he is high above everything here, and every- 
thing here is below him. 

7. He then pours the remainders (of the water) 
together into the Brahman's vessel : he thereby 
makes the Brahman an object of respect after the 
king, whence the Brahman is an object of respect 
after the king. 

1 Ahi Budhnya, the nWo»» &£« of Hellenic mythology (St. Peters- 
burg diet). 

* In the Black Ya^us ritual the three steps are called ' krama, 
kranta, and vikranta.' 
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8. And to him who is his (the king's) dearest son, 
he hands that vessel, thinking, ' May this son of 
mine perpetuate this vigour of mine ! ' 

9. He then returns to the Garhapatya fire, (his 
son) holding on to him behind, and offers, with 
(Vdf. S. X, 20), 'O Pra/apati, than thee none 
other hath encompassed all these forms: for 
whatsoever object we sacrifice, let that accrue 
unto us! — This one is the father of N.N.!' — 
him who is the son, he makes the father, and him 
who is the father, he makes the son * : he thereby 
links together the vigour of both of them. — ' N. N. 
is the father of this one !' him who is the father, 
he makes the father, and him who is the son, he 
makes the son : after linking together the vigour of 
these two, he puts it again in the proper way, — 
'May we be the lords of riches, hail!' — this is 
the blessing of that ceremony : a blessing he thereby 
invokes. 

10. And any residue that is left over, he offers in 
the Agnidhriya ; for redundant is that residue, and 
redundant also is the Agnidhriya, — in the Garha- 
patya they cook the oblations, and in the Ahavaniya 
they offer, but that one is redundant : thus he puts 
the redundant to the redundant He offers it on the 
north part (of the hearth), for that is the region of 
that god (Rudra) : hence he offers it on the north 

1 By way of illustration, Mahfdhara explains what would have 
happened at the inauguration of king Dar aratha (of AyodhyS), the 
father of R&ma; viz. in that case the first formula would run, — 
' Rama is the father of Dararatha ;' and the second — ' Da^aratha 
is the father of Rama.' According to the ceremonial of the Black 
Ya^us the offering of the residue takes place at the house (first of 
the favourite son, according to Apastamba, and then) of the queen. 
Taitt. S., vol. ii, p. 154. 

[413 u 
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part. He offers with, 'O Rudra, whatever 
potent 1 , highest name is thine, therein thou 
art an offering, thou art a home-offering, hail!' 

Third BrAhmajva. 

i. North of the Ahavaniya he places a hundred, 
or more than a hundred, cows of that relative of his. 
The reason why he does so is this : 

2. When Varu»a was consecrated, his energy, his 
vigour departed from him. Probably 2 that collected 
essence (life-sap) of the waters wherewith they were 
sprinkling him, drove out his energy, his vigour. 
He found it in the cattle, and because he found it in 
them, therefore cattle are an object of respect. And 
having found it in the cattle, he again took to him- 
self his energy, his vigour. And in like manner this 
one ; — that energy does not indeed depart from him, 
but he does it (thinking), ' This Ra^usuya is Variwa's 
consecration, and Varuwa did so.' 

3. He takes down the chariot (from the stand s ) ; 
for whatever turns away from the warrior (r&fanya) 
that he overtakes with his chariot : for this reason 
he takes down the chariot. 

4. He takes it down with (V&f. S. X, 21), ' Thou 
art Indra's thunderbolt!' The chariot is indeed 
a thunderbolt ; and the Sacrificer is Indra ; — he is 
Indra for a twofold reason, namely because he is a 

1 The meaning of krivi (krayi, Taitt. S.) is doubtful. Mahi- 
dhara derives it from ' kar ' (to make or injure), in the sense of 
either ' efficacious,' or ' destructive.' — A Grantha MS. of the Ka«va 
text reads kavi, 'wise.' 

* I am now inclined to think that some such meaning as ' prob- 
ably, perhaps ' (more nearly, German ' wohl '), fits all the passages 
(in the Brahmawas at all events) where jajrvat occurs. 

* See above, V, 1, 4, 3 seq. 
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Kshatriya, and because he is a Sacrificer : therefore 
he says, ' Indra's thunderbolt thou art.' 

5. Having turned it (so as to stand) inside the 
Vedi, he yokes it with, ' I yoke thee by the direc- 
tion of Mitra and Varu«a, the directors*;' 
for Mitra and Varu»a are the two arms, and by his 
arms the Ra^anya belongs to Mitra and Varuwa : 
that is why he says, ' I yoke thee by direction of 
Mitra and Vanma, the directors.' 

6. He yokes it with four (horses). He passes 
along by the same way as that on which the 
dakshi«4s 2 go, — behind the Sadas, and in front of 
the hall. He stops it behind the /£atvala, and in 
front of the Agnidhra. 

7. He mounts it with, 'For unfeebleness (I 
mount) thee, for svadha 3 (I mount) thee!' — by 
' for unfeebleness thee ' he means to say, ' for a state 
free from afflictions (I mount) thee ; ' by ' for svadha 
thee' he means to say, 'for life-sap (I mount) 
thee ; ' — ' I, the unharmed Ar^una ! ' Now Indra 
is called Arfuna, which is his mystic name ; and this 
(king) is Indra for a twofold reason, namely because 
he is a Kshatriya, and because he is a Sacrificer : 
therefore he says, ' the unharmed Ar^una.' 

8. He then goads on the right yoke-horse, with, 
' Conquer thou by the impulse of the Maruts!-' 
For the Maruts are the clansmen, and it is by his 

1 Pnw&str*, ' the director,' is also another name for the MaitrS- 
varuna priest. 

* That is, the cows given to priests as sacrificial fee. For par- 
ticulars regarding the passage by which they are driven to their 
destination, see part ii, p. 344, note 1. 

* Probably here ' for well-being;' the author, however, evidently 
takes it here in the sense of ' invigorating potion,' the drink offered 
to the deceased ancestors. 

H 2 
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clan that the chieftain wins what he desires to win : 
therefore he says, ' Conquer thou by the impulse of 
the Maruts ! ' 

9. He then stops (the chariot) in the midst of the 
cows 1 , with, 'May we obtain by the mind I' For 
it is by the mind that everything here (that is ob- 
tained) is obtained ; and by the mind therefore he 
now obtains everything : therefore he says, ' May 
we obtain by the mind ! ' 

10. He then touches a cow with the end of the 
bow, with, 'Together with energy!' — energy 
means vigour, kine : it is energy, vigour, he thereby 
takes to himself. And he adds, ' I overpower them, 
I seize them ! ' 

11. Now as to why he stops amidst the cows of 
his relative, — whatever is tending away from a man, 
be it either fame, or anything else, that passes over 
to his relative foremost of all; — that energy, or 
vigour, he now takes again from his relative to 
himself: that is why he stops amidst the cows of 
his relative. 

12. In return he presents to him just as many 
(cows) 2 , or more. For assuredly he, the Sacrificer, 



1 In the ceremonial of the Black Ya^us a sham-fight takes place 
here. East or north of the sacrificial ground a Ra^anya has posted 
himself with bow in hand. The king discharges the arrows at him, 
with, 'Obtained is the mind!' and having thus, as it were, over- 
powered the enemy, he wheels round in a sunwise direction, with, 
' I (have become endowed) with energy, with vigour ! ' He then 
puts on shoes of boar's skin, with, ' Thou art the mettle of catde,' 
gets down from the chariot, and puts on ornaments of silver, copper 
(as Sayawa here interprets audumbara), and gold (afterwards to 
be given to the Brahman). Then follow the oblations relating to 
the unyoking of the chariot. Taitt. S. I, 8, 15, with commentary. 

8 Viz. as many as he has taken from him, a hundred or more. 
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is not capable of a cruel deed ; but cruelly indeed 
he acts when he says, ' I overpower them, I seize 
them ; ' and thus that is done by him without 
cruelty: this is why, in return, he presents to him 
just as many (cows) or more. 

1 3. He then pulls the right-side (horses, or reins). 
He passes along on the same way as that on which 
the dakshiwa (cows) go, — in front of the sacrificial 
post, and along the south of the Vedi. Behind the 
Sadas, and in front of the hall, he stops that (car). 

14. [Vdf. S. X, 22], 'Lest, O Indra, over- 
powerer of the mighty, we be wanting thee, 
heedless through ungodliness, — mount thou, 
O divine wielder of the thunderbolt, the 
chariot which thou restrainest (as well as its) 
well-horsed reins 1 .' With this (verse) he stops 
(the chariot) ; — reins (raymi *) means bridle (abhfru) : 
therefore he says, ' Thou restrainest the well-horsed 
reins.' Thereupon he offers the (four oblations) 
relating to the unyoking of the chariot. 'Well- 
pleased the chariot shall be when unyoked,' he thinks, 
and therefore he offers the (oblations) relating to 
the unyoking of the chariot 

15. He offers with (Va^-. S. X, 23), 'To Agni, 
the House-lord, hail!' He thereby pleases the 
part of the chariot relating to Agni ; and it is the 
shoulder-pieces of the chariot that relate to Agni : 
it is the shoulder-pieces (of the yoke) he thereby 
pleases. And the house-lord's position means 
prosperity : as much as he (the king) rules over, for 

1 For a different version of this somewhat awkwardly constructed 
verse, see JRtk S. V, 33, 3. 

* The explanation is given because the word has also the mean- 
ing ' ray.' 
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the prosperity, the house-lordship, of that his king- 
ship is thereby rendered free (unopposed). 

16. 'To Soma, the wood-lord (tree), hail!' 
There are two kinds of (objects) coming from trees, 
the wheels of chariots and waggons, for both of these 
he thereby ensures safety. And the wood-lord 
(tree) being Soma, — whatever part of the chariot 
comes from the tree, that he thereby pleases. Now 
the parts of the chariot coming from trees are the 
wooden pieces of the chariot : hence it is the wooden 
pieces he thereby pleases. And Soma being the 
nobility, it is over the nobility that his kingship is 
thereby rendered free. 

17. 'To the strength of the Maruts, hail!' 
He thereby pleases the part of the chariot belonging 
to the Maruts, — there are four horses, the chariot the 
fifth, and the warrior (chariot-fighter) and charioteer 
two — these are seven, and the host of the Maruts 
consists of (troops of) seven each : he thereby pleases 
the whole chariot ; and the Maruts being the peasants, 
it is over the peasantry that his kingship is thereby 
rendered free; 

18. 'To Indra's energy, hail!' He thereby 
pleases the part of the chariot that belongs to 
Iridra. Now the warrior relates to Indra, and it 
is the warrior he thereby pleases. And Indra's 
energy (indriya) means the vigour in Indra 1 : it 
is in regard to energy, vigour, that his kingship is 
thereby rendered free. 

19. He then puts on shoes of boar's skin. Now 
the gods once put a pot of ghee on the fire. There- 
from a boar was produced : hence the boar is fat, 

1 ? Or, means vigour, Indra. 
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for it was produced from ghee. Hence also cows 
readily take to a boar : it is indeed their own essence 
(life-sap, blood) they are readily taking to. Thus he 
firmly establishes himself in the essence of the 
cattle : therefore he puts on shoes of boar's skin. 

20. Looking down on this (earth) he then mutters, 
' O mother Earth, injure me not, nor I thee!' 
For the Earth was once afraid of Varuwa, when he 
had been consecrated, thinking, ' Something great 
surely has he become now that he has been 
consecrated : I fear lest he may rend me asunder I ' 
And Varu«a also was afraid of the Earth, thinking, 
'I fear lest she may shake me off! Hence by 
that (formula) he entered into a friendly relation 
with her ; for a mother does not injure her son, nor 
does a son injure his mother. 

21. Now this Ra^asuya is Varuwa's consecration; 
and the Earth is afraid of him, thinking, ' Something 
great surely has he become now that he has been 
consecrated : I fear lest he may rend me asunder ! ' 
And he also is afraid of her, thinking, ' I fear lest 
she may shake me off.' Hence he thereby enters 
into a friendly relation with her ; for a mother does 
not injure her son, nor does a son injure his mother : 
therefore he mutters thus. 

22. He steps down (from the chariot), muttering 
this ati&6andas verse (y&g. S. X, 24; RiV. S. IV, 40, 5), 
'The swan dwelling in the light, the Vasu 
dwelling in the air, the priest seated on the 
altar, the guest dwelling in the retreat (house), 
— the man-dwelling, the space-dwelling 1 , the 
law-dwelling, the sphere-dwelling, the water- 

1 Or perhaps, ' in the best place (vara).' See VI, 7, 3, 1 1. 
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born, cow-born, law-born, rock-born (is) the 
great truth.' For that atii^andas (or excessive 
metre) comprises all the metres: thus evil does not 
descend along with him. 

23. Let not the charioteer get down along with (or, 
after) him, lest he should descend on the same world 
on which the anointed (king) has just descended. 
They put him up, along with the chariot, on the car- 
stand. Thence he leaps down : thus he does not 
descend on the same world on which the anointed 
has just descended \ 

24. North of the Ahavaniya is the original fire, taken 
up (from the hearth 2 ). Behind the right hind-wheel 
of the cart-stand he fastens two round satamanas 3 . 

25. He then hides an udumbara (ficus glomerata) 
branch (in the wheel-track). He touches one of 
those two (plates), with (Va^ - . S. X, 25), 'So great 
thou art, life thou art: bestow life upon me! 
A yoke-mate thou art, lustre thou art : bestow 
lustre upon me!' He thereby takes life and 
lustre to himself. 

26. He then touches the udumbara branch, with, 
'Sustenance thou art : bestow sustenance upon 
me ! ' He thereby takes sustenance (strength) to 
himself. Those same two round Jatam&nas are 
the fee for this ceremony. He gives them to the 

1 According to Taitt. Br. I, 7, 9, 6, the king, on returning to the 
Vedi, is supposed to have ascended to the heavenly world (suvarga- 
loka), from which the charioteer is to be excluded by this ex- 
pedient. 

* The Ahavanfya of the hall (the so-called ' hall-door fire ') has 
been lifted and placed on a cart. 

* Or, two round (gold) plates, weighing a hundred mana (or 
berries of GuHgi., or Abrus Precatorius, the average weight of 
which is stated to be i r ^ grains Troy). . 
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Brahman priest, for the Brahman protects the 
sacrifice from the south : therefore he gives them 
to the Brahman. 

27. In front of the Maitravaru«a's hearth the 
dish of curds for Mitra and Varuwa has been 
deposited. He draws down to it his (the Sacrificer's) 
two arms 1 , with, ' I draw you down, the arms of 
Indra, the doer of mighty deeds.' Now curds 
are the essence of cattle : hence it is to the essence 
of cattle that he thereby brings down his (the 
Sacrificer's) arms. And as to its being for Mitra- 
Varu«a, it is because Mitra and Varu«a are the 
two arms. 

Fourth BrAhmajva. 

1. He proceeds with the curds for Mitra- Varuwa. 
Whilst the Svish/akm of it remains yet unoffered, 
they bring a throne-seat for him (the king) ; for 
truly he who gains a seat in the air, gains a seat 
above (others) : thus these subjects of his sit below 
him who is seated above, — that is why they bring 
him a throne-seat. It is of khadira (acacia catechu) 
wood, and perforated, and bound with thongs as 
that of the Bharatas. 

2. He places it (on the tiger's skin), in front of 
the Maitravaruwa's hearth, with (Va^\ S. X, 26), 
'Thou art pleasant, thou art soft-seated!' — he 
thereby renders it kindly and auspicious. 

3. He then spreads a mantle over it, with, ' Thou 
art the womb (seat) of knighthood!' — he thus 

1 Whilst this is done, the king stands on the tiger's skin, and 
the Adhvaryu hands him his bow and arrows. Thereupon the 
dish of curds is taken to the uttaravedi to be proceeded with. 
Katy. Sr. XV, 6, 34-35. 
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makes it (the king's throne) the very womb of 
knighthood. 

4. He then makes him sit down on it, with, ' Seat 
thee on the pleasant one! seat thee on the 
soft-seated!' — whereby he says, 'Seat thyself on 
the kindly and auspicious (seat)!' — 'Seat thee in 
the womb of knighthood ! ' — thus he places him 
in what is the very womb of knighthood. 

5. Having touched him on the chest, he then 
mutters (Vkg; S. X, 27; Rik S. I, 25, 10), ' He hath 
sat down, the upholder of the sacred law,' — 
the king indeed is the upholder of the sacred law, 
for he is not capable of all and every speech, nor of 
all and every deed ; but that he should speak only 
what is right, and do what is right, of that he, as 
well as the .Srotrtya (the Brahman versed in sacred 
writ), is capable ; for these two are the upholders of 
the sacred law among men : therefore he says, ' He 
hath sat down, the upholder of the sacred law ; ' — 
' Varu#a, in the home-steads,' — the home-steads 
are the peasants (clans, people) : * among the 
peasants' he means to say; — 'for supreme rule, 
he the wise!' — 'for kingship' he means to say 
when he says, ' for supreme rule, he the wise.' 

6. He then throws the five dice 1 into his hand, 

1 The allusions to the game of dice in the early literature are 
not sufficiently definite to enable us to form a clear idea as to the 
manner in which the game was played. Sayana, on our passage 
(as on Taitt. S. I, 8, 16), remarks that the dice here used consisted 
either of gold cowries (shells) or of gold (dice shaped like) Vibhi- 
taka nuts. That the (brown) fruit of the Vibhitaka tree (Terrai- 
nalia Bellerica) — being of about the size of a nutmeg, nearly round, 
with five slightly flattened sides — was commonly used for this pur- 
pose in early times, we know from the Rig-veda ; but we do not 
know in what manner the dice were marked in those days. Accord- 
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with (V5g. S. X, 28), 'Dominant thou art: may 
these five regions of thine prosper ! ' — now that 

ing to the commentators, the game is played with five dice, four of 
which are called kr»ta, whilst the fifth is called kali; and if all the 
dice fall uniformly (ekarupa) — i. e. with the marked sides either 
upwards or downwards — then the player wins, and in that case the 
kali is said to overrule the other dice. In this case the kali would 
seem to represent the king. Katy. St. XV, 7,18-19, however, admits 
of another mode of playing, by which the kali represents the sa^ata 
(tribesman), whilst the king and those that come after him (in the 
enumeration in paragraphs 15-20) play the kr*ta, &c. To under- 
stand this mode, we have probably to turn to .A'Aandog. Up. IV, 1, 4, 
where it is said of the saint Raikva, that everything good fell to 
him, just as the lower dice (or casts) submit to the conquering krt'ta. 
Here the commentators assign the names kr/ta, treta, dvapara, and 
kali to different sides of the die, marked respectively with 4, 3, 2, 
and 1 marks (anka). — In Taitt. Br. I, 7, 10 the game at dice, at 
the Ra^asuya, is referred to as follows : — With, 'This king has over- 
come the regions,' he hands (to the king) five dice ; for these are all 
the dice : he thereby renders him invincible. They engage (to play) 
for a dish of rice (odana), for that is (a symbol of) the chief: he thus 
makes him obtain every prosperity. He addresses them (with the 
epithets of) ' far-famed, most prosperous, true king.' The Commentary 
and Sutras then supply the following explanations : — The keeper of 
the dice (akshavapa), having (marked off and) raised the gambling- 
ground (by means of the wooden sword), and sprinkled it, throws 
down more than a hundred— or more than a thousand — gold dice. 
From them he takes five dice and hands them to the king : these, as 
representing the five regions, are taken to include all those dice. 
These explanations, so far from clearing up the doubtful points, 
seem rather to add to them. It may be noted, however, that in the 
well-known hymn, Hik S. X, 34, in which the gambler's state of 
mind is pictured in very expressive language, the dice of the game 
are apparendy spoken of as tripa#£Lra vrata, or ' the troop of fifty- 
three' (or thrice five, according to Ludwig's rather improbable con- 
jecture). For other particulars see R. Roth, Zeitsch. d. deutsch. 
morg. Ges. II, p. 122 ; A. Weber, Ind. Stud. I, p. 284. According 
to GoldstUcker (s.v. abhishelanfya) this game of dice is intended 
to symbolize the victory of the present age, or kali-yuga, over the 
former ages ; but the commentator rather takes it as symbolizing 
the king's dig-v^aya, or victorious sway in every quarter. 
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one, the Kali, is indeed dominant over the (other) 
dice, for that one dominates over all the dice : there- 
fore he says, ' Dominant thou art : may these five 
regions of thine prosper ! ' for there are indeed five 
regions, and all the regions he thereby causes to 
prosper for him. 

7. They (the Adhvaryu and his assistants) then 
silently strike him with sticks on the back ; — by 
beating him with sticks (dawak) they guide him 
safely over judicial punishment (daftdabadha) : 
whence the king is exempt from punishment 
(ada#dya), because they guide him safely over 
judicial punishment. 

8. Thereupon he chooses a boon ; and, verily, 
whatsoever boon he who has been anointed chooses, 
that is completely fulfilled for him : therefore he 
chooses a boon. 

9. ' O Brahman!' thus he addresses (the priest) 
the first time *, thinking, ' I will first utter the (word) 

1 If it were not for the clear and unmistakable interpretation of 
the commentators on the Brahmana and K&tyayana, one might feel 
inclined to translate, ' thus he addresses the first — the second,' Ac, 
so as to bring it into accord with the practice of the Black Ya^us. 
This practice is as follows (Taitt. S. I, 8, 16, with commentary). — 
The priest moves the previously uplifted arms of the Sacrificer 
down to the Vawvadeva dish of curds (cf. above, V, 4, 3, 27), with, 
' Thou art Mitra 1 — thou art Varu»a ! ' He then places the khadira 
throne-seat on the vedi, covers it with a leathern (or fur) cover, 
with, ' Thou art the navel of the Kshatra, the womb of the Kshatra,' 
and makes the king sit down with, ' Seat thee on the pleasant one, 
seat thee on the soft-seated I' The king sits down, with, ' May it 
not injure thee I may it not injure me !' The priest then addresses 
him, with, ' He hath sat down, the upholder of the sacred law, 
Varuwa in the home-steads, for supreme rule, he the wise I' The 
priests and Ratnins (see V, 3, 1, 1 seq.) then sit down in a circle 
round the king in order to do homage to him, — the Adhvaryu being 
seated towards the east, the Brahman towards the south, the Hotrz 
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Brahman, I will speak speech sped by the Brahman : ' 
this is why he first addresses him with ' O Brahman ! ' 
The other answers, ' Thou art Brahman ! Thou 
art Savitrz* of true impulsion ! ' — he thereby lays 
vigour into him, and causes Savitrt to be of true 
impulsion. 

10. 'O Brahman!' thus he addresses him the 
second time. The other answers, ' Thou art 
Brahman! Thou art Varuwa of true power!' — 
he thereby lays vigour into him, and causes Varu«a 
to be of true power. 

11. 'O Brahman!' thus he addresses him the 
third time. The other answers, 'Thou art Brah- 
man! Thou art Indra, mighty through the 
people 1 !' — he thereby lays vigour into him, and 
causes Indra to be mighty through the people. 

12. 'O Brahman!' thus he addresses him the 



towards the west, the Udg&W towards the north. The king then 
addresses the Adhvaryu, with, 'O Brahman, (Om)l' That priest 
replies, ' Thou, O king, art Brahman, thou art Savitr/ of true im- 
pulsion.' In the same way the king addresses the Brahman, ' O 
Brahman I' and that priest replies, 'Thou, O king, art Brahman, 
thou art Indra, of true energy 1' Then the Hotr«', who replies, 
' . . . thou art Mitra, the most kindly I' — the Udgttn': ' . . . thou 
art Varu«a, of true laws!' Thereupon the Brahman hands the 
sacrificial sword to the king, with, 'Indra's thunderbolt thou art!' 
He then hands to him five dice, with, ' This king has overcome the 
regions!' see next note. — The charioteer, treasurer, and chamber- 
lain are invited by the king (to the game f ) by auspicious epithets 
(' far-famed one,' ' most prosperous one,' ' true king '). Thereupon 
the Hotn" recites the story of .SunaArepa, whereupon follows the 
offering of the svish/aknt of the cake of the Maruts, and the dish 
of curds to the VLr ve DevSA. 

1 Or, he whose strength is the people (vis, visa), — that is, the 
Maruts, in the case of Indra, and the subjects or peasantry in that 
of the king. Say. 



Digitized by 



Google 



TIO SATAPATHA-BRAHMAJVA. 

fourth time. The other answers, 'Thou art Brah- 
man! Thou art Rudra, the most kindly!' — 
he thereby lays into him (the king) those former 
energies, and he appeases him (Rudra) ; and he, 
Rudra, therefore, is gracious to every one, because 
he (the priest) appeases him. 

13. 'O Brahman!' thus he addresses him the 
fifth time. The other answers (undefinedly), ' Thou 
art Brahman!' — undefined means unlimited : thus 
heretofore he laid limited vigour into him ; but now 
he answers undefinedly ; and undefined meaning un- 
limited, he thereby lays complete, unlimited vigour 
into him : therefore he answers here undefinedly. 

14. He then hails him as one bearing auspicious 
names, — 'Much-worker, better-worker, more- 
worker 1 !' Whoever bears such names speaks 
auspiciously even with a human voice. 

15. A Brahmawa then hands to him the sacri- 
ficial (wooden) sword, — either the Adhvaryu, or he 
who is his (the king's) domestic chaplain — with, 
'Indra's thunderbolt thou art: therewith 
serve me ! ' — the sacrificial sword being a thunder- 
bolt, that Brahma#a, by means of that thunderbolt, 
makes the king to be weaker than himself; for 
indeed the king who is weaker than a Brahma#a, is 
stronger than his enemies : thus he thereby makes 
him stronger than his enemies. 

16. The king hands it to the king's brother, with, 
'Indra's thunderbolt thou art: therewith 
serve me!' Thereby the king makes his brother 
to be weaker than himself. 

17. The king's brother hands it either to the 

1 That is, increaser of the prosperity of himself and his people. 
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Suta (minstrel and chronicler), or to the Governor, 
with, ' Indra's thunderbolt thou art : therewith 
serve me!' Thereby the king's brother makes the 
Suta, or the Governor, to be weaker than himself. 

18. The Suta, or the Governor, hands it to the 
Grama«t (village-headman '), with, 'Indra's thun- 
derbolt thou art : therewith serve me ! ' There- 
by the Suta, or the Governor, makes the headman 
to be weaker than himself. 

19. The Grama«t hands it to a tribesman 2 , with, 
'Indra's thunderbolt thou art: therewith 
serve me ! ' Thereby the headman makes the 
tribesman to be weaker than himself. And as to 
why they mutually hand it on in this way, they do 
so lest there should be a confusion of classes, and 
in order that (society) may be in the proper order. 

20. Thereupon the tribesman and the Prati- 
prasthatW 3 , with that sacrificial sword, prepare the 
gaming-ground, (close) by the original fire 4 , with the 
purorai verse of the *Sukra 6 . The .Sukra is the 
eater : he thereby makes (him) the eater. 

21. With the puroru^ verse of the Manthin 6 they 
then put up a shed (vimita). The Manthin cup is 



1 See p. 6o, note. 

J The sa^ata would seem to be one of the peasant proprietors 
or ' sharers ' constituting the village ' brotherhood ' ruled over by 
the headman, and often actually belonging to the same family as 
the latter (Gaugenosse, clansman). 

* The first assistant of the Adhvaryu. 

* That is, north of the Ahavantya fire, where the cart stands, 
containing the original (hall-door) fire. 

• For this verse (V&g. S. VII, 12; J?»'k S. V, 44, 1), preceding 
the ordinary formula with which the Soma-cups are drawn, see 
IV, 2, 1, 9 (part ii, p. 280). 

• VSg. S. VII, 16; Xik S. X, 123, 1 ; see IV, 2, 1, 10. 
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he that is to be eaten, — thus having first made (him) 
the feeder, they now make for him one to be fed 
upon : that is why they put up a shed with the 
puroru/f' verse of the Manthin cup. 

22. The Adhvauyu then takes clarified butter in 
four ladlings, places a piece of gold on the gaming- 
ground, and offers with (Va,f. S. X, 29), 'May 
ample Agni, the lord of rites, delighted, — may 
ample Agni, the lord of rites, accept of the 
butter, hail!' 

23. He (the Adhvaryu) throws down the dice, 
with, 'Hallowed by Svahi, strive ye with 
Surya's rays for the middlemost place among 
brethren!' For that gaming-ground is the same 
as ' ample Agni,' and those dice are his coals, thus 
it is him (Agni) he thereby pleases ; and assuredly 
in the house of him who offers the Ra^asuya, or 
who so knows this, the striking 1 of that cow is 
approved of. On those dice he says, ' Play for the 
cow ! ' The two draught oxen of the original 
(hall-door) fire are the sacrificial fee. 

24. He then says, ' Pronounce the invitatory 
prayer to Agni Svish/akm ! ' And as to why that 
ceremony is performed between two oblations, — 
verily, Pra^apati is that sacrifice which is here 
performed, and from which these creatures have 
been produced, — and, indeed, they are even now 
produced after this one ; — thus he places him (the 
Sacrificer) in the very middle of that Pra^apati, and 
consecrates him in the very middle : that is why 
that ceremony is performed between two oblations. 

1 Thus (not the slaying) according to the commentary on KSty. 
St. XV, 7, 20, hantu £ahananamatro na mara*artha£. — The cow is 
the one staked by the tribesman (sa^ata). 
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Having called for the -Srausha/, he says, ' Pronounce 
the offering-formula to Agni Svish/akrzt,' and offers 
as the Vasha/ is uttered. 

25. He then puts the \dk on (the fire). After the 
invocation of Idfa, he touches water and draws the 
Mahendra cup. Having drawn the Mahendra cup, 
he sets the chant agoing. He urges him (the 
Sacrificer) forward to the chant : he gets down (from 
the throne-seat) ; he is in attendance at the chant 
(stotra), in attendance at the recitation (.yastra). 



THE DASAPEYA. 

Fifth BrAhma^a. 

*i. Now when Varu«a was consecrated, his lustre 
departed from him, — lustre means vigour : that 
Vishmi, the Sacrifice, it was he that departed from 
him, — probably that collected essence of the waters 
wherewith he is anointed on that occasion, drove out 
his lustre. 

2. He stole after it with those deities 1 , — with, 
Savitrz, the impeller (prasavitW) ; with SarasvatI, 
speech ; with Tvash/W, the forms of being ; with 
Pushan, cattle ; with Indra, on the part of him a (the 
Sacrificer) ; with B^zhaspati, holiness ; with Varu»a, 
might ; with Agni, fiery spirit ; with Soma, the King ; 

' In the Black Ya^us ritual the order of deities to whom the 
' samsrt'p&m haviwishi ' are offered is as follows, — Agni, Sarasvatf, 
Savitri', Pushan, Brihaspati, Indra, Varuwa, Soma, Tvash/r«, Vishmi. 
Cf. Taitt. S. I, 8, 17 ; Taitt Br. I, 8, 1. 

* Or, with Indra, for (the lost vigour) itself. Hardly, ' for us.' 
The Kfi«va text has ' indrewSsmai,' and so Siya«a (MS. I. O. 
657): asmai apasrMya vlryaya tadadhtnakara«Srtham indrena; 
yad vi vibhaktivyatyayaA, anena vfryewa viryavatS indre«a. 

[40 I 
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— but only through Vish»u \ the tenth deity, he 
found it. 

3. And because he there stole after (anu-sam-sr/p) 
with those deities, hence the name SamsripaA. 
And because he becomes consecrated on the tenth 
day, therefore (this ceremony is called) Da^apeya 2 . 
And because each time ten (men) steal along 3 after 
each cup, therefore also it is called Darapeya. 

4. Here now they say, — ' Let him steal forth after 
enumerating ten Soma-drinking grandfathers * : it 
is thus that he obtains for himself the Soma- 
draught of this (Dayapeya), for it is a " drinking of 
ten." ' But that is an overburdening 6 , for people (will 

1 It seems rather strange that Vanwa and Vish«u should be 
included amongst the deities, with whose help Varuwa sought to 
recover his vigour, or Vish«u the sacrifice ; but — 'Twere to con- 
sider too curiously, to consider so. 

! That is, dara (ten) and peya (drink, beverage). 

* For an explanation of the noiseless mode of moving with bent 
bodies, called sarpanam, 'creeping,' see part ii, pp. 299, 450. It 
is in this way they are to move when they betake themselves to the 
respective fire-places for performing the samsrip oblations ; as they 
also do when betaking themselves to the Sadas to drink the cups of 
Soma at the Soma-feast on the next day. When libations of Soma- 
juice are made from the ten cups (iamasa, see part ii, p. 287), each 
cup is to be followed by ten Brahmans who then take part in con- 
suming the liquor in the Sadas — there being thus altogether one 
hundred Brahmans taking part in these potations. The contents 
of the Sacrificer's cup, on the other hand, may be drunk by ten 
Rl^anyas (i. e. himself and nine others). See Katy. XV, 8, 18-20 ; 
Taitt. S., vol. ii, p. 179. 

* Sayana takes this literally as meaning that he is to call out the 
name of the Sacrificer's grandfather, then the grandfather of that 
one and so on. The commentary on Katy. XV, 8, 16, on the other 
hand, apparently takes it to mean ten forefathers of the Sacrificer 
who have performed Soma-sacrifices, from the grandfather upwards. 

5 That is, an excessive demand, or, a weighing down, or crush- 
ing of the Sacrificer, making it impossible for him to perform the 
ceremony at all. 
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be able to) obtain only two or three Soma-drinking 
grandfathers : hence kt him steal forth after enu- 
merating those same deities l . 

5. For, surely, it was by those same deities that 
Varu»a obtained the Soma-draught of that (Conse- 
cration-ceremony) ; and in like manner does this one 
now obtain the Soma-draught of that (ceremony) : 
let him therefore steal forth after enumerating those 
same deities. Now as soon as the completing 
oblation 2 of that Consecration-ceremony comes to 
an end, — 

6. He prepares those (samsrtp) oblations, — a 
cake on twelve, or eight, potsherds for Savitr?'; 
for Savitri is the impeller of the gods : impelled by 
Savitf /, Varu«a on that occasion stole along ; and in 
like manner does this one now steal along impelled 
by Savitri. At this (oblation) he presents one lotus- 
flower 3 . 

7. He then prepares a (rice) pap for Sarasvatl, — 
for Sarasvatl is speech, and it was with speech that 
Varu«a on that occasion stole along; and in like 
manner does this one now steal along with speech. 
At this (oblation) he presents one lotus-flower. 

8. He then prepares a cake on ten potsherds for 
Tvash/rz, — for Tvash/W (the fashioner, creator) 
rules over living forms, and with Tvash^?, the living 
forms, Varu#a on that occasion stole along ; and in 

1 That is to say, after pronouncing the mantra, Va^-. S. X, 30, 
agreeing partly with paragraph 2 above, viz. beginning, ' By Savitr*, 
the impeller; by Sarasvatt, speech/ . . . and ending, 'by Vishnu, 
the tenth deity, impelled I steal forth.' 

* For the Udavasiniya' ish/i, see part ii, p. 389. 

' The lotus-flowers presented on this occasion are gold ones, 
according to S$ya«a, or optionally ordinary white or gold ones, 
according to Klty. XV, 8, 5-6. 

1 2 
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like manner does this one now steal along with 
Tvash/r?, the living forms. At this (oblation) he 
presents one lotus-flower. 

9. He then prepares a pap for Pushan; — for 
Pushan is cattle, and with cattle Varu»a on that 
occasion stole along ; and in like manner does this 
one now steal along with cattle. At this (oblation) 
he presents one lotus-flower. 

10. He then prepares a cake on eleven potsherds 
for Indra; — for Indriya means energy, vigour, and 
with vigour Varu»a on that occasion stole along; 
and in like manner does this one now steal along 
with energy, with vigour. At this (oblation) he 
presents one lotus-flower. 

11. He then prepares a pap for Brzhaspati; — 
for Brzhaspati means holiness, and with holiness 
Varu«a on that occasion stole along; and in like 
manner does this one now steal along with holiness. 
At this (oblation) he presents one lotus-flower. 

12. He then prepares a barley pap for Varu«a ; — 
with what vehemence Varu»a seized the creatures, 
with that vehemence Varu»a on that occasion stole 
along ; and in like manner does this one now steal 
along with vehemence. At this (oblation) he pre- 
sents one lotus-flower. 

13. The deities of the Upasad are the (eighth, 
ninth, and) tenth 1 . At these (oblations) he presents 



1 For the Upasad, or preliminary oblations of ghee to Agni, 
Soma, and Vishwu, to be performed twice daily for (usually) three 
days preceding an ordinary Soma-sacrifice, see part ii, p. 104. At 
the Darapeya, the ten Samsr/'p-oblations take as it were the place 
of the ordinary Upasads, the latter being performed on the last 
three preliminary days along with, and to the same deities as, the 
last three Sawsnp-oblations ; or, according to some authorities, 
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five lotus-flowers. That wreath of twelve lotus- 
flowers he puts on himself; that is the initiation : 
by that initiation he initiates himself. 

14. And as to why there are twelve (flowers), — 
there being twelve months in the year, and the year 
being All, it is by the All that he thus initiates him : 
what flowers there are of the lotus, they are a form 
(an image) of the sky, they are a form of the stars ; 
and what seed-stalks there are, they are a form of 
the air ; and what suckers there are, they are a form 
of this (earth) : thus he initiates him (to rule) over 
these worlds. 

15. And having bought the King (Soma) 1 , and 

being substituted for them. There seems also some difference of 
opinion as to the exact time when the other preliminary ceremonies 
— the procession and entrance of king Soma, the guest-meal, &c. — 
are to take place, see paragraph 15. — According to Katy. XV, 8, 14, 
these ceremonies are to take place on the seventh day (which the 
commentator, however, takes to mean the seventh day of the light 
fortnight of ^aitra; the first seven Sawsr/p-oblations being, according 
to him, performed on the day before). The K£»vas, however, per- 
form these offerings on separate days. — The Taittiriya authorities 
seem also to be at variance with each other as to the exact relation 
of the Upasads and the last three Sa«isr»p-oblations, the deities of 
the two being, according to their scheme, only partly identical. 
According to Apastamba (and Taitt. Br.) the first seven Sawsrips 
are performed on so many days and, moreover, one Diksha on the 
seventh day. Then on the last three days the Samsn'ps and Upa- 
sads are combined in this way, that the eighth day's Samsrsp is 
performed previous to, the ninth between, the tenth after the two 
daily Upasad-performances. — Each of the ten oblations also requires 
a special set of fires for its performance, the first being laid down 
immediately north of the one used for the Abhishe^aniya ceremony, 
the second immediately north of the first, &c; the last Sa«sr«p- 
oblation being performed in the fire-shed (jala) of the Darapeya 
proper. Katy. XV, 8, 2-3; cf. Taitt. S., vol. ii, p. 176. 

1 Namely, at the beginning of the Abhishetentya, or Consecra- 
tion-ceremony when Soma-plants are purchased sufficient to last 
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tied him up in two parts, they drive him around. 
Having then placed one-half on the throne-seat, he 
proceeds therewith. Having then placed on the 
throne-seat that portion which was deposited in the 
Brahman's house, he proceeds with the guest-meal. 
Whilst he is proceeding with the guest-meal, he 
performs the Upasads. Whilst he is performing 
the Upasads, — 

1 6. He prepares those (three) oblations, — a cake 
on eight potsherds for Agni ; a pap for Soma ; and 
a cake on three potsherds, or a pap, for Vish«u. 
Thus he performs the sacrifice in this way, if it 
pleases him. 

1 7. But let him not do it in this way ; for he who 
departs from the path of the sacrifice stumbles, and 
he who departs from the path of the Upasads cer- 
tainly departs from the path of the sacrifice : let him 
therefore not depart from the path of the Upasads. 

18. Now when he offers to Agni, he steals along 
with Agni, with fiery spirit ; and when he offers to 
Soma, he steals along with Soma, the King; and 
when he offers to Vish»u, — Vish«u being the sacri- 
fice, — he visibly obtains the sacrifice, and having 
visibly obtained it, he makes it his own (or, takes 
it in). 

19. This same (Da^apeya) is an Agnish/oma sacri- 
fice (performed) with the seventeenfold (stoma) 1 ; 
for Pra^apati is seventeenfold, and Prafapati is the 



for both that ceremony and the succeeding D&rapeya; the portion 
destined for the latter ceremony being meanwhile deposited in the 
Brahman's house. 

1 All the chants (stotra) of the Dsurapeya are to be executed in 
the seventeenfold mode of chanting, or Saptadara-stoma ; for an 
example of which see part ii, p. 315, note 1. 
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sacrifice 1 : thus he visibly obtains the sacrifice, and 
having visibly obtained it, he makes it his own. 

20. Twelve heifers with first calf are the sacrificial 
fee for this (sacrifice) ; for twelve months there are 
in the year, and the year is Pra^apati, and Pra^apati 
is the sacrifice : thus he visibly obtains the sacrifice, 
and having visibly obtained it, he makes it his own. 

21. These (heifers) have twelve embryo calves, — 
that makes twenty-four ; for twenty-four half-moons 
there are in the year, and the year is Pra^apati, and 
Pra^apati is the sacrifice : thus he visibly obtains 
the sacrifice, and having visibly obtained it, he makes 
it his own. 

22. He gives them to the Brahman, for the Brah- 
man guards the sacrifice from the south : therefore 
he gives them to the Brahman. To the Udgatr* 
(chanter) he gives the gold wreath, to the Hotrt the 
gold plate, to the two Adhvaryus two golden mirrors, 
to the Prastotr? (precentor) a horse, to the Maitra- 
varu«a a sterile cow, to the Brahma»aMa*»sin a 
bull, to the NeshZ/'z and Potri two garments, to the 
AiAavaka (a cart) laden with barley, and yoked 
(with an ox) on one side, to the Agnidh an ox 2 . 

23. Now there are here either twelve or thirteen 3 
presents, — for either twelve or thirteen are there 
months in the year, and the year is Pra^apati, and 
Pra^apati is the sacrifice : thus he visibly obtains 
the sacrifice, and having visibly obtained it he makes 
it his own. 

1 See p. 8, note. 

* The text has ' g£m agnfdhe,' i. e. either ' a bull/ or ' a cow.' 
So also KSty. XV. 8, 27. Sayaaa, however, refers to another 
authority, — anarfvaham agnidha iti sutritam, . . . vahnir vS ana<Mn 
iti hi taittirfyakam. 

' That is, according to Siyawa, counting the unbom calves. 
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Fifth AdhyAya. First Brahmaata. 

i. There is a cake on eight potsherds for Agni : 
this he places on the eastern part (of the Vedi). 
There is either a cake on eleven potsherds for 
Indra, or a rice-pap for Soma: this he places on 
the southern part There is a pap for the Vi^ve 
Deva^ (All-gods) : this he places on the western 
part. There is a dish of curds for Mitra-Varu«a : 
this he places on the north part. There is a pap 
for Brzhaspati : this he places in the middle. This 
is the five-holed pap 1 ; — what five sacrificial dishes 
(havis) there are, for them there are five holes : 
hence the name ' five-holed pap.' 

2. And as to why the performer of the Ra^asuya 
should perform this offering: because he (the priest) 
makes him ascend the regions, the seasons, the 
hymns and metres, he now redeems him therefrom 
by this (offering). But were the performer of the 
Ra^asuya not to perform this offering, then verily 
he would become intoxicated (with pride) 2 and would 
fall down headlong : that is why the performer of 
the Ra^asuya performs this offering. 

3. And why he proceeds with the cake on eight 

1 According to Saya/ia (MS. I. O. 657) the term 'PaSJabila' 
is derived from the circumstance that the vessel (patri) on which 
the five sacrificial dishes are placed when taken about to be 'de- 
posited ' on the vedi, contains five holes or openings for the dishes 
to be taken out. The Pa££abila oblations are to be performed 
during the light fortnight succeeding the performance of the Dara- 
peya, — that is to say, during the fortnight commencing with the 
new moon of Vaixakha, or in the latter part of April. The Tait- 
tiriya ceremonial calls these oblations the ' DLram avesh/ayaA,' i. e. 
' Sacrifices performed for the appeasement of the regions.' 

* Or, would become giddy (in flying through space), cf. Taitt. 
Br. I, 8, 3, 1. 
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potsherds for Agni, — because he makes him ascend 
the eastern region, the seasons, the hymns and 
metres, he now redeems him therefrom by this 
(oblation). The remains of it he pours on the 
Brzhaspati pap. 

4. And why he proceeds with the cake on eleven 
potsherds for Indra, or with the pap for Soma, — 
because he makes him ascend the southern region, 
the seasons, the hymns and metres, he now redeems 
him therefrom by this (oblation). The remains he 
pours on the Brzhaspati pap. 

5. And why he proceeds with the pap to the All- 
gods, — because he makes him ascend the eastern 
region, the seasons, the hymns and metres, he now 
redeems him therefrom by this (oblation). The 
remains he pours on the BWhaspati pap. 

6. And why he proceeds with the dish of curds 
for Mitra-Varuwa, — because he makes him ascend 
the northern region, the seasons, the hymns and 
metres, he now redeems him therefrom by this 
(oblation). The remains he pours on the BWhaspati 
pap. And in that he pours those remains on the 
Brzhaspati pap, he thereby bestows food upon him x 
(the Sacrificer); and hence food is brought to the 
king from every quarter. 

7. And why he proceeds with the Br/haspati pap, 
— because he makes him ascend the upper region, 
the seasons, the hymns and metres, he now redeems 
him therefrom by this (oblation). 

8. And what cake on eight potsherds there is for 
Agni, the priest's fee for that is gold ; for that 
offering is for Agni, and gold is Agni's seed : there- 

1 Or, puts food into him. 
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fore the fee is gold. He gives it to the Agnidh ; 
for he, the Agnldhra, is really the same as Agni : 
therefore he gives it to the Agnidh. 

9. And what cake on eleven potsherds there is 
for Indra, the fee for that is a bull, for the bull is 
Indra. And if there be a pap for Soma, then the 
fee for that is a brown ox, for the brown one is 
sacred to Soma. He gives it to the Brahman, for 
the Brahman guards the sacrifice from the south : 
therefore he gives it to the Brahman. 

10. And what pap there is for the All-gods, the 
fee for that is a piebald bullock ; for abundance of 
forms (marks) there is in such a piebald bullock, and 
the Visve Deva-4 are the clans, and the clans mean 
abundance : therefore a piebald bullock is the fee. 
He gives it to the Hotrt, for the Hotrt means abun- 
dance : therefore he gives it to the Hotrt. 

11. And what dish of curds there is for Mitra- 
Varuwa, the fee for that is a sterile cow, for that 
one is sacred to Mitra-Varuwa. If he cannot 
procure a sterile cow, any unimpregnated one will 
do ; for every sterile cow is indeed unimpregnated. 
He gives it to the two Adhvaryus; for the Adhvaryus 
are the out-breathing and the in-breathing, and the 
out-breathing and in-breathing are Mitra-Varu»a : 
therefore he gives it to the two Adhvaryus. 

12. And what pap there is for Brzhaspati, the 
fee for that is a white-backed bullock ; for to Bri- 
haspati belongs that upper region \ and above that 
there is that path of Aryaman 2 : therefore a white- 
backed (bullock) is the fee for the Brzhaspati (pap). 
He gives it to the Brahman, for Brzhaspati is the 

1 Or rather, that upward direction. 

s That is, the region of light, of the sun. See V, 3, 1, 2 with note. 
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Brahman of the gods, and this one is his (the 
Sacrificer's) Brahman : therefore he gives it to the 
Brahman. Even a vish/^avra/in 1 who is desirous 
of food may perform this offering : he (the priest) 
thereby bestows food upon him from all quarters, 
and verily he becomes an eater of food. 

Second BrAhmajva. 

1 . He performs the oblations of teams (p r a y u f 4 m 
havlwshi). The reason why he performs the obla- 
tions of teams, is that the anointed thereby yokes 
the seasons, and thus yoked those seasons draw 
him along, and he follows the seasons thus yoked : 
therefore he performs the oblations of teams. 

2. There are twelve of these (oblations), for there 
are twelve months in the year: that is why there 
are twelve. ' Let him make offering month by 
month,' they say. Who knows about (the life of) 
man 2 ? Let him therefore not make offering month 
by month. Moving eastward he offers six of them 
each at the distance of the yoke-pin's throw from 
the other 3 ; and then turning backward he offers 
six, each at a yoke-pin's throw from the other. 

1 The meaning of this compound is unknown. Sayawa explains 
it as meaning ' one who does not move from one spot, one who 
always remains in one and the same place.' Hence the St. Peters- 
burg dictionary conjectures : 'One whose herd (or cattle-pen, vra^a, 
vra^a) is stationary.' Similarly, Prof. Weber, in Bohtlingk's Dic- 
tionary. See, however, the Ka«va reading above, p. 50, note 1, 
according to which the word would seem to mean one afflicted 
with a certain malady (? cholera or dysentery). The ' Pa#£abila' 
offering may be performed as a special ish/i, independently of the 
Rag-asuya. 

* ' But who (knows if he) will live a year ?' Taitt. Br. I, 8, 4, 3. 

9 In that case, he could offer them as distinct ish/is, each with 
its special barhis, and moving eastwards from the Ahavanfya fire. 
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3. But let him not do it thus. He prepares those 
first six so as to have a common barhis \ after the 
manner of those deities (of the first six oblations) ; 
even as in early spring they * would yoke their team 
and go onward until the rainy season, so does he 
now yoke the six seasons, and thus yoked the six 
seasons draw him forward and he follows the six 
seasons thus yoked until the rainy season. Two of 
the (oxen) drawing the original (hall-door) fire are 
the sacrificial fee. 

4. He prepares the last six oblations so as to 
have a common barhis, after the manner of those (six) 
deities. Even as they would return again towards 
the rainy season, so does he yoke the six seasons, 
and thus yoked the six seasons draw him towards 
the rainy season, and he follows the six seasons 
thus yoked, in the rainy season. Two of the (oxen) 
drawing the original fire are the sacrificial fee. And 
as to why the (oxen) drawing the original fire are 
the sacrificial fee, — the consecrated (king) now yokes 
the seasons, and it being oxen that (actually) draw 
(and thus represent the seasons), therefore the (oxen) 
drawing the original fire are the sacrificial fee. 

5. Now as to this the Kurupa&fcalas used formerly 
to say, ' It is the seasons that, being yoked, draw us, 
and we follow the seasons thus yoked.' It was 
because their kings were performers of the Ra^asuya 
that they spake thus. 

1 That is to say, the first six oblations are to be combined and 
performed together as a single offering, without changing the 
covering of sacrificial grass on the altar. 

* Saya»a supplies ' kings,' and refers to Taitt. Br. 1, 8, 4, 1, where 
the KurupaS&la (kings) are said to issue forth in the dewy season 
(on a raid over the eastern country), and to return with their booty 
at the end of the hot season. See paragraph 5. 
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6. There is a cake on eight potsherds for Agni, 
a pap for Soma, a cake on twelve or eight potsherds 
for Savit*-«, a pap for Brzhaspati, a cake on ten 
potsherds for Tvash /*-*', and one on twelve pot- 
sherds for (Agni) Vaisvanara — these are the first 
six oblations. 

7. The six last are paps, — a pap for Sarasvatt, 
a pap for Pushan, a pap for Mitra, a pap for 
Kshetrapati (the Landlord or Lord of the manor), 
a pap for Varu»a, and a pap for Aditi, — these are 
the last six paps. 

8. Thereupon they seize * a reddish-white (cow) 
which is clearly with calf, (as a victim) for Ad i t i. The 
mode of procedure regarding her is the same as 
that of the eight-footed barren cow 2 . Now, Aditi 
being this earth, it is her embryo (child) he thereby 
causes him (the king) to be. The sacrificial fee for 
this (cow-offering) is just such a reddish-white cow 
that is clearly with calf. 

9. They then seize a dappled one, which is clearly 
with calf, (as a victim) for the Maruts. The mode 
of procedure regarding this one is the same. The 
Maruts being the clans, he thereby makes him the 
embryo 3 of the clans. The sacrificial fee for this 
(cow-offering) is just such a dappled (cow) that is 
clearly with calf. 



1 In the Taittirfya ceremonial this animal sacrifice precedes the 
'prayu£&i» havimshi;' being itself succeeded in the first place by 
the ' s£tyadMn&m haviwshi.' 

1 On the course of procedure regarding the ' ash/apadt,' or (sup- 
posed) barren cow, found ultimately to be impregnated, see part ii, 
p. 391 seq. 

8 That is, he causes him to spring forth from the midst of the 
people, and be protected by them on all sides. 
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10. These two animal victims, whilst being such, 
are seized (by some) in a different way. The one 
that is seized for Aditi, (some) seize for the Adityas, 
— the Adityas being the All, he (the priest) thereby 
makes him the embryo of the All (universe). And 
the one that is seized for the Maruts, (some) seize for 
the All-gods, — the All-gods being the All, he thereby 
makes him the embryo of the All. 

THE KESAVAPANlYA. 

Third Brahmaata. 

i. When he has performed the Consecration- 
ceremony (Abhisheianlya), he does not shave his 
hair. The reason why he does not shave his hair 
(is this) : — that collected essence of the waters where- 
with he is then sprinkled (anointed) is vigour, and it 
is the hair (of his head) that it reaches first when he 
is sprinkled ; hence were he to shave his hair, he 
would cause that glory to fall off from him, and 
would sweep it away : therefore he does not shave 
his hair. 

2. He does not shave his hair for a year 1 , — 
religious observance is of equal measure with the 
year, hence he does not shave for a year : the 
Kesavapaniya 2 , namely, is a (day of) praise- 

1 He is, however, allowed to shave his beard. According to 
LS/y. St. IX, 2, 20 seq., he is to pass his nights during the year in 
the fire-house on a tiger's skin ; he is never to enter the village, 
and is constantly to keep up the fire. Nor is any one in his king- 
dom, except a Brahman, to get his hair cut, and even the horses 
are to remain undipped. 

9 The Ke^avapanfya, or ' hair-cutting ' (sacrifice), the fourth 
of the seven Soma-sacrifices enjoined for the inauguration of a 
king, is to be performed on the full-moon of Gyesh/>4a (about 
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singing (stoma) with the view of the termination of 
the religious performance. 

3. Twenty-onefold is (each stotra of) its Morning- 
service, seventeenfold (of) the Midday-service, fifteen- 
fold (of) the Evening-service, together with the 
Uktha (stotras), the Shodfasin, and (the twelve 
stotras of) the Night-service. 

4. The Twilight (hymn) ' is (performed in the) 
Trivrzt (stoma), and with the Rathantara (tune). 
For the twenty-onefold (stoma) is he that burns 
yonder (the sun) ; from that twenty-onefold one he 
(the Sacrificer) parts, and descends again to the 
seventeenfold one ; from the seventeenfold one to the 

May 1), a twelvemonth after the Abhishe£aniya, and is to take the 
form of the Atiratra-<?yotish/oma. As usual, the author only 
alludes to any special, peculiarities from the ordinary performance. 
The ordinary ascending scale of stomas — viz. the Trivr/t-stoma 
for the Bahishpavamana-stotra, the Pa#£adara for the A^ya-stotras 
and the Madhyandina-pavamana ; the Saptadara for the Pr/sh/fta- 
stotras, and the TWtiya-pavamana ; and the Ekavi»wa-stoma for 
the Agnish/oma-saman — prescribed for the twelve stotras of the 
Agnish/oma (part i, p. 310 seq.), is to be reversed on the present 
occasion, and the scale of stomas is to be a descending one. The 
succeeding stotras — viz. (13-15) the three Uktha-stotras; (16) the 
Sho</arin; and (17-28) the three rounds of the night service re- 
quiring four stotras each — are likewise to be performed in the 
Padladara (or fifteen-versed) stoma, employed for the hymns of 
the evening pressing. 

1 The Sandhi-stotra, or Twilight hymn, Sama-veda II, 99-104, is 
the final stotra of the Atiratra (part ii, p. 398). Each of the three 
couplets is, as usual, sung as a triplet, the three thus producing the 
nine verses of the Trivrit-stoma. The Rathantara tune, to which 
the couplets are to be sung, is given in the Uhyagana (Sama-veda, 
vol. v, p. 381), but with different verses, viz. Sama-veda I, 30, 31 
(abhi tva xura nonumo), the verses most commonly sung to that 
famous tune. The chanters' manuals of the Atiratra (e. g. Ind. Off. 
MS. 1748) accordingly adapt the lune to the verses here required 
(ena vo agniw namaso). 
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fifteenfold one ; and from the fifteenfold one he plants 
his foot on this firm footing, the Trivrzt (stoma). 

5. The Rathantara is the PfYsh/^a (stotra) 1 of 
this (sacrifice) ; for the Rathantara is this (earth) : 
it is on her, as on a firm footing, he thereby plants 
his feet. It is an Atiratra (sacrifice), — the Atiratra 
is a firm footing : therefore it is an Atiratra. 

6. He only cuts down his hair, but does not shave 
it; for that collected essence of the waters with 
which he is sprinkled is vigour, and it ii the hair 
that it reaches first when he is sprinkled. Thus 
were he to shave off his hair he would cause that 
glory to fall off from him, and would sweep it away. 
But when he cuts it down, he attaches that glory to 
his own self: therefore he only cuts down his hair, 
but does not shave it. This is for him a religious 
observance : as long as he lives he does not stand 
on this (earth with bare feet '). 

7. From the throne-seat he slips into the shoes ; 
and on shoes (he stands), whatever his vehicle may 
be, whether a chariot or anything else. For verily he 
who performs the Ra^asuya is high above everything 
here, and everything here is beneath him ; — there- 
fore this is for him a religious observance : as long 

1 The first (or Hotrfs) Pnsh/Aa-stotra at the midday-service is 
either the Rathantara, Sama-veda II, 30, 31 (as for instance at the 
Agnish/oma), or Brthat-saman II, 159-160 (as at the Ukthya 
sacrifice). The Bn'hat is also ordinarily chanted at the Atiratra, 
but on the present occasion the Rathantara is to be substituted 
for it. 

1 Sayawa interprets this passage so as to imply two separate 
injunctions : — ' For as long as he lives this (cutting down of his 
hair) is a religious observance for him ; and he does not stand on 
the ground (without shoes).' The repetition in the next paragraph, 
however, renders this interpretation very improbable. 
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as he lives he does not stand on the earth (with 
bare feet). 

THE SAUTRAMAAtf. 

Fourth BrAhmajva. 

1. There is a reddish-white (he-goat as the victim) 
for the A-yvins 1 , for the A^vins are reddish-white. 
There is an ewe with teats in the dewlap 2 for 
Sarasvatt; and a bull he seizes for Indra Sutra- 
man (the good protector) 3 . Difficult to obtain are 
beasts with such perfections ; if he cannot obtain any 

1 The last three Soma-sacrifices of the Inauguration-ceremony 
are not even alluded to by the author, their performance involving 
no features different from those of the normal Soma-sacrifice. The 
Vyush/i-dviratra, or 'two nights' ceremony of the dawn,' con- 
sists of an Agnish/oma and an Atiratra Soma-sacrifice, to be per- 
formed a month after the Keravapaniya (or, according to Taitt. Br. 
1, 8, 10, a fortnight after, viz. on the new-moon, and the first day of 
the light fortnight respectively). Finally, the Kshatra-dhrtti, or 
'wielding of the ruling-power,' an Agnish/oma, is performed a 
month later, or on the full-moon of ..Sravawa (about 1 August). Some 
authorities, however, allow the Soma-sacrifices of the Inauguration- 
ceremony to conclude with the Kes avapaniya Atiratra (Kity. St. XV, 
9, 26), perhaps for the very reason that no mention is made in the 
Brihmawa of the remaining three Soma-days. The final Soma- 
sacrifice is followed, in the succeeding fortnight of the waxing 
moon, by the performance of the Sautramawi, some peculiar 
features of which the author now proceeds to consider. This 
ceremony (one of the objects of which is the expiation of any 
excess committed in the consumption of Soma-juice) is considered 
in the sacrificial system as the last of the seven forms of Havir- 
yagfia. ; being a combination of the ish/i with the animal sacrifice. 
As this ceremony is also performed after the Agniiayana, or con- 
struction of the fire-altar, it is more fully dealt with by the author 
later on (K£m& XII, 7 seq.). 

* Prof. R. Wallace's ' India in 1887 ' (plate 39) contains a photo- 
graphic representation of an Indian goat with pendicles like teats. 

9 In the case of the ' somatipavita,' not the ' somavamin,' the 
Taittiriyas slaughter a fourth victim to Brthaspati. 

[41] K 
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with such perfections, they may slaughter only goats, 
for they are easier to cook. And if they seize only 
goats, that for the Asvins is a red one. Then as to 
why he performs this sacrifice. 

2. Now Tvash/W had a three-headed, six-eyed 
son 1 . He had three mouths ; and because he was 
thus shapen, he was called Visvarupa ('All-shape'). 

3. One of his mouths was Soma-drinking, one 
spirit-drinking, and one for other food. . Indra hated 
him, and cut off those heads of his. 

4. And from the one which was Soma-drinking, a 
hazel-cock sprang forth ; whence the latter is of 
brownish colour, for king Soma is brown. 

5. And from the one which was spirit-drinking, a 
sparrow sprang ; whence the latter talks like one 
who is joyful, for when one has drunk spirits, one 
talks as one who enjoys himself. 

6. And from the one which was for other (kinds 
of) food, a partridge sprang ; whence the latter is 
exceedingly variegated : ghee drops indeed have, as 
it were, dropped on his wings in one place, and 
honey-drops, as it were, in another ; for suchlike was 
the food he consumed with that (mouth). 

7. Tvash/rz was furious: ' Has he really slain my 
son ? ' He brought Soma-juice withheld from Indra 2 ; 
and as that Soma-juice was, when produced, even so 
it remained withheld from Indra. 



' This portion of the legend is but a repetition from I, 6, 3, 1 seq. 
A few alterations are, however, made here in the translation. 

* Or, ' Soma from which Indra was excluded ' (apendra), as 
formerly translated; a closer rendering of the succeeding clause 
making this change desirable ; — even as Indra was excluded from 
the Soma-juice when produced, so he remained excluded from it 
(when it was offered up). 
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8. Indra thought within himself : ' There now, 
they are excluding me from Soma ! ' and even 
uninvited he consumed what pure (Soma) there was 
in the tub, as the stronger (would consume the food) 
of the weaker. But it hurt him : it flowed in all 
directions from (the openings of) his vital airs ; only 
from his mouth it did not flow. Hence there was 
an atonement ; but had it flown also from his mouth, 
then indeed there would have been no atonement. 

9. For there are four castes, the Brahma#a, the 
Ra^anya, the Vawya, and the 3"udra ; but there is 
not one of them that vomits Soma ; but were there 
any one of them, then indeed there would be atone- 
ment. 

10. From what flowed from the nose a lion sprang; 
and from what flowed from the ears a wolf sprang ; 
and from what flowed from the lower opening wild 
beasts sprang, with the tiger as their foremost ; and 
what flowed from the upper opening that was the 
foaming spirit (parisrut). And thrice he spit out : 
thence were produced the (fruits called) ' kuvala, kar- 
kandhu, or badara 1 .' He (Indra) became emptied 
out of everything, for Soma is everything. 

1 1. Being thus purged by Soma, he walked about 
as one tottering. The Asvins cured him by this 
(offering), and caused him to be supplied with every- 
thing, for Soma is everything. By offering he 
indeed became better. 

1 2. The gods spake, ' Aha ! these two have saved 
him 2 , the well-saved (sutrata) : ' hence the name 
Sautrimawl. 

1 The berries of three different species of the Zizyphus jujuba, 
or jujube-tree. 
* The MS. of Sayana's commentary reads ' atr£satam.' 

K 2 
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13. Let him also cure by this (ceremony) one 
purged by Soma ; — he whom Soma purges is indeed 
emptied out of everything, for Soma is everything. 
He now causes him to be supplied with everything, 
for Soma is everything ; and by offering he indeed 
becomes better : let him therefore cure thereby also 
one purged by Soma. 

14. And as to why the performer of the 
Ra^asuya performs this offering. He who performs 
the Ra^asuya assuredly gains for himself all sacri- 
ficial rites, all offerings, even the spoonful-oblations ; 
and instituted by the gods indeed is this offering, 
the Sautramattt : ' May offering be made by me 
with this one also ! may I be consecrated by this 
one also ! ' thus (he thinks, and) therefore the per- 
former of the Ri^asuya performs this offering. 

15. And as to why there is (a victim) for the 
A^vins, — it was the A^vins who cured him ; and in 
like manner does he (the priest) now cure him 
through those same Asvins : that is why there is 
(a victim) for the A^vins. 

1 6. And why there is one for Sarasvati, — Sarasvatl 
assuredly is speech, and it was by speech that the 
Asvins cured him ; and in like manner does he now 
cure him by speech : that is why there is one for 
Sarasvatl. 

17. And why there is one for Indra, — Indra 
assuredly is the deity of the sacrifice, and it is by this 
(offering) that he now heals him : this is why there 
is one for Indra. 

18. On (the meat-portions of) those victims he 
throws hairs of a lion, hairs of a wolf, and hairs of 
a tiger, for that was what sprang therefrom, when 
Soma flowed right through him. He now supplies 
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him therewith, and makes him whole : therefore he 
throws those (hairs) thereon. 

1 9. But let him not do it so ; for he who throws 
them on the (portions of) the victims, urges the 
animals on from behind with a clawed (prickly) 
fire-brand. Let him therefore rather throw them 
into the fermented liquor (parisrut 1 ), — thus he does 
not urge on the animals from behind with a clawed 
fire-brand ; and thus alone he supplies him there- 
with, and makes him whole : let him therefore throw 
it rather into the spirituous liquor. 

20. Now on the day before, he mixes the spirituous 
liquor (while muttering, Vfif. S. X, 31), 'Getdone 
for the A^vins! get done for Sarasvatl! get 
done for Indra, the good protector!' When 
that liquor is (done) he proceeds with that (offering). 

21. They take up two fires; on the northern 
altar 2 (they lay down) the northern (fire), and on a 
raised (mound) the southern one, thinking, ' Lest we 
should offer together the Soma-libations, and the 
Sura (liquor) -libations : ' therefore they take up two 
fires, and on the northern altar (they lay down) the 
northern (fire), and on a raised (mound) the southern 
one. And when he proceeds with the omenta, then 
he proceeds with that spirituous liquor. 

22. He purifies it with stalks of Darbha-grass, 
thinking, 'Let it be pure,' — with (Va^ - . S. X, 31), 
'The inviting 8 Soma, purified by the purify- 

1 On the preparation of the parisrut or sura, see XII, 7; 
Weber, Ind. Studien, X, p. 349. 

* The two new fireplaces, to the east of the Ahavaniya, are to 
be constructed on the model of those of the VaruwapraghasaA, see 
part i, p. 39a. 

* This doubtful interpretation of ' vayu' is adopted from the St. 
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ing (strainer), has overflown backwards, Indra's 
mated friend.' He then pours in flour of 'kuvala, 
karkandhu, and badara ' berries, for when he (Indra) 
spit out thrice, that was what was produced there- 
from : therewith he now supplies him and makes 
him whole, — therefore he pours in that (flour). 

23. He then draws either one or three cups \ — 
but only one should be drawn, for there is one 
purorui-formula, one invitatory prayer, and one 
offering prayer ; therefore only one (cup) should be 
drawn. 

24. He draws it with (Vif. S. X, 32), ' Yea, 
even as the owners of barley cut their barley, 
spreading it asunder in due order, so hither, 
hither, bring thou the nourishments of them 
that offer up the devotional invocation of the 
Barhis 2 ! — Thou art taken with a support — 
thee for the Asvins, thee for Sarasvati, thee 
for Indra, the good protector!' And if he draw 
three (cups), let him draw them with that same 
(verse) ; but let him in that case draw them with 
separate 'supports 3 .' He then says, 'Recite the 

Petersburg dictionary, where, however, it is only applied to two 
passages of the Rig-veda. Saya«a here explains it by ' patrawi ga£- 
Man vayuva£ /Wigragdmf vd bhutva pratyah adhovarti patrabhimu- 
VhaA san.' In the Taitt. S. this verse is preceded by another 
(/Zik S. IX, 1, 6), 'May Surya's daughter purify thy foaming 
(parisrut) Soma with the never-failing horse-tail (strainer).' 

1 According to the ritual of the Taittirtyas, three cups of Surd 
are drawn. 

* Rib S. X, 131, 2, and Taitt. S. I, 8, 21 read— ' hither, hither 
bring the nourishments of them that have not gone to the de- 
votional up-pulling (cutting) of the barhis-grass ' (but differently 
Saya»a, — ' that have not gone to the neglect of the devotion of the 
barhis '). 

* That is to say, he is to repeat the formula, ' Thou art taken 
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invitatory prayer to the A^vins, to Sarasvati, and to 
Indra Sutraman ! ' 

25. He recites (Va/. S. X, 33 ; Rik S. X, 131, 4 ), 
'Ye, O Asvins, lords of splendour, having 
quaffed the cheering (Soma) together with 
Namu^i, the Asura, helped Indra in his deeds ! ' 
Having called for the .Sraushat, he says, ' Pronounce 
the offering prayer to the A^vins, to Sarasvati, and 
to Indra Sutraman 1 ' 

26. He prays (VfLf. S. X, 34; Rtk S. X, 131, 5), 
'As the parents (stand by) their son, so the 
two Ajvins have stood by thee, O Indra, with 
wise plans and wonderful deeds; when thou 
quaffedst the cheering (Soma), Sarasvati cured 
thee, O Lord, by her services.' Twice the Yiotri 
utters the Vasha/, twice the Adhvaryu offers and 
fetches drink. And if he draw three (cups of 
liquor), then after the offering of that one the other 
two are offered. 

27. Now there is a pitcher perforated either with 
a hundred, or with nine, holes. If it is one with a 
hundred holes, — man lives up to a hundred (years), 
and has a hundred energies, and a hundred powers : 
therefore it is perforated with a hundred holes. 
And if with nine holes, — there are in man those 
nine vital airs : therefore it is perforated with nine 
holes. 

28. This (pitcher), hung up by a sling, they hold 
just over the Ahavanlya 1 . He pours into it what 
spirituous liquor has been left over, and whilst it is 

with a support,' each time followed by a special dedication, ' thee 
for the Afvinsl' &c. 

1 That is, over the southern one of the two new fires, the one 
laid down on a raised mound. 
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trickling through, he stands by worshipping with 
the three verses 1 of the Pitara^ Somavanta^ (the 
Fathers accompanied by Soma), with three verses 
of the Pitaro BarishadaA (the Fathers seated on 
the barhis), and with three verses of the Pitaro 
Agnishvatta^ (the Fathers consumed by the fire). 
And as to why he thus stands by worshipping, — 
when Soma flowed through Indra, what part of it 
then went to the Fathers — there being three kinds 
of Fathers — therewith he now supplies him and 
makes him whole : therefore he thus stands by 
worshipping. 

29. He then prepares those oblations 2 , — a cake 
on twelve or eight potsherds for Savitrz, a barley 
pap for Varu#a, and a cake on eleven potsherds 
for Indra. 

30. And why there is one for SavitW, — Savitri is 
the impeller of the gods, and impelled by Savitr* he 
now heals 8 : therefore there is one for Savitrz. 



1 These triplets to the Fathers are given Vig. S. XIX, 49-51 ; 
55—57 ; 58-60. — The Taitt. ritual here has a curious variation. 
After the remainder of the (pure) liquor has been offered to the 
Fathers, a Brahman is to be bought over to drink the dregs ; and 
if such an one cannot be found (willing to do it), they are to be 
poured away on an ant-hill. This is to be done for the sake of 
atonement. 

1 That is, according to Katyiyana (XV, 10, 19) and Sayana, the 
pai u-purot&ra, or cakes of the animal offering. The performance 
of these is irregular, inasmuch as their deities are not the same as 
those of the animal sacrifice (the Ajvins, Sarasvati, and Indra 
Sutraman). Taitt, Br. I, 8, 6, 1, however, explains that in this case 
the animal sacrifices are without ' animal cakes,' the libations of 
liquor, which indeed are offered to the same deities, being in lieu 
of them. 

9 The object of the Sautramawf offering is to heal or 'make 
whole ' the Sacrificer. 
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31. And why there is one for Varu»a, — Varu»a is 
the injurer, and he thus heals him even by him who 
is the injurer : therefore there is one for Varuwa. 

32. And why there is one for Indra, — Indra is the 
deity of the sacrifice, and he thus heals him by him 
who is the deity of the sacrifice : therefore there is 
one for Indra. 

33. And if by that (Sautrama»l-offering) he would 
heal one purged by Soma \ then — (after) the after- 
offering (of the animal sacrifice) has been performed, 
and the two spoons separated — he proceeds with 
those (three) oblations 2 . For it is towards the 
back part that Soma flows through, and at the back 
part (of the sacrifice) he thus closes him up by that 
sacrificial essence. Let him in that case prepare a 
cake on two potsherds for the A^vins ; and when he 
proceeds with the offering of the omenta, then he 
also proceeds with that two-kapala cake for the 
A-rvins. 

34. Let him, however, not do it in this way ; for 
verily whosoever departs from the path of the sacri- 
fice stumbles, and he who does this indeed departs 
from the path of the sacrifice. Hence at the very 
time when they proceed with the omenta of those 
victims, let them then proceed also with those 
(three) oblations, and let him not then prepare a 
two-kapala cake for the Asvins. 

35. A castrated bull is the sacrificial fee for this 

1 That is to say, if it is performed, independently of the RS^a- 
sfiya, as a special offering with a view to expiating any excess 
committed at a Soma-sacrifice. 

* A glance at the list of contents prefixed to part ii will show 
how this shifting of the Para-punx/aja would alter the regular 
order of procedure. 
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(sacrifice) ; — the castrated bull is neither female nor 
male ; for being a male it is not a female, and being 
a female (unmanned) it is not a male : therefore a 
castrated bull is the fee. Or a draught-mare ; — the 
draught-mare is neither male nor female ; for in that 
it pulls the cart it is not a female; and being a 
female, it is not a male : therefore a draught-mare 
(may be) the fee. 

Fifth BrAhmaya. 

1. He prepares a cake on twelve potsherds for 
Indra and Vish«u. Now as to why he makes this 
offering. Of old, everything here was within VWtra, 
to wit, the Rik, the Yafus, and the Saman. Indra 
wished to hurl the thunderbolt at him. 

2. He said to Vish#u, ' I will hurl the thunderbolt 
at VWtra, stand thou by me ! ' — ' So be it ! ' said 
Vish»u, 'I will stand by thee: hurl it!' Indra 
aimed the thunderbolt at him. VWtra was afraid 
of the raised thunderbolt. 

3. He said, ' There is here a (source of) strength : 
I will give that up to thee ; but do not smite me ! ' 
and gave up to him the Ya^us-formulas. He (Indra) 
aimed at him a second time. 

4. He said, ' There is here a (source of) strength: 
I will give that up to thee ; but do not smite me ! ' 
and gave up to him the Rik- verses. He aimed at 
him a third time. 

5. ' There is here a (source of) strength : I will 
give that up to thee ; but do not smite me ! ' and 
gave up to him the Saman-hymns (or tunes). There- 
fore they spread the sacrifice even to this day in the 
same way with those (three) Vedas, first with the 
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Ya^us-formulas, then with the J?ik-verses, and then 
with the Saman-hymns ; for thus he (VWtra) at that 
time gave them up to him. 

6. And that which had been his (Vntra's) seat, 
his retreat, that he shattered, grasping it and tearing 
it out J : it became this offering. And because the 
science (the Veda) that lay in that retreat was, as it 
were, a threefold (tridhatu) one, therefore this is 
called the Traidhatavt (ish/i). 

7. And as to why the oblation is one for Indra 
and Vish»u, it is because Indra raised the thunder- 
bolt, and Vishmi stood by him. 

8. And why it is (a cake) on twelve potsherds, — 
there are twelve months in the year, and the offering 
is of equal measure with the year: therefore it is 
one of twelve potsherds. 

9. He prepares it of both rice and barley. He 
first puts on (the fire) a ball of rice, that being a 
form (symbol) of the Ya^us-formulas ; then one of 
barley, that being a form of the ./?zk-verses ; then 
one of rice, that being a form of the Saman-hymns. 
Thus this is made to be a form of the triple science: 
and this same (offering) becomes the Udavasanlya- 
ish/i (completing oblation) for the performer of the 
Ra^asuya. 

10. For, verily, he who performs the Ra^asuya 
gains for himself (the benefit of) all sacrificial rites, 
all offerings, even the spoonful-oblations; for him 
the sacrifice becomes as it were exhausted, and he, 
as it were, turns away from it. Now the whole 
sacrifice is just as great as that triple Veda ; and 
this (offering) now is made a form of that (Veda, or 

1 Cf. Ill, 2, 1, 28. 
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sacrifice) ; this is its womb, its seat : thus he com- 
mences once more the sacrifice by means of that 
triple Veda ; and thus his sacrifice is not exhausted, 
and he does not turn away from it. 

11. And, verily, he who performs the Ra^asuya 
gains for himself all sacrificial rites, all offerings, 
even the spoonful-oblations; and this offering, the 
Traidhatavl (ish/i), is instituted by the gods : ' May 
this offering also be performed by me, may I be 
consecrated by this one also ! ' thus he thinks, and 
therefore this is the completing offering for him who 
performs the Ra^asuya. 

12. And also for him who would give (to the 
priests) a thousand (cows) or more 1 , let this be the 
completing offering. For he who gives a thousand 
or more becomes as it were emptied out ; and that 
triple Veda is the thousandfold progeny of V4£ 
(speech) : him who was emptied out he thus fills up 
again with a thousand ; and therefore let it be for 
him also the completing offering. 

13. And also for those who would sit through 
(perform) a long sacrificial session 8 , for a year or 
more, let this be the completing offering. For by 
those who sit through a long sacrificial session, 
for a year or more, everything is obtained, every- 
thing conquered ; but this (offering) is everything : 
let it therefore be for them also the completing 
offering. 

14. And indeed one may also practise magic by 
this (offering); for it was thereby that Ara»i be- 



1 For a (three days') Soma-sacrifice with a sacrificial fee of a 
thousand cows, the Triritra Sahasradakshina, see part ii, p. 414. 
* See part ii, pp. 426, 440 seq. 
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A 

witched Bhadrasena A^atasatrava 1 : 'Quick, 
then, spread (the barhis)!' thus Ya^wavalkya used 
to say. And by this (offering) indeed Indra also 
shattered VWtra's retreat ; and, verily, he who there- 
with practises magic shatters thereby the retreat 
(of his enemy) : therefore one may also practise 
magic with this (offering). 

1 5. And, indeed, one may also heal thereby ; for, 
verily, whomsoever one would heal by a single rik, 
by a single ya^us, by a single saman, him he would 
indeed render free from disease ; how much more 
so by the triple Veda ! Therefore one may also 
heal by this (offering). 

16. Three gold pieces of a hundred manas 2 each 
are the sacrificial fee for this (offering). He pre- 
sents them to the Brahman ; for the Brahman neither 
performs (like the Adhvaryu), nor chants (like the 
UdgatW), nor recites (like the Hotr?), and yet he 
is an object of respect. And with gold they do 
nothing 3 , and yet it is an object of respect : therefore 
he presents to the Brahman three gold pieces of a 
hundred manas each. 

1 Apparently the son of A^Stajatru, king of Klrf, who is men- 
tioned as having been very proficient in speculative theology, and 
jealous, in this respect, of king Ganaka of Videha. 

* According to Sayawa, these '.ratamanas' are similar to the 
round plate worn by the king during the Consecration-ceremony ; 
see p. 104, note 2. These plates (as the ' rukmas' generally, VI, 7, 
1, 1 seq.) were apparently used for ornament only, not as coins. 

* Saya«a explains this to mean that gold is not used for actual 
consumption, but only indirectly, as for vessels on which food is 
served, or in traffic, as a medium of barter ; — the gold thus never 
losing its appearance, its ' glory.' See II, 1, 1, 5, ' Hence also one 
does not cleanse oneself with it (?), nor does one do anything else 
with it.' 
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17. Three milch cows (he gives) to the Hotrt; — 
for three milch cows mean abundance, and the Hotrt 
means abundance : therefore (he gives) three milch 
cows to the Hotrt. 

18. Three garments (he gives) to the Adhvaryu; — 
for the Adhvaryu 'spreads' the sacrifice, and the 
garments spread themselves (over the body) 1 : there- 
fore (he gives) three garments to the Adhvaryu. 
A bullock (he gives) to the Agnldh 2 . 

1 9. Now there are here either twelve, or thirteen 
gifts 3 , and there are either twelve or thirteen months 
in the year ; — the offering thus is of equal measure 
with the year : that is why there are either twelve 
or thirteen sacrificial gifts. 

1 Or, people spread the clothes (either in weaving them, or in 
putting them on). ' To spread the sacrifice ' is the regular term 
for the ceremonial practice of spreading the sacrificial fire from the 
Garhapatya (or household fire) over the other two hearths, and 
thus for the performance of the sacrifice generally. 

* See p. 119, note 2. 

8 That is, taking the calves of the three milch cows into account ; 
and optionally counting the gift to the Agnfdhra. 
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SIXTH KANDA. 



THE AGNLflTAYANA, OR BUILDING OF THE 
FIRE-ALTAR. 



CREATION OF THE UNIVERSE. 
First AdhyAya. First Brahmawa. 

1. Verily, in the beginning there was here the 
non-existent \ As to this they say, ' What was that 
non-existent ? ' The i??shis, assuredly, — it is they 
that were the non-existent 2 . As to this they say, 

' Who were those ./foshis ? ' The ifoshis, doubtless, / 
were the vital airs: inasmuch as before (the exist- 
ence of) this universe, they, desiring it, wore them- 
selves out (rish) with toil and austerity, therefore 
(they are called) .tfzshis. 

2. This same vital air in the midst doubtless is 
Indra. He, by his power (indriya), kindled those 
(other) vital airs from the midst ; and inasmuch as 
he kindled (indh), he is the kindler (indha) : the 
kindler 3 indeed, — him they call 'Indra' mystically 

1 Or, perhaps, In the beginning this (universe) was indeed non- 
existent. Thus J. Muir, Or. S. T. IV, p. 22, of which translation 
of this cosmogonic myth considerable use has been made here. 
It need scarcely be remarked that ' idam ' is constantly used in an 
adverbial sense in the Brahmana. 

2 In the original, ' the non-existent ' is the subject of the clause, 
not the predicate as would appear from the translation. A similar 
transposition seems often advisable in English, for the sake of 
emphasis, and on other grounds. Muir's rendering, ' The Rishis 
say that in the beginning there was non-existence,' is a mistake. 

* The nominative here is striking, and vivid, cf. paragraph 1 1 
below. In corresponding passages of the preceding books, the 
accusative would stand here; e.g. II, 1, 2, 4, saptarshfn u ha sma 
vai purarksM ity &£akshate; similarly III, 1, 2, 3. 
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(esoterically), for the gods love the mystic. They 
(the vital airs), being kindled, created seven separate 
persons 1 (purusha). 

3. They said, 'Surely, being thus, we shall not 
be able to generate : let us make these seven 
persons one Person!' They made those seven 
persons one Person : they compressed two of 
them* (into) what is above the navel, and two of 
them (into) what is below the navel ; (one) person 
was (one) wing (or side), (one) person was (the 
other) wing, and one person was the base (i.e. 
the feet). 

4. And what excellence, what life-sap (rasa) there 
was in those seven persons, that they concentrated 
above, that became his head. And because (in it) 
they concentrated the excellence (sri), therefore it is 
(called) the head (riras). It was thereto that the 
breaths resorted (sri) : therefore also it is the head 
(jiras). And because the breaths did so resort (^ri) 
thereto, therefore also the breaths (vital airs, and 
their* organs) are elements of excellence (sri). And 
because they resorted to the whole (system) there- 
fore (this is called) body (sarira). 

5. That same Person became Pra^apati (lord 
of generation). And that Person which became 
Pra^apati is this very Agni (fire-altar), who is now 
(to be) built. 

6. He verily is composed of seven persons, for 
this Person (Agni) is composed of seven persons 8 , 

1 That is, living beings or souls, individualities, which, in their 
combined form, are here imagined to take the shape of a bird. 
Muir's rendering, ' males,' can scarcely commend itself. 

* Literally, ' those two.' 

3 The fire-altar is usually constructed so as to measure seven 
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to wit, the body (trunk) of four, and the wings and 
tail of three; for the body of that (first) Person 
(was composed of) four, and the wings and tail of 
three. And inasmuch as he makes the body larger 
by one person, by that force the body raises the 
wings and tail. 

7. And as to the fire, which is deposited on the 
built (altar), — whatever excellence, whatever life- 
sap there was in those seven persons, that they 
now concentrate above, that is his. (Pra^apati's) 
head. On that same (head) all the gods are 
dependent (^rita), for it is there that offering is 
made to all the gods : therefore also it is the head 
(riras). 

8. Now this Person Prafapati desired, 'May I 
be more (than one), may I be reproduced!' He 
toiled, he practised austerity. Being worn out with 
toil and austerity, he created first of all the Brah- 
man (neut), the triple science. It became to him a 
foundation : hence they say, ' the Brahman (Veda) is 
the foundation of everything here.' Wherefore, 
having studied (the Veda) one rests on a foundation ; 
for this, to wit, the Veda, is his foundation. Resting 
on that foundation, he (again) practised austerity. 

9. He created the waters out of Va£ (speech, that 
is) the world ; for speech belonged to it ' : that was 

man's lengths square ; the particular length being that of the Sacrt- 
ficer. This, however, is the smallest size allowed for an altar, there 
being altogether ninety-five different sizes specified, varying be- 
tween Seven and 101 man's lengths square. 

1 Or, perhaps, to him (Pra^Spati). Styawa merely says, — vSg 
evSsya sSsrj^yata, v&k sahakari rasanam abhavat, tad asrigyatety 
artha^ ; sa" vak sahak&ri rasanam prS^Spatya(w) srishfam sad ida»» 
sarvam ipnot. — On the part which Vik (the personification of the 
Brahman or Veda) takes by the side of Pra^apati in the creation 

[4i] L 
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created (set free). It pervaded everything here; 
and because it pervaded (ap) whatsoever there was 
here, therefore (it is called) water (apaA) ; and 
because it covered (var), therefore also it (is called) 
water (var). 

10. He desired, 'May I be reproduced from these 
waters!' He entered the waters with that triple 
science. Thence an egg arose. He touched it 
f Let it exist ! let it exist and multiply ! ' so he said. 
From it the Brahman (neut) was first created, the 
triple science. Hence they say, ' The Brahman (n.) 
is the first-born of this All.' For even before that 
Person the Brahman was created 1 : it was created 
as his mouth. Hence they say of him who has 
studied the Veda, that ' he is like Agni ; ' for it, the 
Brahman (Veda), is Agni's mouth. 

11. Now the embryo which was inside was 
created as the foremost (agri) : inasmuch as it was 
created foremost (agram) of this All, therefore (it is 
called) Agri : Agri, indeed, is he whom they mys- 
tically call 2 Agni; for the gods love the mystic. 
And the tear (asm, n.) which had formed itself 8 
become the ' ami ' (m.) ; ' ami ' indeed is what they 
mystically call ' a.rva' (horse), for the gods love the 



of the universe, and the parallelism between V&i and \Ayor, see 
Weber, Ind. Stud. IX, p. 473 seq.; Muir, Or. S. T. V, p. 391. 
Thus TaM. Br. XX, 14, 2, ' Pra^ipati alone existed here. He had 
V££ indeed as his own, as a second to him.' 

1 Muir takes this differently, — Further, (as) the Veda was first 
created from that Male, therefore it was created his mouth. This 
translation, however, takes no account of the particle ' hi.' 

* For the construction, see above, paragraph 2, with note. 

* Literally, which had flowed together. It is explained as the 
embryonic liquid in the amnion, or innermost membrane envelop- 
ing the foetus. 
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mystic. And that which, as it were, cried 1 (ras), 
became the ass (rasabha). And the juice which 
was adhering to the shell (of the egg) became the 
he-goat (a^a 2 ). And that which was the shell 
became the earth. 

1 2. He desired, ' May I generate this (earth) 
from these waters!' He compressed it 3 and threw 
it into the water. The juice which flowed from 
it became a tortoise; and that which was spirted 
upwards (became) what is produced above here over 
the waters. This whole (earth) dissolved itself all 
over the water : all this (universe) appeared as one 
form only, namely, water. 

13. He desired, ' May it become more than one, 
may it reproduce itself!' He toiled and practised 
austerity ; and worn out with toil and austerity, he 
created foam, He was aware that ' this indeed 
looks different, it is becoming more (than one) ; I 
must toil, indeed ! ' Worn out with toil and 
austerity, he created clay, mud, saline soil and sand, 
gravel (pebble), rock, ore, gold, plants and trees : 
therewith he clothed this earth. 

14. This (earth), then, was created as (consisting 
of) these same nine creations. Hence they say, 
' Threefold (three times three) is Agni ; ' for Agni 
is this (earth), since thereof the whole Agni (fire- 
altar) is constructed. 

15. 'This (earth) has indeed become (bhu) a 
foundation ! ' (he thought) : hence it became the 
earth (bhumi). He spread it out (prath), and it 

1 ? Or, that part (of the egg) which made a noise (in cracking). 
* The word ' aga. ' is apparently fancifully taken here in the sense 
of ' unborn (a-#a).' 
' That is, the earth when as yet in the form of the egg-shelL 

L 2 
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became the broad one (or earth, prrthivi). And she 
(the earth), thinking herself quite perfect 1 , sang; 
and inasmuch as she sang (ga), therefore she is 
Gayatrl. But they also say, ' It was Agni, indeed, 
on her (the earth's) back, who thinking himself quite 
perfect, sang ; and inasmuch as he sang (ga), there- 
fore Agni is Gayatra.' And hence whosoever 
thinks himself quite perfect, either sings or delights 
in song a . 

Second BrAhmana. 

1. That Pra^lpati desired, ' May it multiply, may 
it be reproduced I ' By means (or, in the form) of 
Agni he entered into union with the Earth : thence 
an egg arose. He touched it : ' May it grow ! May 
it grow and multiply ! ' he said. 

2. And the embryo which was inside was created 
as Vayu (the wind). And the tear which had formed 
itself became those birds. And the juice which 
was adhering to the shell became those sun-motes. 
And that which was the shell became the air. 

3. He desired, 'May it multiply, may it reproduce 
itself!' By means of Vayu he entered into union 
with the Air: thence an egg arose. He touched it, 
saying, ' Bear thou glory ! ' From it yonder sun 

, was created, for he indeed is glorious. And the 
tear which (asm) formed itself became that varie- 
gated pebble (ajman) ; for ' a^ru ' indeed is what 

1 AbhimaninistrivigrahS yasm&d agayad tasmdd iya*n Gayatrl, 
Say. — 'Because, like a haughty woman, she (the earth) sang, 
therefore she is Giyatrt.' 

* On this illustration, which might either be taken as applying to 
men in easy circumstances, not troubled with cares ; — or, perhaps, 
to a new-born child which cries out lustily, and likes to be sung 
to, — Sayawa only remarks, — tasmSd u haitad iti svabMvanuvada^, 
karyadharmewa karawadharmanupadanaya. 
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they mystically call ' a^man,' for the gods love the 
mystic. And the juice which was adhering to the 
shell became those sunbeams. And that which was 
the shell became the sky. 

4. He desired, ' May it multiply, may it reproduce 
itself! ' By means of the Sun he entered into union I 
with the Sky : thence an egg arose. He touched it, 
saying, ' Bear thou seed ! ' From it the moon was 
created, for he (the moon) is seed. And the tear 
which formed itself became those stars. And the 
juice which was adhering to the shell became those 
intermediate quarters ; and that which was the shell 
became those (chief) quarters (points of the com- 
pass). 

5. Having created these worlds, he desired, ' May 
I create such creatures as shall be mine in these 
worlds ! ' 

6. By his Mind (manas) he entered into union 
with Speech (va£) : he became pregnant with eight 
drops. They were created as those eight Vasus 2 : 
he placed them on this (earth). 

7. By his Mind he entered into union with Speech : 
he became pregnant with eleven drops. They were 
created as those eleven Rudras 2 : he placed them in 
the air. 

8. By his Mind he entered into union with Speech : 
he became pregnant with twelve drops. They were 
created as the twelve Adityas 8 ; he placed them in 
the sky. 

1 As here, this class of deities— whose sphere of action are the 
terrestrial regions — was associated with Agni, the guardian of the 
earth, at III, 4, 2, 1. 

s Another class of (storm) deities, here associated with Vdyu, 
the wind, the guardian of the air-region. 

* This class of deities (of light) are here associated with the 
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9. By his'Mind he entered into union with Speech : 
he became pregnant. He created the All-gods : he 
placed them in the quarters. 

10. And so they say, ' After Agni having been 
created, the Vasus were created : he placed them on 
this (earth); — after Vayu, the Rudras: (he placed) 
them in the air ; — after the sun, the Adityas : (he 
placed) them in the sky; — after the moon, the 
All-gods 1 : he placed them in the quarters.' 

11. And so they say, ' Pra^apati, having created 
these worlds, was firmly established on the earth. 
For him these plants were ripened 2 into food : that 
he ate. He became pregnant From the upper 
vital airs he created the gods, and from the lower 
vital airs the mortal creatures.' In whatever way he 
created thereafter, so he created ; but indeed it was 
Pra^apati who created everything here, whatsoever 
exists. 

12. Having created creatures he, having run the 
whole race, became relaxed 3 ; and therefore even 
now he who runs the whole race becomes indeed 



Sun, who indeed is called the Aditya in paragraphs 4 and 10 
(instead of Surya). 

1 Professor Weber (Ind. Stud. XIII, p. 268) has drawn attention 
to the discrepancy between this passage and III, 4, 2, 1, where the 
Virve T>ev&h (with Bnhaspati) are denied the privilege of forming 
a special class of deities, — this being one of many points of differ- 
ence, doctrinal as well as linguistic, between Books 1-5 and 6-10. 

* Professor Delbruck, Altind. Synt. p. 147, reads 'apa/fcinta,' — 
the plants matured fruit. 

* Literally, he fell asunder, or to pieces, became disjointed. 
Hence, when the gods ' restored ' Pra^dpati (the lord of generation, 
identified with the sacrifice, and with Agni, the fire), the verb used 
is xa«askr», ' to put together;' and this putting together, or restora- 
tion, of Praj&pati is symbolically identified with the building up of 
the fire-altar. 
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relaxed. From him being thus relaxed, the vital 
air went out from within. When it had gone out of 
him the gods left him. 

1 3. He said to Agni, ' Restore me ! ' — ' What will 
then accrue to me ? ' said he. — ' They shall call me 
after thee ; for whichever of the sons succeeds (in 
life), after him they call the father, grandfather, son, 
and grandson : they shall call me after thee, — restore 
me, then ! ' — ' So be it ! ' so (saying) Agni restored \ 
him: therefore, while being Pra^apati, they call 
him Agni ; and verily, whosoever knows this, after 
him they call his father, grandfather, son, and 
grandson. 

14. He said, 'Whereon shall we set thee up 1 ?' — 
' On the hita (set, or suitable, good) ! ' he said : the 
vital air is indeed something good, for the vital air 
is good for all beings. And inasmuch as he set him 
up on the hita, therefore one says, ' I shall set up, 
I am setting up, I have set up *.' 

15. As to this they say, 'What is hita, and what 
is upahita ?' The vital air, forsooth, is the ' hita,' 
and speech is the ' upahita,' for it is on the vital air 
that this speech is based (upa-hita). The vital 
air, again, is the ' hita,' and the limbs are the ' upa- 
hita,' for on the vital air these limbs are indeed 
based. 

16. This, then, was his (Pra^apati's) '/fcitya ' (Agni [ 
to be set up on an altar-pile) ; for he had to be built 
up (k\) by him, and therefore was his ' iitya.' And 

1 Upa-cM. Paragraphs 14 and 15 involve a double meaning 
of the word hita, the past participle of dM, to put, — viz. put, set, 
or suitable, beneficial. 

* Or, ' I shall put on,' &c, upa-dhi, the verb used of the putting 
on of bricks in building up the altar. Cf. II, i, 2, 15. 
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so indeed he now is the Sacrificer's ' £itya ; ' for he 
is to be built up by him, and therefore is his ' iitya.' 

1 7. Now it was those five bodily parts (tanu) of his 
(Pra^apati's) that became relaxed, — hair, skin, flesh, 
bone, and marrow, — they are these five layers (of the 
fire-altar) ; and when he builds up the five layers, 
thereby he builds him up by those bodily parts; 
and inasmuch as he builds up (k\), therefore they are 
layers (/£iti). 

18. And that Pra^apati who became relaxed is 
the year ; and those five bodily parts of his which 
became relaxed are the seasons; for there are five 
seasons, and five are those layers : when he builds 
up the five layers, he thereby builds him up with 
the seasons ; and inasmuch as he builds up (lays 
down), therefore they are layers. 

19. And that Pra^apati, the year, who became 
relaxed, is that very Vayu (wind) who blows yonder. 
And those five bodily parts of his, the seasons, 
which became relaxed, are the regions (or quarters) 1 ; 
for five in number are the regions, and five those 
layers : when he builds up the five layers, he builds 
him up with the regions ; and inasmuch as he builds 
up, therefore they are layers. 

20. And the Fire that is laid down on the built 
(altar), that is yonder Sun ; — that same Agni is 
indeed (raised) on the altar, and that just because 
Agni had restored him (Pra^apati). 

21. But they say, — Prafapati, when relaxed, said 
to the gods, ' Restore me ! ' The gods said to Agni, 
' In thee we will heal this our father Pra^apati.' — 

1 That is, the four quarters, or cardinal points of the compass ; 
and the upper region, or rather the upward (or perpendicular) 
direction. 
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' Then I will enter into him, when whole,' he said. — 
'So be it ! ' they said. Hence, while being Prafa- 
pati, they yet call him Agni. 

22. In the fire the gods healed him by means of 
oblations ; and whatever oblation they offered that 
became a baked brick and passed into him. And 
because they were produced from what was offered 
(ish/a), therefore they are bricks (ish/aka). And 
hence they bake the bricks by means of the fire, for 
it is oblations they thus make. 

23. He spake, ' Even as much as ye offer, even 
so much is my happiness : ' and inasmuch as for 
htm there was happiness (ka) in what was offered 
(ish/a), therefore also they are bricks (ish/aka). 

24. Here now Aktakshya used to say, ' Only he 
who knows abundant bricks possessed of (special) 
prayers, should build up the fire (altar) : abundantly 
indeed he then heals Father Pra^apati.' 

25. But Tawrfya used to say, 'Surely the bricks 
possessed of prayers are the nobility, and the space- 
fillers * are the peasants ; and the noble is the feeder, 
and the peasantry the food ; and where there is 
abundant food for the feeder, that realm is indeed 
prosperous and thrives : let him therefore pile up 
abundant space-fillers ! ' Such then was the speech 
of those two, but the settled practice is different 
therefrom. 

26. Now that father (Pra^apati) is (also) the son : 

1 In contradistinction to the ya^ushmati (prayerful) bricks, 
which bear special names, and have special formulas attached to 
them; lokam-pr;'«£ (space-filling ones) is the technical term for 
those bricks which have no special prayers belonging to them, but 
are piled up with a common formula (Vig . S. XII, 54 ; Sat. Br. VIII, 
7, 2, 1 seq.), beginning 'lokam pn'«a kMdram prim,' ' fill the space, 
fill the gap 1' 
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inasmuch as he created Agni, thereby he is Agni's 
father ; and inasmuch as Agni restored him, thereby 
Agni is his (Pra^apati's) father ; and inasmuch as he 
created the gods, thereby he is the father of the 
gods ; and inasmuch as the gods restored him, thereby 
the gods are his fathers. 

27. Twofold verily is this, — father and son, Prafa- 
pati and Agni, Agni and Pra^apati, Pra^apati and 
the gods, the gods and Pra^&pati — (for) whosoever 
knows this. 

28. He builds up with 1 , 'By that deity' — that 
deity, doubtless, is V4/£ (speech), — ' Angir as-like ,' — 
Angiras, doubtless, is the breath; — 'lie thou steady!' 
— that is, ' lie thou firm ; ' or ' lie thou firmly estab- 
lished.' It is both with speech and with breath that 
he builds ; for Agni is speech, and Indra is the 
breath ; and the fire (agni) relates to Indra and Agni : 
as great as Agni is, as great as is his measure, by 
so much he thus builds him up. And again, Indra 
and Agni are all the gods, (for) Agni belongs to all 
deities : thus as great as Agni is, as great as is his 
measure, by so much he thus builds him up. 

29. Here now they say, ' Wherefore is Agni (the fire- 
altar) built of this (earth) ? ' But, surely, when that 
deity (Prafapati) became relaxed (fell asunder), he 
flowed along this (earth) in the shape of his life-sap; 
and when the gods restored him (put him together), 
they gathered him up from this earth : this earth 
then is that one brick 2 , for Agni is this earth, since 

1 This is the formula (Va^. S. XII, 53) with which the so-called 
' sadanam' or 'settling' of the bricks is performed. See VII, 
l» »> 3°- 

* That is, the first brick which the wife of the Sacrificer herself 
forms, and which is called Ashid/ia. See VI, 3, i, 1; 5, 3, 1. 
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it is thereof 1 that the whole Agni is built up. Now 
this earth is four-cornered, for the quarters are her 
corners : hence the bricks are four-cornered ; for all 
the bricks are after the manner of this earth. 

30. As to this they say, ' But if he (Agni) thus 
consists of one brick, how then (comes he to be) a five- 
bricked 2 one ? ' Now surely the first brick of clay 
is this earth, — whatever made of clay he places 
on that (altar) that is that one brick. And when he 
puts thereon the heads of the animal victims s , that 
is the animal-brick. And when he puts on the gold 
plate and man 4 , when he scatters gold shavings 
thereon, that is the golden brick. And when he 
puts on two spoonfuls (of ghee) 6 , when he puts 
on the mortar and pestle 6 , and fire-sticks, that is 
the wood-brick. And when he puts on a lotus-leaf 
(petal), a tortoise 7 , sour curds, honey, ghee, and 
whatever other food he puts on, that is the fifth 
brick, the food. Thus, then, it is a five-bricked 
(Agni). 

31. As to this they say, 'On which side is the 
head of the brick ? ' — ' Where he touches it and 
says a prayer,' so say some, 'on one end of the 
naturally perforated (brick) 8 alone indeed should he 

1 Viz. by means of the clay bricks, and the loose soil put between 
the layers. 

■ Saya»a only refers here to the fact that the sacrifice (ya^fla) 
is called ' pankta,' ' the fivefold.' 

* See VII, 5, 2, 1 seq. 4 See VII, 4, 1, 15 seq. 

* See VII, 4, 1, 32 seq. • See VII, 5, 1, 12 seq. 
T See VII, 5, 1, 1 seq. 

* Apparently some kind of porous stone. Three such per- 
forated stones or * bricks ' are used in the construction of the fire- 
altar ; viz. one which is laid on the gold man in the centre of the 
bottom layer (a saman relating to bhus, the earth, being pronounced 
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say a prayer while touching it, but thus all those 
(bricks) of his are turned towards the naturally 
perforated one.' Let him not do so, for those 
bricks doubtless are his (Agni's) limbs, his joints ; 
and it would be just as if he were to put a head 
on each limb, on each joint. But indeed, the fire 
which is deposited on the pile, that is the head of 
all those (bricks). 

32. Here they say, ' How many animal victims 
are laid upon the fire (altar) ? ' — Let him say ' Five,' 
for he does lay thereon those five victims. 

33. Or, ' One,' he may say; ' a ewe ;' for a ewe 
(avi) is this earth, since she favours (av) all these 
creatures. And the fire (altar) also is this earth, 
for the whole fire (altar) is built up thereof : hence 
he may say, ' One.' 

34. Or, ' Two,' he may say, ' two sheep ; ' for 
sheep, indeed, are both this (earth) and that (sky), 
since these two favour all these creatures ; — what 
clay (there is in the brick) that is this earth ; and 
what water there is that is that sky ; and the bricks 
consist of clay and water: therefore he may say, 
' Two.' 

35. Or he may say, ' A cow (or bullock, go) ; ' — 
the cow forsooth means these worlds, for whatever 
walks (gam) that walks in these worlds 1 ; and that 

on it while touching it) ; the second in the centre of the third layer ; 
and the third one being laid upon the centre of the completed fifth 
layer. They are meant to represent the three worlds, the holes 
being intended to afford to the Sacrificer (represented by the gold 
man) a passage to the highest regions. See VI, 2, 3, 1 seq. 

1 It is not quite clear whether the author indulges in etymo- 
logical trifling (go — gu). The Bombay MS. of Siyawa reads, — 
imamstallokan gaWAaifti kavana(?gavana)karmasadhanam gorab* 
dam darjayati. 
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fire also is these worlds : therefore he may say, 
* A cow.' 

36. As to this they say, ' For what object is this 
fire (altar) built ? ' — ' Having become a bird, he 
( Agni) shall bear me to the sky ! ' so say some ; but 
let him not think so ; for by assuming that form, 
the vital airs became Pra^apati * ; by assuming that 
form, Pra^apati created the gods 2 ; by assuming 
that form, the gods became immortal : and what 
thereby the vital airs, and Pra^apati, and the gods 
became, that indeed he (the Sacrificer) thereby 
becomes. 

Third BrAhmaata. 

1. Verily, Pragapati alone was here in the begin- 
ning. He desired, ' May I exist, may I reproduce 
myself!' He toiled, he practised austerity (or, 
became heated). From him, worn out and heated, 
the waters were created : from that heated Person 
the wateis_are born. 

2. The waters said, ' What is to become of us ? ' — 
' Ye shall be heated,' he said. They were heated ; 
they created foam : hence foam is produced in 
heated water. 

3. The foam (m.) said, ' What is to become of 
me?' — 'Thou shalt be heated!' he said. It was 
heated, and produced clay ; for indeed the foam is 
heated, when it floats on the water, covering it ; and 
when one beats upon it, it indeed becomes clay. 

4. The clay (f.) said, 'What is to become of me ?' — 
'Thou shalt be heated!' he said. It was heated, 

1 See VI, 1, 1, 2 seq., where the seven vital airs are represented 
as assuming the form of a bird — the Purusha Pra^apati. 
* See paragraphs 7-1 1. 
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and produced sand-4- for this clay becomes indeed 
heated when they plough it; and if only they 
plough very fine then it becomes, as it were, sandy. 
So much, then, as to that 'What is to become of 
me ? what is to become of me 1 ?' 

5. From the sand he created the p ebble : whence 
sand finally indeed becomes a pebble; — from the 
pebble the stone : whence the pebble finally indeed 
becomes a stone; — from the stone metal ore : whence 
from stone they smelt ore ; — from ore gold : whence 
ore much smelted comes, as it were, to have the 
appearance of gold. 

6. Now that which was created was flowing ; and 
inasmuch as it was flowing (aksharat), a syllable 
(akshara) resulted therefrom; and inasmuch as it 
flowed eight times, that octosyllabic Gayatrt was 
produced. 

7. 'This has indeed become (bhu) a foundation 
(resting-place),' so he thought: whence it became 
the earth (bhumi). He spread it out (prath) : it 
became the broad (earth, pmhivi). On this earth, 
as on a foundation, the beings, and the lord of 
beings, consecrated themselves for a year : the lord 
of beings was the master of the house 2 , and Ushas 
(the Dawn) was the mistress. 

8. Now, those beings are the seasons; and that 
lord of beings is the year; and that Ushas, the 
mistress, is the Dawn. And these same creatures, 
as well as the lord of beings, the year, laid seed 



1 He means to say that he will leave this to be supplied in the 
enumeration of the subsequent creations. 

* At sacrificial sessions the Sacrificer is called Gr/hapati. On 
this, see IV, 6, 8, 3-5. 
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into Ushas 1 . There a boy (kumara) was born 
in a year : he cried. 

9. Prafapati said to him, ' My boy, why criest 
thou, when thou art born out of labour and trouble?' 
He said, ' Nay, but I am not freed from (guarded 
against) evil ; I have no name given me ; give me 
a name ! ' Hence one should give a name to the 
boy that is born, for thereby one frees him from 
evil; — even a second, even a third (name), for 
thereby one frees him from evil time after time. 

10. He said to him, 'Thou art Rudra 2 .' And 
because he gave him that name, Agni became such- 
like (or, that form), for Rudra is Agni : because he 
cried (rud) therefore he is Rudra. He said, ' Surely, 
I am mightier than that : give me yet a name ! ' 

ii. He said to him, 'Thou art Sarva.' And 
because he gave him that name, the waters became 
suchlike, for Sarva is the waters, inasmuch as from 
the water everything (sarva) here is produced. He 
said, ' Surely, I am mightier than that : give me yet 
a name ! ' 

12. He said to him, ' Thou art Pasupati.' And 
because he gave him that name, the plants became 
suchlike, for Pasupati is the plants : hence when 
cattle (pam) get plants, then they play the master 3 
(patly). He said, ' Surely, I am mightier than that : 
give me yet a name ! ' 

13. He said to him, 'Thou art Ugra.' And 

1 On the legend regarding Pra^ipati and his daughter Ushas, 
see I, 7, 4, 1 seq. 

* On this and several of the other names, see part i, p. 201. 

* As, when a horse gets much corn, it becomes spirited, ' master- 
ful.' The St. Petersburg dictionary suggests the meaning, ' they 
become strong.' It might also mean, ' they lord it (over the plants).' 
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because he gave him that name, Vayu (the wind) 
became suchlike, for Ugra is Vayu : hence when 
it blows strongly, they say ' Ugra is blowing.' He 
said, ' Surely, I am mightier than that : give me yet 
a name ! ' 

14. He said to him, ' Thou art A^ani.' And 
because he gave him that name, the lightning 
became suchlike, for Asani is the lightning : hence 
they say of him whom the lightning strikes, ' Asani 
has smitten him.' He said, ' Surely, I am mightier 
than that : give me yet a name ! ' 

15. He said to him, 'Thou art Bhava.' And 
because he gave him that name, Paiganya (the 
rain-god) became suchlike ; for Bhava is Par^anya, 
since everything here comes (bhavati) from the rain- 
cloud. He said, ' Surely, I am mightier than that : 
give me yet a name ! ' 

16. He said to him, 'Thou art Mahan DevaA 
(the Great God).' And because he gave him that 
name, the moon became suchlike, for the moon is 
Pra^apati, and Pra^apati is the Great God. He 
said, ' Surely, I am mightier than that : give me 
yet a name ! ' 

17. He said to him, ' Thou art Isana (the Ruler).' 
And because he gave him that name, the Sun became 
suchlike, for Isana is the Sun, since the Sun rules 
over this All. He said, ' So great indeed I am : 
give me no other name after that ! ' 

18. These then are the eight forms of Agni. 
Kumara (the boy) is the ninth: that is Agni's 
threefold state 1 . 

1 9. And because there are eight forms of Agni — 

1 That is, his state of being trivrrt, or three times three. 

Digitized by GOQQle 



vi kXnda, 2 adhyAya, i brAhmajva, I. 161 

the Gayatrl consisting of eight syllables — therefore 
they say, ' Agni is Gayatra.' That boy entered into 
the forms one after another; for one never sees 
him as a mere boy (kumara), but one sees those 
forms of his l , for he assumed those forms one after 
another. 

20. One ought to build him (Agni, the fire-altar) 
up in (the space of) a year, and recite for a year. 
' For two (years),' however, say some ; ' for in one 
year they laid the seed, and in one year that boy 
was born, therefore let him build for two (years), and 
recite for two (years).' Let him, however, build for 
a year only, and recite for a year ; for the same seed 
which is laid is brought forth ; it then lies changing 
and growing : hence let him build for a year only, 
and recite for a year. To him (Agni) when built up 
(iita) he gives a name : whereby he keeps away evil 
from him. He calls him by a bright (£itra) name 2 , 
saying, * Thou art bright ; ' for Agni is all bright 
things. 

THE ANIMAL SACRIFICE'. 

Second AdhyAya. First BrAhmaya. 

1. Pra^apati set his mind upon Agni's forms. He 
searched for that boy (Kumara) who had entered 

1 Tatar ka. tatprabhr/ti tarn Agnim kum4rarupam na kvalana 
paxyanti kustv et&ny eta^gvalan&dini rupSwy apurushavidhani par- 
yanti, SSy. 

* Or, he calls him by the name of ATitra (bright), that being the 
name by which he is actually to address the fire on the altar at the 
end of the performance. Katy. XVIII, 6, 23. 

' This is the so-called ish/aki-paju, or animal sacrifice per- 
formed with regard to the bricks ; the heads of the victims being 
used in building up the altar, whilst some of the blood is mixed 
with the clay of which the bricks are made. 
[41] M 
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into the (different) forms. Agni became aware of it, 
— ' Surely, Father Pra^apati is searching for me : well 
then, let me be suchlike that he knows me not.' 

2. He saw those five animals, — the Purusha (man), 
the horse, the bull, the ram, and the he-goat. Inas- 
much as he saw (pa.r) them, they are (called) cattle 
(payu). 

/ 3. He entered into those five animals; he became 
I those five animals. But Pra^apati still searched for 
I him. 

4. He saw those five animals. Because he saw 
(pa^) them, therefore they are animals (payu) ; or 
rather, because he saw him (Agni) in them, therefore 
they are animals. 

5. He considered, ' They are Agni : I will fit them 
unto mine own self 1 . Even as Agni, when kindled, 
glares, so their eye glares ; even as Agni's smoke 
rises upwards, so vapour rises from them ; even as 
Agni consumes what is put in him, so they devour ; 
even as Agni's ashes fall down, so do their faeces : 
they are indeed Agni ; I will fit them unto mine own 
self.' He meant to slaughter them for different 
deities: the Purusha (man) for Visvakarman, 
the horse for Varuwa, the bull for Indra, the ram 
for Tvash/r*, the he-goat for Agni. 

6. He considered, ' For different deities, indeed, I 
mean to slaughter now; but I myself desire (kam) 

1 Or, I will make them part of mine own self. — Similarly St. 
Petersburg dictionary, ' I will change them into myself.' But dif- 
ferently Professor Delbrflck, Altind. Synt., p. 239, 'I will make myself 
to be these, change myself into these.' This is on account of the 
middle form of the verb, which, however, is quite justified also in 
the former interpretation. Cf.VI, 8, 2, 1, where there is no ques- 
tion of changing the whole sacrifice into a heap of ashes, but of 
taking over the ashes, or some of it, to form part of the sacrifice. 
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Agni's forms : well then, I will slaughter them for 
the Agnis, as for the (object of my) desire.' He 
slaughtered them for the Agnis, as for (his) desire, 
— to wit, 'for the Agnis,' because many were the 
forms of Agni he had set his mind upon ; and ' for 
the desire,' because it was with a desire that he 
slaughtered them. Having appeased them and car- 
ried the fire round them, he led them northwards 
and slew them. 

7. He considered, ' Those glories (signs of excel- * 
lence *) upon which I have set my mind are contained 
in the heads : well then, I will only put on the heads V 
He cut off the heads and put them on (himself, or 
the altar). The remaining trunks he then let float 
on the water s , and brought the sacrifice to its com- 
pletion by means of (the offering of) a he-goat, 
thinking, ' Lest my sacrifice be pulled to pieces.' 
After performing that animal sacrifice, Pra^apati saw 
that he had not yet reached the end of Agni (the 
fire-altar). 

8. He considered, ' I must search for that body 4 
which I let float on the water.' He searched for it ; 
and what (part) of those (bodies) cast into the water 
had settled therein, that water he gathered; and 
what (had settled) in this earth, that clay (he 
gathered) 6 . And having gathered both that clay 

1 See VI, 1, 1, 4. 

* That is, on the fire-altar, or (which is the same thing) on him- 
self, Pra^apati, the sacrifice. The heads of the five victims are 
placed in (a dish introduced into) the bottom layer of the altar so 
as to impart stability to it. See VII, 5, 2, 1 seq. 

' Or, he washed them, cleaned them, in water. 

4 Literally, that self, i.e. that part of mine own self, the sacrifice (?). 

5 It seemed desirable here to leave the construction of the original 
text unchanged. 

M 2 
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and water, he made a brick : hence a brick consists 
of these two, clay and water. 

9. He considered, ' Surely, if I fit 1 this (matter) 
such as it is unto mine own self, I shall become a 
mortal carcase, not freed from evil : well then, I will 
bake it by means of the fire.' So saying, he baked it 
by means of the fire, and thereby made it immortal ; 
for the sacrificial food which is baked by fire is 
indeed immortal (or, ambrosia). Hence they bake 
the bricks with fire : they thereby make them 
immortal. 

10. And inasmuch as he saw them after offering 
(ish/va) the animal, therefore they are bricks (ish/aka). 
Hence one must make the bricks only after per- 
forming an animal sacrifice ; for those which are 
made before (or, without) an animal sacrifice are 
' anish/aki V And, moreover, there is this other 
(consideration). 

11. As to those glories, they are these same heads 
of the victims ; and those (headless) trunks are these 
five layers (of the fire-altar) : thus when he builds 
up the layers after putting on the heads of the victims, 
he thereby unites those trunks with those heads. 

1 2. And because Agni is all those animal victims, 
therefore animals delight (being) near the fire 8 , — 

1 S£ya«a explains ' abhisawskarishye ' by ' idhiya^flike jarlra 
upadhisyimi,' ' if I were to put this (clay and water) on the sacri- 
ficial body.' 

* A play on the word which may mean either ' non-bricks,' or 
'being without oblation (ish/a).' 

* Sayana seems to take this to mean, that animals (cattle) delight, 
or sport, when the sacrificial fire is established ; that is to say, they 
feel at home and increase wherever a new household is estab- 
lished (?); — tasmad agnav ahite pa^avo ramante, dtmany eva sa 
pritir ity abhiprSyaA. Adhuna»gneA parashv Stmabhuteshu pritiw 
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there animals sport with animals. Hence the (sacri- 
ficial) fire is set up with him who possesses cattle ; 
for inasmuch as Agni (was) the same as cattle, there- 
fore Prafapati (the lord of creatures or generation) 
became Agni. 

13. Here now some say, ' It is at this (point of 
the performance) that he should offer up all those 
(five) victims ; for had Prafapati then offered up all 
of them, he would certainly have reached the end of 
the fire (altar) : hence were he (the Sacrificer) now to 
offer up all those (victims) he would certainly reach 
the end of the fire (altar).' Let him not do so: he 
thus would stray from where the gods have gone, 
he would stray from the path ; — and what would he 
then gather J ? For those same bodies, those layers, 
he gathers : let him therefore not do so. 

14. Now when he slaughters those animals, he 
prepares a home for Agni ; for nowhere but in 
his home does one enjoy himself. But the home 
means food: it is that he lays down in front, and 
when Agni sees that, he turns unto him. 

15. There are a man, a horse, a bull, a ram, and 
a he-goat; for such are all the animals (used for 
sacrifice). Animals are food : he thus lays down in 
front whatever food there is ; and seeing that, Agni 
turns unto him. 

16. There are five ; for there are those five Agnis, 



damyann £ha, yasmid agnir esha yat pwavas tasmid yasya manu- 
shyasya paxavo bhavanti tasminn etad agnir idhiyate, tatra hi sa 
atmabhfltaiA pirubht ramate n&nyatra; evam yad agny&tmMA 
pajavas tatas tarn agnim Stma*bhisawskrz'tya pra^apatir agnir 
abhavat. 

1 That is, what ' sambhlras ' or equipments of the fire should he 
then collect ? Cf. part i, p. 276. 
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to wit, the five layers (of the fire-altar) : for them he 
thus lays down five homes ; and seeing that, Agni 
turns unto him. 

17. And when (he offers) 'to the Agnis,' — it is 
because there are here many Agnis, to wit, those 
layers ; and when (he offers) ' to the desire,' it is in 
order that the Sacrificer may obtain the object for 
which he performs that ceremony. 

18. A man (purusha) he slaughters first, for man 
is the first of animals ; then a horse, for the horse 
comes after man ; then a bull, for the bull (or cow) 
comes after the horse ; then a ram, for the sheep 
comes after the cow ; then a he-goat, for the goat 
comes after the sheep: thus he slaughters them 
according to their form, according to their excellence. 

19. Their ropes may be unequal ; that of the man 
being the longest, then shorter and shorter : thus he 
makes the ropes according to the form of the animals, 
to avoid confusion between good and bad. But let 
them be all alike, all similar ; for all these victims 
are alike, all similar, for they are (all) called Agnis, 
they are called food: hence they are alike and 
similar. 

20. Here now they say, ' How is that complete 
five-bricked fire of his gained in the animals ? ' — 
Well, in the kapalas of the sacrificial cakes that 
first brick, the earthen one, is obtained ; and when 
he slaughters the animal, thereby the animal brick is 
obtained, and when two gold chips are (placed) on 
both sides of the omentum, thereby the gold brick 
is obtained ; and what firewood, stake, and enclosing 
sticks there are, thereby the wooden brick is ob- 
tained; and what ghee, sprinkling-water, and cake 
there are, thereby the fifth brick, the food, is 
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obtained : thus then that complete five-bricked fire 
of his is gained in the animals. 

21. For these (victims) there are twenty-four 
kindling-verses * ; for the year consists of twenty- 
four half-moons, and Agni is the year : as great 
as Agni is, as great as is his measure, by so much / 
he thus kindles him. 

22. And, again, why there are twenty-four, — the ' 
Gayatrt consists of twenty-four syllables, and Agni 
is Gayatra 2 : as great as Agni is, as great as is j 
his measure, by so much he thus kindles him. 

23. And, again, why there are twenty-four, — man '• 
(purusha) doubtless is twenty-fourfold : ten fingers 
of the hands, ten toes, and four limbs ; and Prafi- 
pati is the Purusha, and Pra.fapati is Agni : as 
great as Agni is, as great as is his measure, by 
so much he thus kindles him. 

24. He recites both gayatrt and trish/ubh verses ; 
for the gayatrl metre is the vital air, and the trish- 
/ubh is the body (self) : by the gayatrl verses he 
thus kindles his vital air, and by the trish/ubh ones 
the body. The trish/ubh verses are in the middle, 
and the gayatrt verses on both sides thereof; for 
this body is in the middle, and the (organs of) the 
vital airs are on the sides thereof. He pronounces 
more gayatrl verses before, and fewer after (the 

1 For the eleven giyatri verses, used as samidhenis at an 
ordinary ish/i — and raised to the number of fifteen by repetitions of 
the first and last verses — see part i, p. 102. The present animal 
sacrifice (ish/aki-para) adds to these verses nine trish/ubh verses 
(Va£. S. XXVII, 1-9), which (according to Katy. XVI, 1, 11) are 
to be inserted between the two verses containing the words ' samidh- 
yamana' (being kindled) and 'samiddha' (kindled) respectively, — 
that is, between the ninth and tenth of the normal or gayatrt kind- 
ling-verses (cf. I, 4, 1, 38). * See VI, i, i, 15 ; 3, 19. 
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trish/ubh verses) ; for there are more (organs of 
the) vital airs in front, and fewer behind. 

25. He recites (Va^. S. XXVII, 1), 'May the 
months 1 , O Agni, may the seasons make thee 
grow ! ' When Agni restored the relaxed Pra^a- 
pati, he (Prafipati) said to him, ' What kindling- 
verses there are equal to me (in measure), with 
them kindle me ! ' 

26. He (Agni) saw these (verses), ' May the 
months, O Agni, may the seasons make thee grow ! ' 
that is, 'May both the months, O Agni, and the 
seasons make thee grow!' — 'The years, the Rish is, 
whatsoever truths' that is, 'May the years, and 
the Jtishis, and the truths make thee grow ! ' — ' W ith 
heavenly brightness do thou shine!' — the 
heavenly brightness doubtless is yonder sun : thus 
' together with that do thou shine!' — 'lighten up 
the whole four regions!' that is, 'lighten up all 
the four regions ! ' 

27. These (verses) have one and the same expla- 
nation regarding him (Agni-Pntf&pati) : how one 
would make him complete, how he would restore and 
produce him. They relate to Agni and Pra^apati : 
to Agni, inasmuch as Agni saw (them) ; to Prafi- 
pati, inasmuch as he (Agni) kindled Prafapati. 

1 This is the meaning assigned here to ' sam&A ' by Mahtdhara, 
a doubtful meaning indeed. Besides the ordinary meaning ' year,' 
the St. Petersburg dictionary also allows to ' sama ' that of ' half- 
year ' in some passages of the Atharva-veda. In the present pas- 
sage, the dictionary refers ' samaA ' to the adjective ' sama,' hence 
' the equal seasons.' This cannot, however, have been the mean- 
ing assigned to the word by the author of this part of the Brahmawa, 
whatever it may originally have been in this verse of the Sawhitas. 
Sayawa, Taitt. S. IV, 1, 7, takes 'samaA' in the sense of 'the 
years,' but remarks that ' the months and half-months ' have to be 
understood by it in this verse. 
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28. Twelve Aprf (propitiatory) verses l there are, 
— twelve months are a year, and the year is Agni : 
as great as Agni is, as great as is his measure, with 
so much he thus propitiates (or gratifies) him. 

29. And, again, why there are twelve, — of twelve 
syllables consists the £agatl, and the 6agatl is this 
earth, for on her there is everything that moves 
(^agat) here. And Agni also is this earth, for it is 
out of her that the whole fire (altar) is built up : as 
great as Agni is, as great as is his measure, by so 
much he thus propitiates him. 

30. And, again, why there are twelve, — of twelve 
syllables consists the <7agatt, and the Gagatt is all 
the metres, and all the metres are Pra^apati (the 
sacrifice), and Pra^apati is Agni : as great as Agni 
is, as great as is his measure, by so much he thus 
propitiates him. 

31. Those 'kindling-sticks of his (Agni) are 
upright.' When Agni restored the relaxed Pra^- 
pati, he said to him, ' What Aprl-verses there are 
equal to me, with them propitiate me ! ' 

32. He saw these (verses) 2 : — ' Upright are his 
kindling-sticks,' for upright indeed are the kind- 
ling-sticks of him when kindled; — 'upwards tend- 
ing the bright flashes of Agni,' for tending 
upwards are his bright flashes, his flames; — 'they, 
the most brilliant,' that is 'the most powerful;' 
— ' of the fair-looking son,' for fair-looking indeed 
Agni is on all sides ; and inasmuch as he (the 
Sacrificer) produces him thereby he (Agni) is his son. 

1 For the purport of these verses which form the offering-prayers 
at the fore-offerings of the animal sacrifice, see part ii, p. 185, 
note 1. 

* Va^.S. XXVII, 11 seq. 
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33. These (verses) have one and the same expla- 
nation regarding him (Agni-Pra^apati) : how one 
would make him complete, how he would restore and 
produce him. They relate to Agni and Pra^apati, 
— to Agni, inasmuch as Agni saw (them) ; to Pra^L- 
pati, inasmuch as he (Agni) propitiated Pra^ipati. 

34. They are unequal, and consist of unequal 
feet, and unequal syllables; for the metres are 
unequal : whatever unequal limbs there are at his 
(Agni's) body, those (limbs) of his he propitiates by 
these (verses). 

35. The animal cake belongs to (Agni) Vaij- 
vanara — VaLrvanara being all the fires — for the 
obtainment of all the fires. 

36. As to why it belongs to Vaisvanara; — those 
layers (of the altar) no doubt are the seasons, for 
the seasons are the fires ; and the seasons are the 
year, and the year is Vaisvanara (belonging to all 
men). Were it (offered) to Agni (Vaixvanara), he 
would cause it (the formula) to be redundant. It is 
one on twelve potsherds : twelve months are a year, 
and the year is Vai.rvanara. The offering and 
invitatory formulas relate to Agni, for the obtain- 
ment of Agni's forms. They contain the word 
' kama ' (desire), for the obtainment of his desires. 

37. Now some, having in that way 1 obtained 
those heads, put them on (the fire-altar), thinking, 
' Either way 2 are they animals.' But they (who do 
this) become mortal carcases, for unpropitiated are 

1 That is, according to Saya«a, somehow or other, in some 
worldly manner, as by buying or begging them, without performing 
the animal sacrifice. 

' That is to say, whether they are consecrated or unconsecrated, 
in either case they are 'pajavaA' or animal (victims). Say. 



Digitized by 



Google 



VI KANDA, 2 ADHYAyA, 2 BRAhmAWA, 2. 171 

those (heads) of theirs. In this way, indeed, they did 
put them on for Asha^i Sausromateya 1 ; but 
quickly indeed he died after that. 

38. Some, however, make gold ones, saying, 
* They are immortal bricks (anvztesh/aka).' But 
indeed those are false bricks (anmesh/aka), those 
are no heads of victims. 

39. Some, again, make earthen ones, thinking, 
' Passed away, forsooth, are these animals, and this 
earth is the shelter of all that has passed away : thus 
whither those animals have gone, from thence we 
collect them.' Let him not do so, for whoso knows 
not both the practice and theory of these (victims), 
for him let them be passed away. Let him slaughter 
those very five victims, as far as he may be able 
to do so ; for it was these Pra^apati was the first 
to slaughter, and 3yapar»a Sayakayana the last; 
and in the interval also people used to slaughter 
them. But nowadays only these two are slaughtered, 
the one for Pra/apati, and the one for Vayu. The 
theory of these two is now (to be) told. 

Second BrAhmana. 

1. The Aarakas slaughter (a he-goat) for Pra^a- 
pati, saying, ' Prafapati, having built up the fire- 
altar (agni), became Agni. When he slaughters 
that one, then indeed he reaches the end of Agni 
(the fire-altar).' 

2. It is a dark grey one ; for the grey has two 
kinds of hair, the white and the black; and two 
make a productive pair : that is its Pra^apati- 
characteristic. It is a hornless one, for Pra^apati 
is hornless. 

1 The son of AshidAz and Sarcomata, according to Sayana. 
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3. For this (animal sacrifice) there are twenty-one 
kindling-verses 1 ; — twelve months, five seasons, these 
three worlds, and yonder sun, — that is the twenty- 
onefold Pra^apati; and Pra^apati is Agni: as great 
as Agni is, as great as is his measure, by so much 
he thus kindles him. 

4. And, again, why there are twenty-one ; — man 
(purusha) doubtless is twenty-onefold, ten fingers of 
the hand, ten toes, and the body (make) the twenty- 
onefold man Pragapati ; and Pra^apati is Agni : as 
great as Agni is, as great as is his measure, by so 
much he thus kindles him. 

5. He recites both gayatrt and trish/ubh verses : 
their significance has been told ; and* (what applies 

1 to) the order of the verses has been told. The 
• libation of ghee 2 he makes with the verse contain- 
i ing (the name) Hira»yagarbha 8 ; for Hirawyagarbha 

1 Viz. the eleven ordinary giyatrf verses raised, by repetitions, 
to the number of fifteen ; with six special trish/ubh inserted (p. 167, 
note 1). Katy. XVI, 1, 34. 

2 On the two libations of ghee, see part i, p. 124 note; p. 128, 
n. 2. It is doubtful which of the two libations is intended here ; 
whether the first which in any case belongs to Pra^Spati, but is 
usually made with a different formula from the one prescribed here, 
or the second. The later ritualists themselves seem to have been 
doubtful on this point; but Katyayana (XVI, r, 35-37) leans to 
the opinion, that the second libation must be intended ; both liba- 
tions thus being made to Pra^Spati on this occasion. SSyawa 
remarks, — hirawyavatya rik& ' hirawyagarbhaA samavartatety ' ata 
uttaram samaprakam (? samaprakaram) agharam agharayati ; pra£&- 
patir vai hira»yagarbha£ sa &gnis tarn evam tarpayitvapnotity 
abhipriya^. 

3 That is, Vfy. S. XXV, 10 (XIII, 4 ; Xik S. X, 1 2 1, 1, ' Hira»- 
yagarbhaA samavartatagre), 'Hira»yagarbha (the golden child) came 
first into existence ; he was born as the only lord of all being ; he 
sustained this earth and sky: what god (or the god Ka) shall we 
serve with offering.' 



Digitized by 



Google 



VI KANDA, 2 ADHYAYA, 2 BRAHMAWA, 6. 1 73 

is Pra^apati, and Pra^apati is Agni. There are I 
twelve Apri-verses : their significance has been 
told ; and (what applies to) the order of the verses 
has been told. The animal cake belongs to Pra^a- 
pati, for the relation of the victim is also that of the 
animal cake 1 . It is one on twelve potsherds : 
twelve months are a year, and the year is Pra^apati. 
The offering and invitatory formulas contain the 
word ' Ka,' for Pra^apati is Ka 2 . 

6. He then slaughters for Vayu Niyutvat (the! 
wind, driving a team of horses) that white, bearded \ 
(he-goat). When Pra^apati had produced living 
beings, he looked about him, and from exceeding 
delight his seed fell : it became that white, hornless, 
bearded he-goat (aga, ' unborn ') ; for seed is life- 
sap, and as far as there is life-sap, so far extends 
the self. And when he slaughters that one, then 
indeed he reaches the end of Agni (the fire-altar). 
It is a white one, because seed is white. It is 
hornless, because seed is hornless. It belongs to 
Vayu, because Vayu (the wind) is the out-breathing ; 
and to Niyutvat, because the teams (niyut 3 ) are the 
in-breathing : the out-breathing and in-breathing he 
thus lays into him. 

1 See III, 8, 3, i seq. 

* See I, i, i, 13 with note. — The above verse, Htk S. X, 121, r, 
and following five verses, — each of which ends with, ' what god (or 
the god Ka) shall we serve with offering,' — are used with the 
omentum, the animal cake (parupuro^ba), and the animal oblations 
respectively ; viz. the first three verses as invitatory formulas (anu- 
vakaya) and the last three as offering formulas (ya£ya). Asv. St. 
Ill, 8, 1. — Va^. S. XXV, 10-13, on 'y tne first four verses are 
given together; whilst Sayawa, in accordance with Ajvalayana, 
remarks, — vapa puro</ajaparuna»? ' hira«yagarbhaA samavartatagra ' 
ity adayaA syuA. 

3 Probably ' niyutaA ' here with allusion to ' niyuta,' shut in. 
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7. And, again, why he slaughters that white, 
hornless (he-goat) ; — when the gods restored the 
relaxed Pra^apati, they, by means of this victim, 
put into him that out-breathing which had gone 
out of him ; and in like manner this one now puts 
it into him. It belongs to Vayu, because Vayu is 
the out-breathing; and to Niyutvat, because the 
teams are the in-breathing: he thus puts the out- 
breathing and in-breathing into him. It is white, 
because Vayu (the wind) is white ; and it is hornless, 
because Vayu is hornless. 

8. For this (animal sacrifice) there are seventeen 
kindling-verses 1 ; for the year is seventeenfold — 
there are twelve months and five seasons — Praflpati 
is the year, and Pra^apati is Agni : as great as Agni 
is, as great as is his measure, by so much he thus 
kindles him. 

9. And, again, why there are seventeen, — man is 
seventeenfold, — there are ten vital airs, four limbs, 
the body the fifteenth, the neck-joints the sixteenth, 
and the head the seventeenth, — Pra^apati is the 
Person (or man, purusha), and Pra^apati is Agni : as 
great as Agni is, as great as is his measure, by so 
much he thus kindles him. 

10. He recites both gayatrt and trish/ubh verses : 
their significance has been told ; and (what applies 
to) the order of the verses has been told. There 
are twelve Apri-verses : their significance has been 
told ; and (what applies to) the order of the verses 
has been told. The animal cake belongs to Prafa- 
pati: 'Therein then that wish was obtained,' 



1 That is, only two additional trish/ubh verses are to be inserted 
between the n (or 15) gSyatrt ones. 
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Mahitthi once said, — 'which the Aarakas say is in 
the victim to Pra^apati.' 

11. And as to why the victim belongs to Vayu, 
and the animal cake to Pra^apati ; — one half of 
Pra^apati doubtless is Vayu, and one half is Pra^a- 
pati : thus, were they both to belong to Vayu, or 
both to Pra^apati, then only one half of him 
(Prafipati) would be made up, and one half would 
not (be made up). But in that the victim belongs 
to Vayu, and the animal cake to Pra^apati, thereby 
he puts together (restores) him, Pra^apati, wholly 
and entirely. 

12. And, again, why the victim belongs to Vayu, 
and the animal cake to Pra^apati ; — when the gods 
restored the relaxed Pra^apati, they, by means of 
this victim, put into him that out-breathing which 
had gone out of him ; and by means of this cake 
they restored that body (trunk) of his. And as to 
why it belongs to Pra.f&pati, it is because the body 
(self) is Prafapati; and (why it is) one on twelve 
potsherds, — twelve months are a year, and Prafapati 
is the year. One of the offering prayers and one 
of the invitatory prayers * contain (the word) ' ka,' 
for Pra^apati is Ka. 

1 The three chief oblations of the Animal Sacrifice, requiring 
each an invitatory prayer (anuvakya) and an offering prayer 
(ya^yi), are the omentum-oblation (vapa), the animal cake (para- 
puro<&ra), and the meat oblations (paru-havis). This is the order 
on the present occasion, whilst usually the cake-oblation succeeds 
the offering of meat portions. Now the first of the three invitatory 
prayers (that of the omentum), viz. V&g. S. XXVII, 26 (Rik S. X, 
121,8), and the last of the three offering prayers (that of the meat 
portions), viz. VS^. S. XXVII, 25 (Itik S. X, 121, 7), end with the 
refrain, ' what god (or, the god Ka) should we serve with offering.' 
Thus, then, the first and the last of the six formulas would be 
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13. Now when in the first place he offers the 
omentum, he thereby puts into him (Pra^apati) that 
vital air which is here in front. And when they 
proceed with that (cake) in the middle, it is because 
this trunk is in the middle. And when they proceed 
thereafter with the (meat) oblation, he thereby puts 
into him that vital air which is behind. The (re- 
maining) offering and invitatory prayers should 
contain the word 'bright,' with the view of the 
obtainment of bright forms ; and the word ' niyut ' 
(team), for the obtainment of that form which has 
a team K 



addressed to Praf&pati ; and to him is also exceptionally offered 
the animal cake, which is here assigned the central position, and 
which, in the normal sacrificial order, would belong to the recipient 
of the animal sacrifice itself, or in the present case, to Vdyu Niyut- 
vat. Saya«a, on the other hand, makes the above two verses, con- 
taining the word Ka, the invitatory and offering prayers of the 
cake-offering, as the MS. makes him say, — kadvatyau ya^yanuvakye 
purod&rasya, 'apo ha yad bnhatir' (Rik S. X, 121, 7), 'yaskid 
Spo' (X, 121, 8) ity ete. This, indeed, would also seem to be the 
opinion of Katy&yana, whose rules (XVI, 1, 39-43) are, — 39. To. 
Pra^apati belongs the animal cake at both (animal sacrifices) ; 40. 
The offering and invitatory formulas of the Pra^apatya (animal 
sacrifice) contain the word ' Ka;' 41. Those of the Viyavya con- 
tain the word 'bright;' 42. Optionally so, those of the omentum 
(but not at the meat portion, commentary); 43. The remainder 
is equal in all (three views). — Now it would indeed be the most 
natural, that the formulas of the cake-offering, here exceptionally 
assigned to Pra^apati, should be made to correspond to that deity ; 
but the order in which the formulas are given in the V&g. S. XXVII, 
23-28 (cf. Ajval. Ill, 8, 1), as well as paragraph 13 above, seems 
to favour the first view; though the next paragraph shows that 
there were differences of opinion on this point. Cf. next note. 

1 The form of Pra^-apati which has a team of horses is Viyu, 
the god of wind ; while his bright forms are represented by Agni, 
the fire (VI, 1, 3, 20, 'Agni is all bright things ').— Va^. S. XXVII, 
29-34 gives six verses for use as invitatory and offering formulas 
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14. As to this they say, ' It is rather the two 
(prayers) of the Omentum that should contain (the 
word) " bright," for so far as the two (prayers) of the 
omentum containing (the word) " bright " extend, 
extends what is bright in the animal (sacrifice) ; and 
the two (prayers) of the (meat) oblation should con- 
tain (the word) " team," for the obtainment of that 
form of him (Pra^apati) which has a team.' 

15. And, again, why he slaughters this animal ; — f 
in this animal doubtless the form of all (the five kinds . 
of) animals is (contained) : inasmuch as it is hornless 
and bearded, that is the form of man, for man is 
hornless and bearded ; inasmuch as it is hornless and 
furnished with a mane, that is the form of the horse, 
for the horse is hornless and furnished with a mane ; 
inasmuch as it is eight-hoofed, that is the bull's form, 
for the bull is eight-hoofed; inasmuch as its hoofs 
are like those of the sheep, that is the form of the 

at the ish/akap&ra to Vayu. Five of these contain the word 'niyut,' 
team, but only the first two contain the word ' jukra' (bright): these 
two are presumably to be used on the present occasion ; though I am 
at a loss to see what other two verses containing the word ' bright ' 
are to be used ; unless indeed ' juklavatyaA ' in the text means 
'verses containing some word for bright,' in which case the 
ordinary verses used at an animal offering to Vayu Niyutvat, viz. 
V£g. S. XXVII, 23 and 24 (Jlik S.VII, 9 1, 3; 90, 3) which contain the 
word ' jveta ' (white, light), might be used. The MS. of S£ya»a's 
commentary is unfortunately very corrupt in this place ; it alludes 
to the latter two verses, but whether to recommend them, or set 
them aside, for the present occasion, is not clear. He does, 
however, specially except the formulas of the animal cake from 
being included in the above specification. In the view put forth 
in paragraph 14, the above-mentioned two verses would apparently 
have to be used for the omentum-oblation, the two verses contain- 
ing ' Ka ' for the cake-oblation, and (any) two verses containing 
the word 'team' (either the ordinary ones, Hik S. VII, 92, 5; 
VI, 49, 4 ; or some of the special ones) for the meat-oblation. 
[41] N 
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sheep ; and inasmuch as it is a he-goat, that is that 
of the goat. Thus when he slaughters this one, 
thereby indeed all those (five) animals are slaughtered 
for him. Whichever of these may suit him — either 
those five animals, or that (he-goat) for Pra^apati, 
or that one for (Vayu) Niyutvat l — 

16. Let him slaughter it at full moon. ' Let him 
slaughter at new moon,' so say some, ' for Pra^apati 
is yonder moon : during that night (of new moon) 
he dwells here (on earth) 2 , and it would be just as 
if he slaughtered him while staying near.' 

17. But, indeed, this (takes place) at full moon, 
for the victim is yonder moon, and him the gods 
slaughter at full moon 3 : ' I will slaughter him at 
the time when the gods slaughter him,' thus he 
thinks, and therefore (he does so) at full moon. 
And, again, why at full moon; — the full moon no 



1 S&yana here supplies ' let him perform that,' — esham karma- 
Haw madhye yat karmasya sampadyeta tat kuryad iti reshaA ; but 
he then adds, that the pronoun ' it ' (tarn) at the beginning of the 
next paragraph is caused by proximity of the Niyutvatiya. 

* See I, 6, 4, 5. ' Now this king Soma, the food of the gods, is 
no other than the moon. When he (the moon, masc.) is not seen 
that night either in the east or in the west, then he visits this 
world, and here he enters into the waters (f.) and plants (f.).' Thus 
Pra^apati is here identified with Soma, the moon, and food. 

* Cp. I, 6, 4, 12-13. 'The full-moon oblation, assuredly, be- 
longs to the Vn'tra-slayer, for by means of it Indra slew Vr/tra ; 
and this new-moon oblation also represents the slaying of Vn'tra, 
since they prepared that invigorating draught for him who had 
slain Vrz'tra. An offering in honour of the VWira-slayer, then, 
is the full-moon sacrifice. VrAra, assuredly, is no other than the 
moon ; and when during that night (of new moon) he is not seen 
either in the east or in the west, then he (Indra) finishes in destroy- 
ing him by means of that (new-moon sacrifice), and leaves nothing 
remaining of him." 
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doubt was the first to shine forth, hence also (the 
sacrifice takes place) at full moon. 

18. And furthermore, at the Phalguna (full moon), 
for that full moon of Phalguna, that is, the second 
(Phalguna) \ is the first night of the year ; and that 
first (Phalguna) is the last (night of the year) : he 
thus begins the year at the very mouth (beginning). 

19. Now, as soon as he has performed the full- 
moon offering, let him slaughter the victim. For 
Indra, having driven away Vmra, evil, by means of 
the full-moon offering, thus freed from evil entered 
upon this sacrificial performance; and in like manner 
the Sacrificer, having driven away VWtra, evil, by 
means of the full-moon offering, thus freed from evil 
now enters on this (sacred) performance. 

20. This is (performed) in a low voice, for by 
means of these victims Pra,fapati sought to obtain 
this (sacred) work 2 ; but that (work) was then, as it 
were, uncertain, indistinct : hence in a low voice. 

21. And, again, why in a low voice; — this per- 
formance assuredly belongs to Pra^apati, for it is 
Pra/apati he enters upon by this performance ; and 
Pra^ipati is undefined. 

22. And, again, why in a low voice ; — there is seed 
here in the sacrifice, and seed is cast silently — the 

1 In the older division of the year the first or spring season (vasanta) 
begins with the month of Phalguna, that is the month when the 
moon is in conjunction with the nakshatra of the Uttare Phalguni, 
whence that full moon, in the Kaush. Br. 5, 1, is called the mouth, 
and that of the first Phalguni the tail, of the year. See A. Weber, 
Nachrichten von den Naxatra, II, p. 329. In the above, some- 
what bold figure, we are, Sayawa reminds us, to understand the 
fifteenth or last day (of the dark fortnight) of the first Phalguni, 
and the pratipad, or first day of the second Phalguni. 

2 That is, the construction of the fire-altar. 

K 2 
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omentum, the animal cake, and the chief oblation, 
for of that much consists the animal sacrifice. 

23. On the eighth day (after full moon) he collects 
(the materials for) the fire-pan ; for sacred to Pra^a- 
pati is that day, the eighth (after full moon), and 
sacred to Pra/apati is this (sacred) piece of work, 
the fire-pan : on a day sacred to Pra^apati he thus 
performs the work sacred to Pra^apati. 

24. And as to why (it is performed) on the eighth 
day ; — that eighth day no doubt is a joint of the year, 
and that fire-pan is a joint of Agni (the fire-altar) : 
he thus makes joint upon joint. 

25. And, again, why on the eighth day ; — eightfold 
doubtless is the pan 1 — the bottom part, the two side- 
parts, the horizontal belt (or rim), that makes four ; 
and four upright (bands), that makes eight : he thus 
makes the eightfold on the eightfold (or eighth). 

26. He performs the initiation on the day of new 
moon ; for from out of the new moon the sacrifice is 
spread : ' Whence the sacrifice is spread, thence will 
I generate the sacrifice,' so he thinks. 

27. And, again, why he (does so) at new moon; — 
when he performs the initiation, he verily pours out 
his own self, as seed, into the fire-pan, the womb ; 
and when he becomes initiated, he makes for it (his 
self) that world (or place) beforehand 2 , and he is 



1 For the construction of the fire-pan, in which the sacred fire 
has to be kept up for a year, during which the initiation-ceremony 
is repeated day after day, see VI, 5, 2, 1 seq. 

* There is kept up in these paragraphs a play on the word ' loka,' 
meaning both ' space' and ' world (or place of living),' — and apply- 
ing both to the space occupied by a brick, in building up the altar; 
and to the place which the Sacrificer, by this performance, gains for 
himself in another world. The initiation period is here represented 
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born into the world made by him : hence they say, 
' Man is born into the world made (by him) V 

28. Now, were he to be initiated during less than 
a year, he would build up bricks without space (for 
them) 2 : the bricks would exceed the spaces. And if, 
after making more spaces 3 , he were not to fill up 
bricks in accordance therewith, the spaces would 
exceed the bricks. And when, after initiating him- 
self at new moon, he buys (Soma) at new moon 4 , 
he piles up as many bricks as he (during the 
interval) makes space for ; and when his (Agni's 
second) wing is covered (with loose soil), the whole 
Agni is built up. 

29. As to this they say, ' If at the time of the 
buying (of Soma) the days and nights (of the initia- 
tion-period) amount to just as many as there are 
bricks of that fire-altar, why then are not those 

as the time during which the Sacrificer prepares both the requisite 
space for the altar (as it were, adding day by day so many brick- 
spaces, thus becoming available for the altar-pile at the time of 
construction), and an adequate place for himself in the celestial 
regions. 

1 That is, man receives, in a future existence, the reward or 
punishment for his deeds during this life. 

* The author argues in support of the orthodox initiation-period 
of just one year, as just the amount of time required for preparing 
the exact amount of space (or brick-spaces) requisite for an altar 
of proper size. If the initiation were to last less than a year, he 
would not have had sufficient time to prepare the necessary amount 
of space, or rather, number of spaces required for the bricks ; and, 
by implication, he would not acquire for himself an adequate place 
hereafter. 

5 That is to say, if he were to make the initiation-period last 
longer than a year, thus providing for more space than his supply 
of bricks would suffice to fill up. 

* That is, after the expiration of the period of initiation, or just 
a year after the commencement of the latter. 
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spaces of his filled up (which are prepared) during 
the days there are after the buying (of Soma) l ? 
Well, when he buys (Soma) at new moon, after 
becoming initiated at new moon (a year previously), 
then he piles up just as many bricks as (during that 
interval) he makes space for ; and what days there 
then are after the buying (of Soma), during that 
interval the Adhvaryu builds up the fire-altar. But 
when should he build up, if there were not that 
interval ? As many as there are days and nights in 
the year, so many are the bricks of that fire-altar. 
Thereto (comes) a thirteenth month, for there is 
that thirteenth month ; — thus during the days there 
are after the buying (of Soma), those spaces of it 
(the altar) are filled up afterwards with those bricks 
of the thirteenth month : thus the spaces and the 
bricks become equal. 

30. Thus, then, what first full moon there is (in 
the year) on that he slaughters the victim; and 
what first eighth-day there is, on that he prepares 
the fire-pan ; and what first new moon there is, on 
that he becomes initiated : thus whatever first days 
there are in the year, of those he thereby takes 
possession for him (Agni, the altar), those he thereby 
gains. Now then as to the total amount (of the 
fire-altar) 2 . 

1 That is, during the days from the commencement to the com- 
pletion of the altar. These are the upasad-days (part ii, p. 104 
seq.), the number of which varies from three days up to three years. 
During this period the Upasads have to be performed twice daily, 
and in the interval between the two performances the building of 
the altar takes place, a certain number of bricks being added each 
day. 

* Or, rather, the correspondence, in toto, of the sacrificial per- 
formance with the object to be attained, viz. Agni, the fire-altar. 
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31. Here now they say, 'How does that sacrificial 
performance of his (the animal sacrifice) gain the 
year, Agni ? how does it correspond 1 with the year, 
with Agni ? ' Well, for those five victims there are 
twenty-five kindling-verses, twelve Apri-verses, — that 
makes thirty-six ; — eleven after-offerings, eleven by- 
offerings 2 , — that makes fifty-eight. 

32. Now what forty-eight there are (in these 
fifty-eight), they are the Gagati (metre) consist- 
ing of forty-eight syllables ; — the Gagati doubtless 
is this earth, for it is thereon that everything is 
that moves (^agat) ; and Agni also is this earth, for 
it is thereof that the whole Agni is built up : as 
great as Agni is, as great as is his measure, so great 
does this become 8 . 

33. And, again, why there are forty-eight ; — of 
forty-eight syllables consists the Gagati ; the Gagati 
(comprises) all the metres ; all the metres are 
Pra^apati (the sacrifice 4 ) ; and Pra^apati is Agni : 
as great as Agni is, as great as is his measure, so 
great does this become. 

34. And what (remaining) ten there are (in those 
fifty-eight), they are the Vir&f, consisting of ten 
syllables ; and the Virif is Agni, — there are ten 
regions, and the regions are Agni ; ten vital airs, 
and the vital airs are Agni : as great as Agni is, 

1 Or, come up to, tally with, — katha»? sawvatsare«a sampadyate 
sa#zga££^atexvayavas&myena, Say. 

* For these supplementary oblations at the animal sacrifice, see 
III, 8, 4, io seq. 

* That is, the animal sacrifice that has been performed is thus 
made out to be equal to Agni, or to the object for which it was 
performed. 

4 That is, because all the metres are employed in the chants and 
recitations during the sacrifice. 
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as great as is his measure, so great does this 
become. 

35. The omentum and the animal cake, that 
makes sixty; — sixty are the days and nights of a 
month : thus he gains the month ; the month gained 
gains the season ; and the season (gains) the year : 
he thus gains the year, Agni, and the wishes which 
are contained in the year, and what other food than 
that there is in the year, all that (he gains). 

36. And for that (victim) of Pra^apati there are 
twenty-one kindling-verses, and twelve Aprl-verses, 
that makes thirty-three ; — eleven after-offerings, 
eleven by-offerings, that makes fifty-five; — omen- 
tum, animal cake, and chief oblation, that makes 
fifty-eight : whatever wish is contained in the fifty- 
eight, that he gains even here 1 ; — two libations of 
ghee, that makes sixty : whatever wish is con- 
tained in the sixty, that he gains even here ; and 
what other food than that there is in the year, all 
that (he gains). 

37. And for that (victim) of (Vayu) Niyutvat, 
there are seventeen kindling-verses, and twelve Aprl- 
verses, that makes twenty-nine ; — eleven after-offer- 
ings, and eleven by-offerings, that makes fifty-one; — 
omentum, animal cake, and chief oblation, that 
makes fifty-four ; — two libations of ghee, two (obla- 
tions to Agni) Svish/akrzt, that makes fifty-eight : 
whatever wish is contained in the fifty-eight, that he 
gains even here ; — the wood-lord 2 (tree) and the obla- 
tion of gravy, that makes sixty: whatever wish is con- 

1 ?That is, also in this calculation, or in the parts of the sacrifice 
here enumerated. 

* For the oblation to Vanaspati, see part ii, p. 208; for the 
vasahoma, ib. 205. 



Digitized by G00gk 



VI KANDA, 2 ADHYAYA, 2 BRAHMAYA, 39. 1 85 

tained in the sixty, that he gains even here, and 
what other food than that there is in the year, all 
that (he gains) ; and thus that sacrificial performance 
gains for him the year, Agni ; thus it (the animal 
sacrifice) corresponds with the year, with Agni! 

38. As to this they say, ' Of that animal he 
should offer no Samish/aya^iis, nor should he go 
down with the heart-spit to the purificatory bath 1 ; 
for that animal (sacrifice) is the commencement of 
Agni; the Samish/aya^us are the gracious dismissal 
of the deities 2 ; and the purificatory bath is the 
completion ; — lest he should at the very commence- 
ment dismiss the deities, and complete the sacrifice.' 
Let him nevertheless complete (the sacrifice) : \ 
Pragapati, having offered that animal, saw that he ^ 
had not reached the end of him, Agni, — let him 
therefore complete (the sacrifice). And, again, why 
he completes it ; — that animal sacrifice is his vital 
air, and if anything were to cut him off from that, 

it would cut him off from the vital air; and if 
anything were to cut him off from the vital air, he 
would thus die: let him therefore complete (the 
sacrifice). Now, then, as to the vows (rites of 
abstinence). 

39. Here now they say, ' After he has performed 
that animal offering, he must not sleep upon (a 
couch), nor eat flesh, nor hold carnal intercourse ; 
for that animal sacrifice is the first Dlkshi, and 
improper surely it would be, were the initiated to 
sleep upon (a couch), or were he to eat flesh, or 
hold carnal intercourse.' But in no way is this a 
Dlkshi, for there is neither a girdle, nor a black 

1 See III, 8, 5, 8 seq. * See I, 9, a, 26-27. 
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antelope skin J ; but he makes this the first brick 2 : 
let him therefore, if he like, sleep upon (a couch) ; 
and whatever food animals here eat, all that is here 
obtained and taken possession of by him ; and 
whatever kinds of food there are other than honey, 
of all those he may eat at pleasure, if he can get 
them. Carnal intercourse, however, he may not 
hold prior to the (offering of) clotted curds to Mitra 
and Varu»a 8 : the purport of this (will be explained) 
hereafter. 

40. Here now they say, 'At this sacrifice he 
should give a Dakshi#a (sacrificial gift) ; thinking, 
" Lest my sacrifice should be without a dakshi«a ! " 
let him give to the Brahman the prescribed dak- 
shi«a, for the Brahman is the entire sacrifice : thus 
the entire sacrifice of his becomes healed.' Let 
him not do so ; for he makes this a brick, and it 
would be just as if he were to give a present with 
each brick : only at that (proper) time 4 let him 
therefore give what it befits him (to give). 

Third BrAhmajva. 

1. Now, the gods said, ' Meditate ye ! ' — whereby, 
no doubt, they meant to say, ' Seek ye a layer • 
(for the fire-altar) ! ' Whilst they were meditating, 

1 For the antelope skin used at the initiation-ceremony, see III, 
2, 1, 1 ; for the girdle, ib. 10. 

* See above, VI, 2, 1, 20. 

* This is the concluding oblation of the Soma-sacrifice, per- 
formed at the close of the Agni&iyana ; see IX, 5, 1, 54. 

4 Viz. at the proper time when the priests receive their fees, 
after the mid-day Soma-service, see part ii, p. 340. 

5 The author here connects the causal verb ' £etay ' (to reflect) 
with 'Hi,' to pile, to build; or rather with '£itim ish,' to desire 
building (an altar). 
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Pra^apati saw this earth, as a first naturally-perfor- 
ated * layer : hence it is by means of Pra^pati that 
he lays on that (brick) 2 . 

2. Agni said to him (Pra^apati), 'I will step 
nigh!'—' Wherewith ?'— ' With cattle ! '—' So be it!' 
He thereby doubtless meant to say, 'with the cattle- 
brick ; ' for that cattle-brick is the same as the durva- 
brick 8 : hence the durva-brick is laid so as not to be 
separated from the first naturally-perforated one ; 
hence also not separated from this earth are the 
plants, the cattle, the fire, — for not separated (from 
the earth) * he (Agni) stepped nigh with this (brick). 

3. They said, ' Meditate ye yet ! ' whereby no 
doubt they meant to say, ' Seek ye a layer ! seek ye 
(to build) from hence upwards ! ' Whilst they were 

1 See p. 155, note 8. 

* Or, that (layer), the three naturally-perforated bricks occupying 
the centre of the first, third, and fifth layers of the altar, these 
bricks are, as it were, the representatives of the respective layers. 
This first svayam-atr/Vi/ta brick is laid down with the formula, 'May 
Pra^apati settle thee 1 ' See VII, 4, 2, 6. 

* A stalk of Durva (Dub) grass — Panicum (or Cynodon) dacty- 
lon, or Agrostis linearis — is laid upon the first naturally-perforated 
brick (which again lies on the man of gold) in such a way that the 
root lies upon it and the tops hanging down to the ground. ' Its 
flowers in the perfect state are among the loveliest objects in the 
vegetable world, and appear through a lens like minute rubies and 
emeralds in constant motion from the least breath of air. It is the 
sweetest and most nutritious pasture for cattle, and its usefulness, 
added to its beauty, induced the Hindus in the earliest ages to 
believe it was the mansion of a benevolent nymph.' Sir W. Jones, 
Works, vol. v, p. 78. Professor R. Wallace, in his 'India in 1887,' 
gives an excellent illustration of this famous grass. He remarks 
(p. 282) that 'it has a wonderful power of remaining green, being 
the grass of all Indian grasses which retains its succulence through- 
out the extreme heat of summer.' 

* That is to say, immediately after (the earth-brick had been 
laid on). 
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meditating, Indra and Agni, and Visvakarman saw 
the air, as a second naturally-perforated layer : 
hence he lays on that (brick 1 ) by means of Indra 
and Agni, and Visvakarman. 

4. Vayu said to them, ' I will step nigh ! ' — 
' Wherewith!'— 'With the regions!'—' So be it !' He 
thereby doubtless meant to say, ' with the regional 
(bricks 2 ) : ' hence on the second naturally-perforated 
one the regional ones are laid, without being sepa- 
rated from it 3 ; and hence not separated from the air 
are the regions, the wind ; for not separated there- 
from he (Vayu) stepped nigh with this (brick). 

5. They said, 'Meditate ye yet!' — whereby no 
doubt they said, ' Seek ye a layer ! seek ye (to build) 
from hence upwards ! ' Whilst they were meditating, 
Paramesh/^in saw the sky, as a third naturally-per- 
forated layer : whence it is by ParameshMin (the 
most high) he lays on that (brick 4 ). 

1 This second naturally-perforated brick, representing the air, 
forms the centre of the third layer of the altar. See VIII, 3, 
1, 1 seq. 

* That is, the bricks marking the regions, or quarters (diryS) ; 
five of these are laid down immediately after the self-perforated 
one, in the four directions from it, two of them being laid on the 
south. See VIII, 3, 1, 11. 

8 Viz. without being separated from the layer which the second 
svayam-atr»w»a represents. They would seem to lie about a foot 
away from the central brick; but as no other special brick lies 
between them, they may on that account be considered as not 
separated from it. 

* The third svayam-atr/»»S, though considered as forming part 
of the fifth layer, is really laid on the top of it or rather on the 
' punar&ti ' — an additional pile of eight bricks laid over the 
central, garhapatya-like, portion of the fifth layer (cf. VI, 6, 1, 14, 
with note). It is laid down with the formula ' May the Most 
High settle thee 1 ' — and on it the fire is subsequently placed. See 
VIII, 7, 3, 13 seq. 
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6. Yonder Sun said to him, ' I will step nigh ! ' — 
' Wherewith ? '— ' With a space-filling (brick »).'-— « So 
be it ! ' — Now he (the sun) indeed is the space-filler : 
' by (mine own} self,' he thus means to say. Hence 
the third naturally-perforated one is laid on so as 
not to be separated from the space-filling one 2 ; and 
hence yonder sun is not separated from the sky, for 
not separated therefrom did he step nigh with this 
(brick). 

7. These six deities forsooth became all this 
(universe), whatsoever exists here. The gods and 
the .tfzshis said, ' Those six deities forsooth have 
become all this (universe) : bethink ye yourselves 
how we also may share therein ! ' They said, ' Medi- 
tate ye ! ' whereby doubtless they meant to say, ' Seek 
ye a layer ! seek ye how we also may share in this 3 ! ' 
Whilst they were meditating, the gods saw a second, 
the -fa'shis a fourth, layer *. 

8. They said, 'We will step nigh!' — 'Where- 
with ? ' — ' With what is over and above these 
worlds!' — 'So be it!' Now what there is above 
the earth on this side of the air, therewith the gods 
stepped nigh, that is this second layer ; and what there 

1 See p. 153, note. 

* The laying down of the last svayam-&tr/»«a' (together with the 
likewise perforated ' vikarm') is immediately preceded by the 
filling up of the fifth layer with the 'space-filling' bricks, only one of 
which has the common formula pronounced over it. See VIII, 7, 
2, 1 seq. 

8 Viz. in this universe, and, as a representation thereof, in this 
fire-altar. 

* In the foregoing 1-5 paragraphs only those three layers, 
which have a 'naturally-perforated' brick in the centre, viz. the 
first, third, and fifth layers, were mentioned. The author now 
remarks on the two other layers, representing as it were the 
space between the three worlds. 
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is above the air on this side of the sky, therewith 
the 7?/shis stepped nigh, that is this fourth layer. 

9. Now when they said, ' Meditate ye (ietaya- 
dhvam) ! ' they doubtless meant to say, ' Seek ye a 
layer (iitim i^^ata) ! ' and inasmuch as meditating 
(£etay) they saw them, therefore they are ' layers ' 
(^itaya^). 

10. Pra^apati saw the first layer : Pra^apati 
assuredly is its (spiritual) ancestry. The gods saw 
the second layer: the gods assuredly are its an- 
cestry. Indra and Agni, and VLrvakarman saw the 
third layer : they assuredly are its ancestry. The 
^i'shis saw the fourth layer : the Htsbis assuredly 
are its ancestry. Paramesh/^in saw the fifth layer : 
Paramesh/^in assuredly is its ancestry. And, verily, 
whosoever so knows that (spiritual) ancestry of the 
structures (layers of the fire-altar), his structures are 
indeed possessed of an ancestry, possessed of rela- 
tions (or, of mystic significance, bandhu). 

THE SAVITRA LIBATIONS. 

Third AdhyAya. First BrAhmaata. 

1. The gods then said, ' Meditate ye! 'whereby 
doubtless they meant to say, 'Seek ye a layer!' 
Whilst they were meditating, Savitr* saw those 
Savitra (formulas) ; and inasmuch as Savitr? saw 
them, they are called Savitra. He offered that 
eightfold-taken libation ; and when he had offered it, 
he saw this eightfold-appointed Ashi^a \ which had 
been created aforetime. 

1 That is, the ' invincible ' brick, being the first brick which is 
made, and that by the Sacrificer's chief wife (mahisht) herself. See 
VI, 5, 3, 1 seq. — SSya»a remarks, — tam ahutira hutvsl imam 
pmhivim Sdhiya^flikim ash/adh&vihitim mrrtsikatSbhiA prrthivya- 
vairiyaw (? pr/thivyahgair imim) asb/avihititmikam asharf^dm ish/a- 



Digitized by 



Google 



VI KAJVDA, 3 ADHYAYA, I BRAHMAWA, 6. igi 

2. Now when they said, ' Meditate ye !' they doubt- 
less meant to say, ' Seek ye a layer ! ' and inasmuch 
as they saw it whilst meditating (ietay), therefore it 
is a layer (iiti). And the libation is a sacrifice ; and 
inasmuch as he saw it after sacrificing (ish/va), it is 
a brick (ish/aka). 

3. Now that same (libation of ghee), while being a 
single one, he offers as an eightfold one * with eight 
formulas: whence this ('invincible' brick), while 
being a single one, is eightfold appointed. 

4. He offers while raising upwards (the spoon) ; — 
he thereby raises this earth upwards by means of its 
forms 2 : whence this earth is raised (above the 
water) by its forms. 

5. He offers it continuously ; — for at that time the 
gods were afraid lest the Rakshas, the fiends, should 
come thither after them ! They saw that continuous 
libation for preventing the Rakshas, the fiends, from 
coming after them : hence he offers it continuously. 

6. And, again, why he offers that libation ; — this 
Agni is Savitrz, and him he gratifies at the outset 
by this libation ; and having sacrificed to, and grati- 
fied, him (Agni), he then puts him together. And 
inasmuch as by this (libation) he gratifies Savitr?', 
they (the formulas are called) Savitra : that is why 
he offers this libation. 

kSm apa^yat ; puraiva lokapavarga kala (? kale or kalat) sn'shiim satim. 
Though in the cosmogonic account, VI, 1, 1, 13 seq., the earth 
is rather said to consist of nine different elements, the ' invincible ' 
brick is commonly identified with the earth. See VI, 5, 3, 1. 
For the (eightfold) compositions of the clay used for the fire-pan 
and bricks, see VI, 5, 1, 1 seq. 

1 That is to say, the offering-spoon is filled by eight dippings 
with the dipping-spoon. 

* That is, by means of its constituent elements; — prethivtra 
urdhvira rupair mr/dtdibhir udgamayati, Say. 
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7. And, again, why he offers this libation ; — this 
Agni is Savitrz, and him he pours out as seed at the 
outset by this libation ; and whatlike seed is poured 
into the womb suchlike (offspring) is born. And 
inasmuch as by this (libation) he pours out Savitr? 
as seed, they (the offering-formulas are called) 
Sivitra : that is why he offers this libation. 

8. Both an offering-spoon (sru£) and a dipping- 
spoon (sruva) are used thereat ; for the offering-spoon 
is speech, and the dipping-spoon is breath ; and with 
speech and breath the gods sought this sacred rite 
at the beginning : hence there are an offering-spoon 
and a dipping-spoon. 

9. And, again, why there are an offering-spoon and 
a dipping-spoon, — what Prafapati was, that indeed 
is this dipping-spoon, for the dipping-spoon is the 
breath, and the breath is Praf ipati. And what Va£ 
(speech) was, that is this offering-spoon ; for V&k is 
a female, and the offering-spoon (sru£, f.) is a female ; 
and those waters which went forth from the world of 
Vai (speech) 1 , they are this (ghee) which he offers 
(in) this libation. 

10. He offers it continuously, for those waters 
flowed continuously. And inasmuch as that Pra^a- 
pati entered the waters with the threefold science 2 , 
that is these prayers (ya^us) with which this (priest) 
now offers. 

11. The first three which there are, are these 
(three) worlds ; and what fourth prayer there is that 

1 See VI, 1, 1, 9. 

s VI, 1, 1, 10. — The construction of the text is somewhat 
peculiar, — what the author means to say seems to be, — the three- 
fold science (the Veda) with which Pra^-dpati entered the waters is 
the same as the prayers now offered up. 
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is the threefold science, that is the £agatt, — the 
<7agatt being all the metres, and all the metres 
(making up) the threefold science; and what last 
four (prayers) there are, they are the quarters : now 
PrafApati indeed is those worlds and the quarters ; 
and that (^agati verse in the middle) is the threefold 
science. 

12. He offers with (Va£\ S. XI, i), ' Harnessing 
first the mind,' — Pra^apati, assuredly, is he that 
harnesses, he harnessed the mind for that holy work ; 
and because he harnessed the mind for that holy 
work, therefore he is the harnessing one. 

13. 'Savitr*, stretching out the thoughts/ — 
for Savitrz is the mind, and the thoughts are the 
vital airs; — 'gazing reverently at Agni's light,' 
— that is, having seen Agni's light ; — ' bore up 
from the earth;' for upwards from the earth he 
indeed bears this (offering). 

14. [Vag: S. XI, 2] 'With harnessed mind we,' 
— he thereby harnesses the mind for this work, for 
with unharnessed mind one cannot now do anything ; 
— 'at the impulse of the god Sa.vitri,' — that is 
impelled (sped) by the god Savitrz, — 'with power 
(we strive) for the heavenly;' — 'that by this holy 
work he may go to the heavenly world,' he thereby 
means to say ; ' with power,' he says, for by power 
(energy) one goes to the heavenly world. 

15. \y$g. S. XI, 3] ' Savitr*, having harnessed 
the gods,' — SaviW is the mind, and the gods are 
the vital airs; — 'going by thought to the light, to 
heaven,' — for as such as are going to the heavenly 
world by thought (devotion) he has harnessed them 
for this holy work ; — 'going to produce a mighty 
light,' — the mighty light assuredly is yonder sun, and 

[41] o 
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he is this Agni, and him they axe indeed going to 
fit together (or, restore); — 'may Savitr* speed 
them!' — that is, 'may they perform this holy work, 
sped by Szvitru' 

16. [Va\f. S. XI, 4] 'They harness the mind, 
and they harness the thoughts,' — for both the 
mind and the vital airs he harnesses for this holy 
work; — 'the priests of the priest,' — the priest is 
Pra^apati, and the priests are the gods; — 'of the 
great inspirer of devotion,' — the great inspirer 
of devotion 1 is Pra^apati; — 'he hath assigned 
the priestly offices,' — now when he (Agni-Pra^a- 
pati) is built up, then he assigns the priestly offices, 
for the priestly offices are assigned over the built-up 
(fire-altar); — 'the finder of rites,' — for he indeed 
found this rite ; — ' he alone,' for he alone found this 
whole holy rite; — 'mighty is the praise of the 
god Savitr*',' — that is, 'great is the praise of the 
god Savitrt.' 

17. [Va/. S. XI, 5; Rt\ S. X, 13, 1] 'By 
devotions I harness your old inspiration,' — 
the old inspiration (brahman) doubtless is the vital 
air, and devotion is food, and that food is this obla- 
tion : by means of this oblation, by means of this 
food, he harnesses the vital airs for this holy work, — 
'May the praise spread abroad on the lord's 
path,' — this he says in order that there may be for 
the Sacrificer the praise of fame among both gods 
and men; — 'may all sons of the immortal 
hear!' — the immortal one doubtless is Pra^apati, 
and his sons are all the gods; — 'who have resorted 



1 See III, 5, 3, 12, where 'br*hat vipax&t' (in the same formula) 
is explained as referring to the sacrifice. 
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to the heavenly abodes ;' — the heavenly abodes 
are these worlds : the gods that are in these worlds, 
with regard to them he says this. 

18. \VSg. S. XI, 6; Rik S. V, 81, 3] 'Whose 
course the others have followed,' — for Pra^a- 
pati first performed this rite, whereupon the gods 
performed it; — 'the gods with vigour, the 
god's greatness,' — the greatness is the sacrifice, 
thus: 'the gods with vigour (followed) the god's 
sacrifice, his energy;' — 'that dappled steed who 
hath measured the terrestrial (regions),' — what- 
soever is on this earth that is terrestrial, all that he 
measures out ; for with his rays he reaches down to 
it; — 'the regions, he the god Savitr? by his 
greatness,' — the regions are these worlds, and the 
god SavitW is yonder sun : he measures them by 
his greatness. 

19. [V&f. S. XI, 7] ' God Savitrs, speed the 
sacrifice, speed the lord of sacrifice unto his 
share!' — the god SavitW is yonder sun, and 
his share is the sacrifice, that he means to say 
when he says ' speed the sacrifice, speed the lord of 
sacrifice!' — 'May the heavenly, thought-cleans- 
ing Gandharva cleanse our thought!' — the 
heavenly Gandharva is yonder sun, and thought is 
(sacrificial) food ; thus, ' May the food-cleanser 
cleanse our food!' — 'May the lord of speech 
render agreeable our speech !' — this sacred rite 
is speech, and the lord of speech is the breath : 
thus, 'May the breath render agreeable this rite 
of ours ! ' 

20. \Wig. S. XI, 8] 'Further, O god Savitr*, 
this our sacrifice!' — the god SavitW is yonder 
sun, and whatever sacrificial rite he furthers, that 

o 2 
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reaches its end safely and auspiciously; — 'as one 
pleasant to the gods,' — that is, as one which shall 
please the gods ; — 'friend-gaining, ever-winning, 
wealth-winning, heaven-winning/ — that is, one 
that may gain all this; — 'Make the hymn-tune 
successful with the rik (verse), the Rathantara 
with the Gayatra (metre), and the Brz'hat, 
moving in Gayatra measures!' — thus the sa- 
mans (hymns); — 'Hail!' thus the sacrificial formu- 
las : this threefold science is first produced, even as 
it was there and then produced. And the Agni 
who was produced, he is this Agni (fire-altar) who 
is built up from hence upwards. 

21. These then are the eight Savitra (formulas 1 ) ; — 
the Gayatrt has eight syllables, and Agni is Gayatra : 
as great as Agni is, as great as is his measure, by 
just so much he pours him out as seed. There 
are nine of them, the call of 'Hail' (being) the ninth, — 
there are nine regions, and Agni is the regions ; 
nine vital airs, and Agni is the vital airs : as great 
as Agni is, as great as is his measure, by so much 
he pours him out as seed. There are ten of them, 
the libation (being) the tenth, — the Virif has ten 
syllables, and Agni is Virif (the widely shining 2 ) ; 
there are ten regions, and Agni is the regions ; ten 
vital airs, and Agni is the vital airs: as great as 
Agni is, as great as is his measure, so great does 
this become. 

22. This libation having been offered, Agni went 
away from the gods. The gods said, ' Agni is the 



1 Or, the single oblations, as distinguished from the whole con- 
tinued libation. 

* Dtptya" vira^amSnaA, Say. 
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cattle (or, an animal), let us search for him by 
means of the (different kinds of) cattle : he will be- 
come manifest unto his own form.' They searched 
for him by means of the cattle, and he became mani- 
fest to his own form: and hence even to this day the 
animal becomes manifest to its own form (kind) 1 , 
cow to cow, horse to horse, and man to man. 

23. They said, ' Surely, if we search with all of 
them, they will become used up and affording no 
livelihood ; and if not with all, we shall get him 
(Agni) incomplete.' They saw one animal (as a 
substitute) for two animals 2 , namely, the ass (as a 
substitute) for the cow and the sheep ; and because 
they saw that one beast (would do) for two beasts, 
therefore that one (the he-ass), whilst being one, 
doubly impregnates 3 . 

24. The sham-man 4 (they saw to be a substitute) 
for man, — a sham-man doubtless is he who pleases 
neither the gods, nor the fathers, nor men. Thus 
they searched by means of all the beasts, and yet 
they (the beasts) did not come to be used up and 
affording no livelihood. 

25. With three he searches, — Agni is threefold: 
as great as Agni is, as great as is his measure, with 
so much he thus searches for him. They are five 

1 That is to say, it shows itself openly, appears fearlessly before 
others of its kind; — Sv&ya rup&yeti tadarthye £aturtht; iviA 
prakijo bhavati, tadanukare«ed£nfm api pajU/4 sv&ya rupaya 
sam&nagitty&ya' praklto bhavati, Say. 

J That is to say, they saw that one animal might do for two, — 
pawtfamt pratinidhau, S£y. (Pa». II, 3, 11.) 

* Viz. the she-ass and the mare. 

4 Anaddhi-purusham alika-purusham purushSt pratyapajyan 
purushasthlne kalitavantas, Say. Thus probably a counterfeit of 
a man, a doll or human effigy. 
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by way of (mystic) correspondence 1 , — Agni (the 
fire-altar) has five layers ; five seasons are a year, 
and the year is Agni : as great as Agni is, as great 
as is his measure, so great does this become. 

26. They are fastened with halters of reed-grass 
to guard (Agni) against injury a ; — Agni went away 
from the gods ; he entered into a reed, whence it is 
hollow, and whence inside it is, as it were, smoke- 
tinged : (thus) that, the reed, is Agni's womb, and 
Agni is these cattle ; and the womb does not injure 
the child. For 8 it is from a womb that he who is 
born is born : ' from the womb he (Agni) shall be 
born when he is born,' thus he thinks. 

27. They (the halters) are triple (strings), for Agni 
is threefold. They are made like a horse's halter, 
for the horse's halter lies all round the mouth, and 
the womb lies all round the child : thus it is made 
like the womb. 

28. They (the animals) stand facing the east, first 
the horse, then the ass, then the he-goat; for this 

1 That is, in order that this item of the sacrificial performance 
should correspond with the nature of Agni. The number of five 
is obtained by the three beasts actually led forward, — a horse, 
an ass, and a he-goat — and the two beasts for which the ass 
was stated to be a substitute, viz. the cow (or bullock) and the 
sheep. — Sayana, whose comment is very corrupt in this place, 
remarks, — nanaddhapurusho*tra ga«yate. 

* In the text the dative of purpose ('ahunsayai') is as usual 
shifted right to the end of the train of reasoning explaining the 
raison d'etre of this item of the performance. 

' This final clause with 'vai' supplies the reason why Agni 
entered the womb, viz. because otherwise he could not be born ; — 
just as the preceding clause with ' vai ' (the womb does not injure 
the child) supplies the reason why reed grass is used ; whilst the 
preceding clauses explain how the reed comes to be the womb 
whence Agni sprung. 
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is their proper order. For that horse (asva) is the 
tear (asm) which there (at the creation) formed itself; 
and that ass (rasabha) is that which, as it were, cried 
(ras) ; and that he-goat (a^a, unborn) is the juice 
which adhered to the shell ; and that clay which they 
are about to fetch is nothing else than the shell (of 
the egg) : for it was from these forms that he was 
created at first 1 , and from them he thus produces 
him. 

29. They stand on the south side ; — for the gods 
at that time were afraid, lest the Rakshas, the 
fiends, should smite their sacrifice from the south. 
They saw that thunderbolt, yonder sun ; for this 
horse is indeed yonder sun ; and by means of that 
thunderbolt they drove off the Rakshas, the fiends, 
from the south, and spread this sacrifice in a place 
free from danger and devilry. And in like manner 
does the Sacrificer now by this thunderbolt drive off 
the Rakshas, the fiends, from the south, and spread 
this sacrifice in a place free from danger and devilry. 

30. On the right (south) side is the Ahavaniya 
fire, and on the left (north) lies that spade ; for the 
Ahavaniya (m.) is a male, and the spade (abhri, f.) 
a female, and the male lies on the right side of 
the female 2 . [It lies] at a cubit's distance, for at a 
cubit's distance the male lies by the female. 

31. It should be made of bamboo. Agni went 
away from the gods. He entered into a bamboo- 
stem ; whence that is hollow. On both sides he 
made himself those fences, the knots, so as not 



1 See VI, 1, 1, 11. 

* Dakshiwato vai vnsha yosham upatete ;— compare : uttarato 
hi stri pumawmm uparete, I, 1, 1, 20; II, 5, a, 17. 
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to be found out ; and wherever he burnt through, 
those spots came to be. 

32. It (the spade) should be spotted, for such a 
one is of Agni's nature. If he cannot procure a 
spotted one, it may be unspotted, but hollow it must 
be, to guard (Agni) from injury l ; — (for) such a one 
alone is of Agni's nature ; that, the bamboo, is 
Agni's womb ; and this (lump of) clay is Agni ; and 
the womb does not injure the child. For it is 
from a womb that he who is born is born : ' from 
the womb he (Agni) shall be born when he is born,' 
so he thinks. 

33. It may be a span long, for the voice here 
speaks but as far as a span's distance 2 . It is, 
however, a cubit long, for the cubit is the arm, and 
strength is exerted by the arm : it thus becomes 
equal to his strength. 

34. It may be sharp on one side only, for on one 
of the two sides is there a keen edge to this speech 
of ours 3 . But indeed it is one that is sharp on both 
sides, for on both sides is there a keen edge to this 
speech of ours, inasmuch as it speaks both what is 
divine and what is human 4 , and both truth and un- 
truth : therefore it is one that is sharp on both sides. 

1 For the construction, see p. 198, note 2. 

s Pradcramatraw hidaat mukham abhi vig vadati, mukham abhi 
varwatmika vag vadati vaktastis (?) tasyitr £a praderamatratvam 
adhyatmavadharitam ato»trSpi prdderam&tri . . . yukta, Say. 

8 According to SSyawa the tip of the tongue is indicated (as 
VII, a, 3, 3; 2, 4, 14, 'va£' means 'mouth'); but perhaps it is 
rather sharp, vituperative speech addressed to another person that 
is intended here. 

4 Sayana identifies the divine speech with Samskrrt, and the 
human speech with the Apabhrawjas, or low dialects (?manushsu» 
*apauwam, MS.). 
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35. And, again, why it is sharp on both sides, — 
the strength of the spade doubtless is on that side 
on which there is its sharp edge : he thus lays 
strength into it on both sides. 

36. And, again, why it is sharp on both sides, — 
when the gods had there discovered him (Agni), 
they dug him out from these worlds ; and in like 
manner does he now, after discovering him, dig him 
out from these worlds. 

37. When it digs thus (downwards), then it digs 
him out from this world ; and when it moves up- 
wards, then from yonder world; and when it moves 
about between the two, then from the air-world : it 
thus digs him out from all these worlds. 

38. He takes it up, with (Va^. S. XI, 9), ' At the 
impulse of the god Savitrz, I take thee by the 
arms of the A-rvins, by the hands of Pushan, 
by the Gayatri metre, Angiras-like!' By 
means of those deities he thus takes it up, impelled 
by Savitrz ; by the Gayatri metre : he thus imparts 
the Gayatri metre to it. ' From the Earth's seat, 
Angiras-like, bring thou Agni Purlshya 1 !' — 

1 Mahidhara says, Agni is called ' purlshya,' because loose soil 
(purisha) is put in the fire-pan (ukha), on which the fire is then 
placed. It also doubtless refers to the loose soil which is spread 
over the different layers of the altar, thus serving as mortar to the 
bricks. In this epithet of Agni, ' purisha ' seems, however, to be 
taken in yet another, more subtle sense, the author apparently 
connecting with it its etymological meaning of ' that which fills, 
fillings, Germ. Ftlllung, Fttllsel ; ' whilst the reference to cattle 
might also seem to point to the later ordinary meaning, ' faeces, 
manure.' Mahidhara, on the force of the symbolical identification 
' paravo vai purlsham,' seems straightway to take ' purisha' as a 
synonym of ' paru,' when he says, — purlshebhyaA pambhyo hitaA 
purlshyaA. Sayawa's comment here is corrupt, — paravo vai 
purlsham pura«amuhi(?) kiryam paravaA purayanti. 
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now soil means cattle : thus, ' from the earth's lap 
bring thou Agni, favourable to cattle, as Agni 
(did)!' — 'by the Trish/ubh metre, Angiras- 
like ! ' he thereby takes it with the Trish/ubh 
metre and thus lays into it the Trish/ubh metre. 

39- [Vaf. S. XI, 10] 'A spade thou art,' — for a 
spade it is : he thus takes it by means of the truth ; — 
4 A woman thou art ! ' — the spade is a thunderbolt, 
and the woman is a female, and a female injures no 
one : he thus appeases it so as not to do any injury. 
'By thee may we be able to dig out Agni in 
the seat! ' the seat no doubt is this (spot): thus, 
' By thee may we be able to dig out Agni in this seat 
(place).' — 'By the Gagatl metre, Angiras-like!' 
he thus takes it up by means of the Gagatt metre, 
and lays the Gagatl metre into it. 

40. With three (formulas) he takes it up, — three- 
fold is Agni : as great as Agni is, as great as is his 
measure, by so much he thus takes it Having; 
taken it up with three (formulas), he addresses it 
with a fourth; for the gods having thus taken it 
with three (formulas), then laid vigour into it by 
means of a fourth ; and in like manner does he now, 
after taking it up with three (formulas), lay strength 
into it with the fourth. 

41. [V£f. S. XI, 11] 'Having taken into his 
hand, Savitr*,' — for it has indeed been taken into 
his (the Adhvaryu's) hand, — ' bearing the spade,' — 
for he indeed bears it, — ' the golden,' — for golden 
indeed is the one that consists of the metres (the 
Veda); — 'beholding Agni's light,' — that is, see- 
ing Agni's light, — ' lifted it up from the earth,' — 
for he indeed lifts it up from the earth ; — 'by the 
Anush^ubh metre, Angiras-like ;' — he thus takes 
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it up by means of the Anush/ubh metre, and lays 
the Anush/ubh metre into it : for his undertaking 
that spade of bamboo is thus made to be those 
metres. 

42. Some, indeed, make it of gold, saying, ' It is 
spoken of as golden.' Let him not do so : in that it 
is the metres, thereby that (spade) is gold, immortal 
gold, the immortal metres. 

43. He takes it up with four (formulas), for all 
speech consists of four syllables : ' vak ' (speech) is 
one syllable, and 'aksharam' (syllable) consists of 
three syllables. Now that monosyllable ' vak ' is the 
same as this last one, the Anush/ubh; and that 
trisyllable ' aksharam ' is the same as those former 
formulas : he thus digs up Agni by the whole 
speech, and equips it with the whole speech, — hence 
with four (formulas). 

44. And, again, why with four (formulas) ; — there 
are four quarters : he thus lays speech into the four 
quarters, whence speech speaks in the four quarters. 
He takes it up both by metres and by formulas, 
that makes eight — there are four quarters, and four 
intermediate quarters : he thus lays speech into all 
the quarters, whence speech speaks in all the 
quarters. 

THE SEARCH AND DIGGING FOR AGNI 
(THE LUMP OF CLAY). 

Second BrAhmajva. 

1. The spade is still in his hand, when he addresses 
the beasts. For when the gods at that time were 
about to search (for Agni) in these (animals) they 
placed their vigour in front ; and in like manner does 
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this one, now that he is about to search in these 
(animals), place his vigour in front. 

2. He addresses the horse, with (Va^ - . S. XI, 12), 
' Most speedily 1 , O courser, run hither,' — what 
is swift, that is speedy, and what is swifter than 
swift, that is most speedy; — 'along the widest 
range,' — the widest range doubtless is this (earth) : 
thus, ' along this wide range ; ' — ' in the sky is thy 
highest home, in the air thy navel, upon earth 
thy womb : ' he thus makes it to be those deities, 
Agni, Vayu, and Aditya (the sun), and thus lays 
vigour into the horse. 

3. Then the ass, with (V&f. S. XI, 13), 'Yoke ye 
two the ass,' he says this to the Adhvaryu and the 
Sacrificer; — 'upon this course, ye showerers 
of wealth!' — that is, 'upon this performance, ye 
showerers of wealth ; ' — ' him, bearing Agni, and 
helpful 2 unto us;' — that is, 'him, bearing Agni, 
and urged forward by us : ' he thereby lays vigour 
into the ass. 

4. Then the he-goat, with (Va^-. S. XI, 14), 'At 
every yoking, at every race, we call him, the 
most powerful,' — race 3 means food: thus, 'in every 
performance, in respect of every food we call him, 
the most powerful;' — ' Indra to our help, we his 
friends ! ' — that is, ' him, the strong (indriyavat), to 
our help : ' he thereby lays vigour into the he-goat. 

5. With three (formulas) he addresses (the vic- 
tims), — threefold is Agni : as great as Agni is, as 

1 Praturtam, ' sped forward, speeding forward.' 

3 Asmayu, ' tending towards us, favourable to us,' is explained 
differently by the author of the Br&hmawa. 

* The author here, as elsewhere, rather takes 'va^a' in the 
sense of ' strength, sustenance.' 
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great as is his measure, by so much he thus lays 
vigour into them. 

6. He then makes them walk forward to the east : 
he thus searches for him (Agni) by means of these 
animals. He does not touch (them) lest he, Agni, 
should injure him ; for Agni is the same as the 
animals 1 . 

7. He makes the horse walk on, with (Va/. S. XI, 
15), 'Forth-speeding, come treading down the 
curses ! ' — curse means evil : thus, ' running come, 
treading down the evil!' — 'come, delighting, into 
Rudra's chieftainship ! ' — beasts belong to Rudra : 
thus, 'come thou, delighting, into the chieftainship 
of him who is thy deity ! ' he thus searches for him 
by means of the horse. 

8. Then the ass with, 'Traverse the wide air, 
thou possessed of prosperous pastures and 
affording safety ! ' — as the text, so its meaning; — 
'with Pushan as thy mate ;' — Pushan, doubtless, 
is this earth ; thus, ' together with her as thy mate : ' 
he thus searches for him by means of the ass. 

9. Then the he-goat, with (V4f. S. XI, 16), 
'From the Earth's seat, Angiras-like, bring 
thou Agni Purlshya ! ' — that is, 'from the Earth's 
lap bring thou Agni, favourable to cattle, as Agni 
(did) ! ' he thus searches for him (Agni) by means 
of the he-goat. 

10. With three (animals) he searches, — threefold 
is Agni : as great as Agni is, as great as is his 
measure, with so much he thus searches for him. 



1 The text here has the ordinary Sanskrit construction, running 
literally thus : — he does not touch — Agni (being) the same as the 
animals — ' lest he, Agni, should injure me 1 ' 
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By three (formulas) he first addresses (the beasts) ; 
that makes six, — six seasons are a year, and the 
year is Agni : as great as Agni is, as great as is his 
measure, so great does this become. 

Third BrAhmaya. 

i. Those fires have been kindled (afresh) ; and 
they (the priests and sacrificer) betake themselves to 
the lump of clay 1 ; — those fires doubtless are these 
worlds : when they are kindled, then they are these 
worlds. For formerly the gods were seeking this 
sacred rite outside of these worlds ; and when he 
fetches the lump of clay after passing by those fires, 
he is seeking him (Agni) outside of these worlds. 

2. They go eastwards; for the east is Agni's 
region : he thus seeks him in his own region, finds 
him in his own region. 

3. They go forward, with, 'Angiras-like, we go 
to Agni Purlshya;' — that is, 'like Agni, we are 
going to Agni, favourable to cattle.' 

4. He then looks at the sham-man, with, ' Ang- 
iras-like, we shall carry Agni Purlshya;' — that 
is, ' Like Agni, we shall carry Agni, favourable to 
cattle : ' he thus searches for him by means of the 
sham-man. 

5. Thereupon a hollow ant-hill is laid down mid- 
ways (between the lump of clay and the Ahavanlya 
fire). He looks along it 2 ; for the ant-hill is this 

1 The lump of clay which is to be used for the making of 
the fire-pan has been placed in a square hole east of the 
Ahavanfya fire. 

* That is to say, he looks at the lump of clay through the 
hollow part of the ant-hill, whilst muttering the formula given in 
the next paragraph. 
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earth, and this earth is these worlds. For the gods 
searched for him (Agni) in these worlds part by 
part ; and in like manner does this one now search 
for him in these worlds part by part 

6. [V£f. S. XI, 17] 'Agni hath looked along 
the crest of the Dawns,' — thereby they sought 
him in the dawns; — 'along the days, he, the 
first knower of beings,' — thereby they sought 
him in the days; — 'and oftentimes along the 
rays of the sun,' — thereby they sought him in the 
rays of the sun ; — 'along the sky and the earth 
hast thou spread;' — therewith they sought him in 
the sky and the earth, and found him ; and in like 
manner does this one thereby find him (Agni). 
When he sees him from afar, he throws down that 
(ant-hill) ; and they go up to the lump of clay. 

7. He then addresses the horse ; for the gods then 
said, ' Let us drive away his evil ! ' Now evil is 
weariness : thus, ' Let us drive away his weariness, 
the evil ! ' They drove away his weariness, the 
evil ; and in like manner does this one now drive 
away his weariness, the evil. 

8. [Va/ - . S. XI, 18] 'The courser, having 
started on his way,' — for his way has indeed been 
started upon; — 'shaketh off all assaults,' — 
assaults mean evils: thus, 'shakes off all evils;' 
and hence, indeed, the horse, whilst running, shakes 
itself; — 'Agni he seeks to descry with his eye 
on th e great seat; ' — the great seat doubtless is this 
sacrificial (place) : thus, ' Agni he wishes to see with 
his eye on this great seat' 

9. He then makes it (the horse) step on (the 
lump of clay with the left fore-foot) ; for having dis- 
covered him (Agni), it (the horse) then indicated 
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him to the gods, as if (it meant to say) l , ' Just here 
he is!' 

10. And, again, why he makes it step thereon ; — 
the gods then were afraid, thinking, ' We hope the 
Rakshas, the fiends, will not slay here this our 
(Agni) ! ' They placed that thunderbolt upon him 
as a protector, to wit, yonder sun ; for that horse is 
indeed yonder sun ; and in like manner does this 
(Sacrificer, or priest) now place upon him that thun- 
derbolt as a protector. 

ii. \y&g. S. XI, 19] 'Having come upon the 
earth, O courser, seek thou Agni by thy light!' 
— the light is the eye : thus, ' Having come to the 
earth, thou, O courser, seek Agni with thy eye ! ' — 
'by pawing 2 the ground tell us where we may 
dig him out ! ' — that is, ' by pointing out that (spot) 
of the ground tell us where we may dig him out.' 

12. He then pulls it up 3 ; for the gods now endowed 
it with vigour (for) having indicated (Agni) to them ; 
and in like manner does this one now endow it with 
vigour (for) having indicated (Agni) to him. He 
does so, with [Va^. S. XI, 20], 'The sky is thy 
back, the earth thy resting-place, the air thy 
body, the sea thy womb;' — whereby he says, 'Such 

1 Or, as if one were to say, — yathtyam iha-stMna Sstha(?) iti 
kaj£id brfty&d evam proktav&n, Sty. 

* Or, by covering ; — it is not easy to see what the author makes 
of ' vr/Uv&ya,' for which the St. Petersburg dictionary suggests 
' vrrtv&ya.' Mahldhara derives it from ' vart,' in the sense of ' to 
touch.' Perhaps, however, ' bhumer ' depends on ' yatas ; ' hence 
' moving about, tell us from what spot of the ground we may dig 
him out.' 

' That is, he pulls up its head (?) ; 'he rouses it, shakes it up,' 
St. Petersb. Diet. — Slyawa, on the other hand, in accordance with 
Klty. XVI, 2, 18, interprets 'unmmati' by *he holds his hand 
over its back,' — pr»'sh/4asyopari pibriw dhSrayati. 
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thou art, such thou art;' — 'Looking about with 
thine eye, tread down the assailers!' — that is, 
'Looking about with thy eye, tread down all evil- 
doers ! ' He does not touch it, lest this thunderbolt 
should injure him, for the horse is a thunderbolt \ 

13. He then makes it step off (the lump of clay) ; 
— for the gods now said, ' What shall we cause it to 
obtain 2 ?' — 'Great beauty 8 !' — They caused it to 
obtain great beauty ; and in like manner does this 
one now cause it to obtain great beauty, — with 
(V&g: S. XI, 21), 'Go thou unto great beauty!' 
— that is, ' Go to thy great beauty ! ' and therefore, 
indeed, the horse is the most highly-favoured of 
animals; — 'from this standing-place,' — that is, 
•where thou now standest;' — 'wealth-giver!' — 
for wealth it does give them; — 'Courser!' — for 
this is a courser; — 'May we be in the Earth's 
favour, whilst Agni we dig in her lap!' — that 
is, ' May we be in the favour of this earth, whilst 
digging (for) Agni in her lap ! ' 

14, When it has stepped off he addresses it; — > 
for as one would extol him who has given a gift, so 
the gods now praised and magnified it (for) having 
indicated (Agni) ; and in like manner does this one 
now praise and magnify it, with (Va^*. S. XI, 22), 
'He hath come down,' — for it has indeed come 
down, — 'the wealth-giver,' — for wealth, indeed, 
is given them; — 'the racing courser,' — for it is 
indeed a racer and a courser; — 'hath made good, 
well-made room on earth,' — that is, ' thou madest 
good, well-made room on earth;' — 'thence let us 

1 For the construction, see on paragraph 6, p. 205, note. 

* Literally, to step off to. 

' Saubhaga, ' the state of being well-endowed, well-favoured.' 

[4i] P 
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dig out the fair-looking Agni,' — 'fair-looking,' 
he says, for Agni is indeed fair-looking on every 
side; — 'ascending the heaven, unto the highest 
sky,' — the sky is the heavenly world : thus, ' mount- 
ing the heavenly world, unto the highest sky.' He 
makes it come up on the right side (of the lump) to 
where the two other beasts are : they stand on the 
right side, facing the east. The significance of the 
right-hand (southern) position here is the same as it 
was on that former occasion. 

1 5. Sitting down he now offers upon the lump of 
clay ; — for the gods then said, ' Meditate ye (£etay),' 
whereby, doubtless, they meant to say, ' Seek ye a 
layer (iiti) ! ' Whilst meditating they saw this liba- 
tion, and offered it : after offering it, they saw the 
fire-pan (representing) these worlds. 

16. They said, ' Meditate ye !' whereby, doubtless, 
they meant to say, ' Seek ye a layer ! ' Whilst 
meditating they saw this second libation, and offered 
it: after offering it, they saw the Virva/yotis (all- 
light bricks), that is, those deities Agni, Vayu, 
and Aditya; for these deities are indeed all the 
light And in like manner does the Sacrificer 
now, after offering those two libations, see the fire- 
pan, these worlds; and those all-light deities. He 
offers with two interlinked (verses) 1 : he thereby 
interlinks these worlds, and those deities. 

1 7. And, again, why he offers these two libations ; 
— he thereby gratifies both the clay and the water ; 
and having offered to, and gratified, these two, he 
then brings them together. With two interlinked 

1 The two halves of the two verses (Va\g-. S. XI, 23, 24) are 
uttered in the order 1 a, 2 b, 2 a, 1 b. 
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(verses) he offers : he thereby interlinks (combines 
thoroughly) the clay and the water. 

18. He offers with ghee ; for the ghee is a thunder- 
bolt: he thus makes the thunderbolt its (or his, 
Agni's) protector. The ghee, moreover, is seed : he 
thus pours forth seed, — with the sruva-spoon; for the 
sruva (m.) is a male, and the male pours forth seed, — 
with ' Svaha (hail !),' for the Svahakara (m.) is a male, 
and the male pours forth seed. 

19. [Va^-. S. XI, 23 *] 'Upon thee I sprinkle 
with thought, with ghee,' — that is, 'upon thee 
I offer with thought and ghee;' — 'that dwellest 
near all beings,' — for he (Agni) indeed comes to 
dwelt near every being; — 'thee, large and great 
with side-spent force,' — for large he is, and 
directed sideways, and great with force, with smoke ; 
— 'most ample through food, and fierce to 
look at,' — that is, 'capacious with food, a consumer 
of food, and flaming.' 

20. [Va^f. S. XI, 24] ' From all sides I sprinkle 
the hitherward looking,' — that is, 'from every 
side I offer upon the hitherward looking;' — 'with 
spiteless mind let him relish this,' — that is, 
'with unchafing mind may he relish this;' — 'Agni, 
glorious as a wooer, and of pleasing colour,' — 
for Agni is indeed glorious as a wooer', and of 
pleasing colour; — 'not to be touched, while 
raging with his body,' — for not to be touched is 
he, whilst flaming with his body. 

21. With two (verses) he offers ; for the Sacrificer 

1 j?ik S. II, 10, 4, beginning, however, ' I sprinkle Agni with a 
ghee-oblation.' 

* Mahfdhara and Sayawa (Ri\n S. II, 10, 5) take 'maryanri' in 
the sense of ' resorted to, or worshipped, by men.' 

P 2 
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is two-footed, and the Sacrificer is Agni : as great 
as Agni is, as great as is his measure, by so much 
he thus pours him forth as seed ; — with two (verses) 
relating to Agni : it is Agni he thereby pours forth 
as seed. Inasmuch as they relate to Agni, they are 
Agni ; and inasmuch as they are TrishAibhs, they 
are Indra; and Agni (the fire) belongs to Indra and 
Agni : as great as Agni is, as great as is his measure, 
by so much he thus pours him forth as seed. More- 
over, Indra and Agni are all the gods, and Agni 
(thus) contains all deities : as great as Agni is, as 
great as is his measure, by so much he thus pours 
him forth as seed. 

22. He offers on the horse's footprint ; — the horse 
is the same as that Agni, and so, indeed, these two 
libations come to be offered over Agni. 

23. He draws lines around it (the lump, with the 
spade) : he thereby puts a measure to it (or, to him, 
Agni), as if saying, ' So great thou art ! ' 

24. And, again, why he draws a line around it ; — 
the gods now were afraid, thinking, ' We hope the 
Rakshas, the fiends, will not smite here this (Agni) 
of ours ! ' They drew that rampart round it ; and in 
like manner does this one now draw that rampart 
round it, — with the spade, for the spade is the 
thunderbolt, and he thus makes the thunderbolt its 
(or his, Agni's) protector. He draws it all round : 
on every side he thus makes that thunderbolt to be 
its (or his) protector 1 . Three times he draws a 
line : that threefold thunderbolt- he thus makes to 
be a protector for him. 

25. [Va^. S. XI, 25-27] 'Around the wise lord 

' Or, he makes that protecting thunderbolt for it (or him). 
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of strength — V 'Around (us) we (place) thee, O 
Agni, as a rampart — V 'With the days, thou 
Agni — ',' in thus praising Agni he makes a fence 
for him by means of (verses) containing the word 
' pari ' (around), for all round, as it were, (run) the 
ramparts ; — (he does so by verses) relating to Agni : 
a stronghold of fire he thus makes for him, and this 
stronghold of fire keeps blazing ; — (he does so) by 
three (verses) : a threefold stronghold he thus makes 
for him ; and hence that threefold stronghold is the 
highest form of strongholds. Each following 
(circular) line he makes wider, and with a larger 
metre : hence each following line of strongholds is 
wider, for strongholds (ramparts) are lines. 

26. He then digs for him (Agni) * in this earth. 
For the gods then were afraid, thinking, ' We hope 
the Rakshas, the fiends, will not smite him here 1 1 
For the sake of protection they made this earth to 
be a self (body, atman) for him, thinking, * His own 
self will protect his own-self/ It (the lump of clay) 
should be as large as the hole : thus this earth (or 
clay) becomes his (Agni's) self. And as to its (being) 
as large as the hole, — this earth is the womb, and 
this (clay) is seed ; and whatever part of the seed 

1 Va£. S. XI, 25 ; Rik S. IV, 15, 3, 'Around the offering, Agni, 
the wise lord of strength, hath come, bestowing precious gifts upon 
the worshipper.' 

* V&g. S. XI, 26 ; Rik S. X, 87, 22, 'Around we place thee, the 
priest, as a rampart, O mighty Agni, the bold-raced slayer of the 
wily day by day.' 

' v4- S. XI, 27 ; Rik S. II, 1, 1, ' With the days, O Agni, 
thou, longing to shine hither, art born forth from the waters, out 
of the shore, from the woods, from the herbs, thou the bright, 
O man-lord of men.' 

* Or he digs out that (lump of clay). 
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exceeds the womb, becomes useless ; and what is 
deficient, is unsuccessful ; but that part of the seed 
which is within the hole is successful. Four-cornered 
is this hole, for there are four quarters : from all the 
(four) quarters he thus digs him. 

Fourth AdhyAva. First BrAhmajta. 

i. He now digs it (the lump of clay) * up from 
that (hole) ; — for the gods, having found him (Agni), 
then dug him up ; and in like manner this one, after 
finding him, now digs him up, — with (Va^. S. XI, 28), 
'At the impulse of the god Savitrz, by the arms 
of the Asvins, by the hands of Pushan, I dig 
thee, the Agni Purlshya, from the lap of the 
earth, Arigiras-like;' — impelled by Savitr*, he 
thus, by means of those deities, digs him up, the 
Agni favourable to cattle, as Agni (did). 

2. 'Thee, O Agni, the bright, the fair- 
faced,' — for this Agni is indeed bright and fair- 
faced; — 'glowing with perpetual sheen,' — that 
is, 'shining with perpetual light;' — 'thee, kind 
to creatures, and never harming, the Agni 
Purlshya we dig up from the lap of the 
earth, Angiras-like;' — that is, 'thee, kind to 
creatures, and never harming, the cattle-loving Agni 
we dig up from the lap of the earth, as Agni (did).' 

3. With two (formulas) he digs, — two-footed is 
the Sacrificer, and the Sacrificer is Agni : as great 
as Agni is, as great as is his measure, with so much 
he thus digs him up. And twofold also is that form 
of his, (consisting as it does of) clay and water. 

4. He digs, with, ' I dig,' — ' we dig ; ' for with, ' I 

1 Or him, Agni ; the identity of the two being kept up through- 
out. 
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dig,' Pra^apati dug for him (Agni) ; and with, ' we 
dig,' the gods dug for him, therefore (he digs), with, 
•I dig,'— 'we dig.' 

5. Now while digging with the spade, he says 
with speech ' I dig,' ' we dig,' for the spade is speech. 
It is for his undertaking that this bamboo (spade) is 
made ; and with speech for a spade, the gods dug him 
up ; and in like manner does this one now dig him up 
with speech for a spade (or, with the speech-spade). 

6. He then deposits it upon the black antelope 
skin, for the black antelope skin is the sacrifice x : in 
the sacrifice he thus deposits it (or him, Agni) ; — on 
the hair (side) ; for the hair is the metres : he thus 
deposits him on the metres. That (skin) he spreads 
silently ; for the black antelope skin is the sacrifice ; 
and the sacrifice is Pra^apati, and undefined is 
Pra^apati. North (of the hole he spreads it), — the 
meaning of this (will be explained) hereafter ; — on 
(the skin spread) with the neck-part in front, for thus 
(it is turned) towards the gods. 

7. And he deposits it on a lotus-leaf (placed on the 
skin) ; for the lotus-leaf is the womb, and into the 
womb he pours that seed; and the seed which is 
poured into the womb, becomes generative. He 
spreads that (leaf) with a formula ; for the formula 
is speech, and the lotus-leaf is speech 2 . 

8. [Va^-. S. XI, 29] 'Thou art the waters' 



1 Regarding the skin of the black antelope, considered as a symbol 
of Brahmanical worship and civilisation, see part i, p. 23, note 2. 
As to the white and black hair of it representing the hymn-verses 
(rii) and tunes (siman), and those of undecided colour the Ya^us- 
formulas, see I, 1, 4, 2. 

1 Viz. because from speech the waters were produced (VI, i, i, 9). 
and from them the lotus-leaf has sprung. Say. 
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back, Agni's womb,' for this is indeed the back of 
the waters, and the womb of Agni; — 'around the 
swelling sea,' — for the sea indeed swells around 
it; — 'thou, growing mighty upon the lotus,' — 
that is, 'growing, prosper thou on the lotus.' — ' With 
the measure of the sky, extend thou in width!' — 
with this he strokes along it (so as to lie even on the 
skin); for that Agni is yonder sun; and him assuredly 
none other than the width of the sky can contain : 
' having become the sky, contain him !' this is what 
he thereby says. 

9. He spreads it over the black antelope skin; 
for the black antelope skin is the sacrifice ; and the 
black antelope skin is this earth, and the sacrifice is 
this earth, for on this earth the sacrifice is spread. 
And the lotus-leaf is the sky; for the sky is the 
waters, and the lotus-leaf is the waters ; and yonder 
sky is above this earth. 

10. He touches both of them — he thereby brings 
about concord between them — with (V&f. S. XI, 30), 
' A shelter ye are, a shield ye are ! ' — for both a 
shelter and a shield these two indeed are; — 'un- 
injured both, and ample,' — for uninjured and 
ample both these indeed are ; — ' capacious, guard 
ye,' — that is, 'spacious, guard ye!' — 'bear ye 
Agni Purlshya!' — that is, 'bear ye Agni, favour- 
able to cattle 1 !' 

11. [V&f. S. XI, 31] 'Guard ye, light-finders, 
uniting with each other, with the breast, with 
the self,' — that is, 'guard him, ye light-finders, 
uniting with each other, both with your breast and 
your self;' — 'bearing within the brilliant, the 

1 See p. 201, note 1. 
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everlasting;' — this Agni indeed is yonder sun, 
and he is the brilliant, the everlasting one; and 
him these two bear between (them) : hence he says, 
' the brilliant, the everlasting.' 

12. He touches them with two (verses); — two- 
footed is the Sacrificer, and the Sacrificer is Agni : 
as great as Agni is, as great as is his measure, by 
so much he thus brings about concord between these 
two. And, again, (he does so) because that form of 
theirs is twofold, (there being) a black antelope skin 
and a lotus-leaf. 

Second BrAhmajva. 

i. He then touches the lump of clay, with (V^f. 
S. XI, 32), 'Thou art the Purlshya 1 ,' — that is, 
'Thou art favourable to cattle;' — 'all-support- 
ing,' — for he (Agni) indeed supports everything 
here; — 'Atharvan was the first that kindled 
thee, O Agni!' — Atharvan doubtless is the breath, 
and the breath indeed churned him out (produced 
him) at first : ' Thou art that Agni who was produced 
at first,' this he means to say ; and that same (Agni) 
he thus makes it (the lump) to be. 

2. He then takes hold of it with the (right) hand 
and spade on the right side; and with the (left) 
hand on the left side, with, ' From the lotus 
Atharvan churned thee forth,' — the lotus doubt- 
less means the waters, and Atharvan is the breath ; 
and the breath indeed churned him (Agni, the fire) 
out of the waters at first; — 'from the head of 
every offerer 1 ,' — that is, 'from the head of this 
All (universe).' 

1 See p. 201, note 1. 

' ? Or, of every priest (vuvasya v&ghata^). There is nothing to 
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3. [Va^. S. XI, 33; Rik S. VI, 16, 14] 'Also 
the sage Dadhya»£, the son of Atharvan, 
kindled thee;' — Dadhya»i, the Atharvana, doubt- 
less is speech ; and he did kindle him therefrom ; — 
'as the VWtra-slayer, the breaker of strong- 
holds,' — Vritxa. is evil, thus : ' as the slayer of evil, 
the breaker of strongholds.' 

4. [Va^. S. XI, 34; Rt\ S. VI, 16, 15] 'Also 
Pathya, the bull, kindled thee, as the greatest 
slayer of enemies,' — Pathya, the bull, doubtless is 
the Mind, and he did kindle him therefrom; — 'as a 
winner of wealth in every battle,' — as the text, 
so its meaning. 

5. With Gayatrl verses (he performs), — the 
Gayatrl is the vital air : he thus lays vital air into 
him. With three (verses); — there are three vital 
airs, the out-breathing, the in-breathing, and the 
through-breathing: these he thus lays into him. 
These (verses) consist of nine feet, for there are 
nine vital airs, seven in the head, and two downward 
ones : these he thus lays into him. 

6. And these two following ones are Trish/ubhs, — 
(Va^. S. XI, 35. 36; JWk S. Ill, 29, 8; II, 9, 0- 
Now, the TrishAibh is the body (self) : it is his 
(Agni's) body he makes up by means of these two 

show how the author of this part of the Brihtnana interprets 
' vSghat.' Cf. VI, 4, 3, 10.— Professor Ludwig (Ri\ S. VI, 16, 13) 
translates, ' from the head of the priest Vuva.' Mabidhara offers 
several interpretations, according to which 'vaghataA' may either be 
taken as nom. plur., the verb being again supplied in the plural, — 
'the priests churned thee out from the head of the universe,' or 'the 
priests of the universe (or all priests) churned thee out,' — or 
'vSghataA ' may be ablative sing., like ' murdhnaA,' qualifying ' push- 
karit,' — from the lotus, the head, the leader (or, starter, vihak&t) of 
the universe. 
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(verses). 'Seat thee, O Hotrt, in thine own 
place, thou, the mindful,' — the Hotrt, doubtless, 
is Agni ; and this, the black antelope skin, is indeed 
his own place ; ' the mindful,' that is, ' the wise one ; ' — 
' establish the sacrifice in the seat of the good 
work ! ' — the seat of the good work doubtless is the 
black antelope skin ; — 'god-gladdening, thou shalt 
worship the gods with offering ! ' — that is, ' being 
a god, gratifying the gods, thou shalt worship (them) 
with offering;' — 'Bestow, O Agni, great vigour 
upon the Sacrificer!' — thereby he implores a 
blessing upon the Sacrificer. 

7. 'The Hotrt, in the HotWs seat, the know- 
ing,' — the Hotrt, doubtless, is Agni ; the HotWs 
seat is the black antelope skin ; and the knowing * 
means the wise one; — 'the impetuous and glow- 
ing one, of great power, hath sat down,' — that 
Is, the impetuous and shining one, of great power, 
has sat down; — 'the guardian of undisturbed 
rites, the most wealthy,' — for he indeed is the 
guardian of undisturbed rites, and the most 
wealthy; — 'the bearer of thousands, the bril- 
liant-tongued Agni,' — a thousand means all, thus, 
'the all-bearer, the brilliant-tongued Agni.' With 
two TrishAibh (verses) relating to Agni (he per- 
forms) : the meaning of this has been told. 

8. Then there is this last Brihatt verse, for this 
(fire-altar) when completely built up becomes like 
the Brihatl (the great) metre : whatlike seed is 
infused into the womb, suchlike is (the child) born ; 
and because he now makes this verse a Brzhatl, 



1 Thus the author evidently interprets 'vfdanaA,' instead of 
' being found,' ' se trouvant,' as is its real meaning. 
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therefore this (altar) when completely built up 
becomes like the B*-*hatt. 

9. [V4f. S. XI, 37; Jtik S. I, 36, 9] 'Seat thee, 
thou art great,' — he now causes the infused seed 
to establish itself, whence the seed infused into the 
womb establishes itself; — 'burn thou, best glad- 
dener of the gods!' — that is, 'shine thou, best 
gladdener of the gods;' — 'send forth, O Agni, 
worthy partaker of the offering, thy showy, 
ruddy smoke ! ' for when he (Agni) is kindled, he 
sends forth his ruddy smoke, — the showy, for it, as 
it were, shows itself. 

10. These (verses) amount to six, — six seasons 
are a year, and Agni is the year : as great as Agni is, 
as great as is his measure, so great does this become. 
And what comes to be like the year, comes to be 
like the Brihatl ; for the year is the Bnhatt, — twelve 
full moons, twelve eighth days 1 (of the fortnight of 
waning moon), twelve new moons, that makes thirty- 
six, and the Brrhatt consists of thirty-six syllables. 
He takes it (the lump of clay) from the right (south) 
to the left (north) side (of the hole), for from the 
right side seed is infused into the womb ; and this 
(hole) now is his (Agni's) womb. He takes it thither 
without stopping, so as not to stop the seed. 

Third BrAhmarta. 

1. He then pours water into it (the hole), for 
whatever is injured or torn in this earth that is 
healed by water : by means of the water he thus 
joins together and heals what is injured and torn 
in her. 

1 See VI, 2, 2, 23. 
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2. [V&f. S. XI, 38] 'Let flow the divine 
waters, the honey-sweet, for health, for pro- 
geny ! ' — honey means sap (essence) : thus, * the 
sapful, for health, for progeny ; ' — ' from their seed 
let plants spring forth, full-berried!' for full- 
berried plants indeed spring forth from the seat of 
the waters. 

3. He then heals her with air , ; for whatever is 
injured and torn in this earth that is healed by the 
air: by means of air he thus joins together and 
heals what is injured and torn in her. 

4. [Va^. S. XI, 39] 'May Vayu M&tarbvan 
heal,' — Vayu Matarisvan, doubtless, is he (the 
wind) that blows yonder; — 'the broken heart of 
thee stretched out with upward look! ' for this 
(hole) is the broken heart of this earth stretched out 
with upward look; — 'thou who goest along by 
the breath of the gods,' — for he (the wind) indeed 
goes along by means of the breath of all the gods ; — 
'to thee, Ka, be vasha* (success), O god!'— Ka 
(' Who ?' ) doubtless is Pra^apati, for him he makes 
this earth to be the Vasha/, for there is so far no 
other oblation than that. 

5. He then heals her by means of the quarters, 
for whatever is injured and torn in this earth, that is 
healed by the quarters : by means of the quarters 
he thus draws and joins together what is injured 
and torn in her. He joins together this and this 
quarter 2 , whence these two quarters are joined 

1 Viz. by fanning air into the hole with the hand. 

* With his 'nameless' (or little) finger, he pushes some of the 
loose soil into the hole, first from the front (east) and back (west) 
sides, and then from the right (south) and left (north) sides. 
Thus, according to Katy. XVI, 3, 4, the sunwise movement is 
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together ; then this one and this one, whence these 
two also are joined together : first thus, then thus ; 
then thus, then thus. This is moving (from left) to 
right, for so (it goes) to the gods: with this and this 
one a means of healing is prepared ; with this and 
this one he heals. 

6. He then takes up together the black antelope 
skin and the lotus-leaf; for the lotus-leaf is the 
womb, and with the womb he takes up that infused 
seed : whence the infused seed is taken up by the 
womb. [He does so, with, V4f. S. XI, 40] 'Well- 
born with splendour, the refuge and shelter, 
hath he settled down in the light ; ' for well-born 
he is, and he settles down in the refuge, and shelter, 
and light. 

7. He then ties it (the lump) up: he thereby 
keeps the seed within the womb ; whence the seed 
kept within the womb does not escape. With a 
string (he ties it), for with the string they yoke the 
draught beast ; — with a triple one of reed grass : 
the significance of this has been told *. 

8. He lays it round (the skin), with, 'Invest thy- 
self, O lustrous Agni, in the many-coloured 
garment 1' In the sacrifice the cord is Varu»ic ; hav- 
ing thereby made it non-Varu«ic, he makes him put 
on (the skin) as one would make a garment be put on. 

9. He then takes it and rises ; — that Agni being 
yonder sun, he thus causes yonder sun to rise ; — with 
(V4f. S. XI, 41) 2 , 'Rise, thou of good rites,'— the 
sacrifice doubtless is a rite : thus, ' rise thou, well 

obtained by the hand moving from east (along the south) to west, 
and then from south (along the west) to north. 

1 See VI, 3, 1, 27. 

* See Hik S. VIII, 23, 5, differing considerably. 
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worthy of sacrifice ;' — ' Guard us with godly wis- 
dom ! ' — that is, 'whatever divine wisdom is thine, 
therewith guard us! ' — 'Most brilliant to see with 
great light,' — that is, 'in order to be seen most 
brilliant with great light ; ' — ' hith er, OAgni.come 
thou with praises! ' — the praises 1 are the steeds : 
thus, ' hither, Agni, come with the steeds.' 

10. He then lifts it upwards from there towards 
the east ; for this Agni is yonder sun : he thus 
places yonder sun upwards from here in the east, and 
hence yonder sun is placed upwards from here in the 
east. [He does so, with, V&g. S. XI, 42 ; Rik S. 
I> 3°. 1 Z\ ' Upright for our protection, stand 
thou like the god Savitr?!' — as the text, so its 
meaning; — 'upright, asabestower* of strength,' 
— for standing upright he (the sun) indeed bestows 2 
strength, food; — 'when we utter our call with the 
shining offerers ' — the shining offerers 8 , doubtless, 
are his (the sun's) rays : it is these he means. He 
lifts it up beyond the reach of his arms, for beyond 
the reach of his arms is that (sun) from here. He 
then lowers it; and having lowered it, he holds it 
above the navel : the meaning of this (will be ex- 
plained) hereafter 4 . 

1 The author might seem to connect 'jasti' (in surasti) with ' s&a,' 
to rule, control, instead of with ' jams,' to praise ; Sayawa, however, 
takes ' surasti ' as a bahuvrihi, ' with the praiseworthy,' i. e. with the 
steeds deserving praise, because they draw well (jobhanS .rastir eshdm 
. . . sadhu vahanty arv&A). It is indeed not improbable that this 
was the author's intention. 

* Or, a winner — wins. 

* Aftgzyo v&ghataA. See p. 217, note a. 

* See VI, 7, 1, 8 seq. 
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Fourth BrAhmajva. 

i. That (lump of clay representing Agni) is still in 
his hand when he addresses the animals; for the 
gods, being about to equip 1 (Agni), now first laid 
vigour into them ; and in like manner does this 
(Sacrificer, or priest) now, being about to equip 
(Agni), first lay vigour into these (cattle). 

2. He addresses the horse, with (V4f. S. XI, 43 ; 
JZtk S. X, 1, 2), 'Thus born, art thou the child 
of the two worlds;' — the two worlds, doubtless, are 
these two, heaven and earth ; and he (Agni) thus 
born, is the child of these two ; — ' O Agni, the 
lovely (child), distributed among the plants,' — 
for he, the lovely one, is indeed distributed among 
all the plants 8 ; — 'a brilliant child, through 
gloomand nigh t,'— for as a brilliant child, he (Agni) 
indeed shines beyond gloom and night; — 'crying 
aloud thou didst go forth from the mothers;' — 
his mothers, doubtless, are the plants, and from them 
he comes forth crying aloud. He thereby lays vigour 
into the horse. 

3. Then (he addresses) the ass, with (Va^ - . S. XI, 
44), 'Steadfast be thou, firm-limbed, and a 
swift racer be thou, O steed ! ' — that is, 'be thou 
steadfast, and firm-limbed, and swift, and a racer, O 
steed!' — 'Ample be thou, and well to sit upon, 
thou, the bearer of Agni's supply!' — that is/be 

1 For the ceremony of 'equipping' Agni, see part i, p. 276, 
note 1. 

* Viz. inasmuch as fire may be elicited from dry wood. See also 
I. 6, 4, 5, where Soma, frequently identified with Agni (see VI, 5, 
1, 1), is said at new moon to come down to the earth, and enter 
the waters and plants in order to be born anew from them. 
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thou ample (broad), well to rest upon, thou, Agni's pro- 
vender-bearer 1 !' He thereby lays vigour into the ass. 

4. Then the he-goat, with (V$g. S. XI, 45), ' Be 
thou propitious unto human creatures, O 
Angiras!' — for Agni is Angiras, and the he-goat is 
sacred to Agni : he thus appeases him with a view 
to his doing no injury ; — ' Scorch not heaven and 
earth, nor the air, nor the trees!' — that is, 'do 
not injure anything ! ' He thereby lays vigour into 
the he-goat. 

5. With three (verses) he addresses (the animals), 
for threefold is Agni : as great as Agni is, as great 
as is his measure, with so much he thus lays vigour 
into them, 

6. He then holds it (Agni, the lump of clay) over 
these animals, whereby he equips him (Agni) with 
these cattle. He does not touch them, lest he should 
injure that seed by the thunderbolt, for cattle are a 
thunderbolt, and this (clay) is seed ; or lest that Agni 
should injure those cattle, for that (lump of clay) is 
Agni, and these (animals) are cattle. 

7. In the first place he holds it over the horse, with 
(Va^. S. XI, 46), 'Let the racer start forth 
neighing lustily,' — that is, ' Let the racer start 
forth neighing repeatedly;' — 'the running ass, cry- 
ing aloud!' He thus mentions the ass in the 
formula of the horse, and thereby imbues the ass 
with sorrow 8 ; — 'bearing Agni Purlshya, may he 

1 Literally, Agni's bearer of what is suitable for the cattle, or 
perhaps, be thou, for Agni, the bearer of (himself) favourable to 
cattle; — 'patavya' being here as elsewhere used (see p. 201, note) 
to explain 'purisha,' that which fills, the mould or soil used as 
mortar for the layers of bricks, in building up the fire-altar. 

* On account of his being compared with the horse, Say. The 
author probably alludes to the dejected, spiritless look of the ass, as 

[40 Q 
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not perish before his full measure of time!' — 
that is, 'bearing Agni favourable to cattle, may he (the 
horse) not perish before (the completion of) this sacred 
work.' He thereby equips him (Agni) with the horse. 

8. Then (over) the ass, with, 'The male carrying 
Agni, the male,' — for Agni is a male, and the he- 
ass is a male: that male carries the male; — 'the 
sea-born child of the waters,' — for he (Agni) is 
the sea-born child of the waters. He thereby equips 
him with the ass. 

9. He then takes it off, with, ' O Agni, come 
hither to the feast!' — that is, ' in order to rejoice.' 
By means of the brahman, the ya^ns (formula), he 
thus removes him (Agni) from the .Sudra caste. 

10. Then (he holds it over) the he-goat, with (Vif. 
S. XI, 47), ' The law — the truth, the law — the 
truth!' — the (divine) law doubtless is this Agni; 
and the truth is yonder sun ; or, rather, the law is 
yonder (sun), and the truth is this (Agni) ; but, 
indeed, this Agni is both the- one and the other: 
hence he says, ' the law — the truth, the law — the 
truth.' He thereby equips him with the he-goat. 

1 1. With three (beasts) he equips (Agni), — three- 
fold is Agni : as great as Agni is, as great as is his 
measure, with so much he thus equips him. With 
three (verses) he previously addresses (the beasts), — 
that makes six : the significance of this (number) has 
been explained. 

12. They then make the beasts return (to the 
Ahavanlya) : the he-goat goes first of them, then the 
ass, then the horse. Now, in going away from this 



compared with that of the horse. The word ' suk ' might, however, 
perhaps also be taken in the sense of ' fervour, fire.' 
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(Ahavantya x ), the horse goes first, then the ass, 
then the he-goat, — for the horse corresponds to the 
Kshatra (nobility), the ass to the Vawya and .Sudra, 
the he-goat to the Brahma#a. 

13. And inasmuch as, in going from here, the 
horse goes first, therefore the Kshatriya, going first, 
is followed by the three other castes ; and inasmuch 
as, in returning from there, the he-goat goes first, 
therefore the Brihma»a, going first, is followed by 
the three other castes. And inasmuch as the ass 
does not go first, either in going from here, or in 
coming back from there, therefore the Brahma#a and 
Kshatriya never go behind the Vaiyya and .Sudra : 
hence they walk thus in order to avoid a confusion 
between good and bad. And, moreover, he thus 
encloses those two castes (the Vaiyya and .Sudra) on 
both sides by the priesthood and the nobility, and 
makes them submissive. 

14. He then looks at the sham-man, with, ' Agni 
Purlshya we bear, Angiras-like;' — that is, 'Agni, 
favourable to cattle, we bear, like Agni.' He thereby 
equips him with the sham-man. 

15. He (the Adhvaryu) arrives (near the fire) while 
holding (the lump of clay) over the he-goat ; for the 
he-goat is sacred to Agni : he thus equips him 
(Agni) with his own self, with his own godhead. 
And, moreover, the he-goat is the Brahman (priest- 
hood) : with the Brahman he thus equips him. 

16. He then takes it down, with, ' O plants, wel- 
come ye with joy this propitious Agni coming 
hitherwards !' for the plants are afraid lest he 
(Agni) should injure them : it is for them that he 

1 See VI, 3, 2, 6 seq. 
Q2 
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now appeases him, saying, 'Welcome ye him with 
joy, propitious he comes to you ; he will not injure 
you!' — 'Removing all infirmities, afflictions; 
settling down, drive off from us evil inten- 
tion!' that is, 'removing all infirmities and afflic- 
tions, settling down, drive off from us all evil ! ' 

17. [V&f. S. XI, 48] 'O plants, receive him joy- 
fully, ye blossoming, full-berried ones ! ' for that 
is their perfect form when they are blossoming and 
full-berried : thus, ' Being perfect, receive ye him 
joyfully!' — 'this timely child of yours hath 
settled down in his old seat;' that is, 'this 
seasonable child of yours has settled down in his 
eternal seat.' 

18. With two (verses) he takes it down, — two- 
footed is the Sacrificer, and the Sacrificer is Agni : 
as great as Agni is, as great as is his measure, with 
so much he thus takes it down. He takes it down 
from the right (south) to the left (north) side : the 
significance of this has been explained. Raised and 
sprinkled is (the place) where he takes it down, for 
on a (mound), raised and sprinkled, the (sacrificial) 
fire is laid down. Gravel is strewed thereon : the 
significance of this (will be explained) hereafter 1 . 

19. It is enclosed on all sides 2 ; for at that time 
the gods were afraid, thinking, ' We hope the Ra- 
kshas, the fiends, will not smite here this (Agni) of 
ours!' They enclosed him with this stronghold; 
and in like manner does this one now enclose him 
with this stronghold. And, again, this is a womb ; 

1 See VII, 1, 1, 9. 

* The lump of clay is deposited on a raised mound (or perhaps 
rather on a cut-out piece of ground, uddhata), in an enclosed shed, 
(with a door on the east side) north of the Ahavanfya. 
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and this (clay) is seed ; and in secret, as it were, the 
seed is infused into the womb ; it is thus made of the 
form of the womb ; and hence it is only in secret that 
one would have intercourse even with his own wife. 

20. He then unties it (the lump of clay) : what- 
ever part of his (body) pains him (Agni) when tied 
up, that pain he now puts outside of him; and, 
moreover, he causes him to be born from that 
womb (the antelope skin). 

21. [He unties it, with Va^ - . S. XI, 49 ; J??kS. Ill, 
15, 1] 'Blazing forth with wide glare,' — that is, 
'Shining brightly with wide glare;' — 'chase away 
the terrors of the hating demons!' — that is, 
'chase away all evils!' — 'May I be in the protec- 
tion of the great, the good protector, in the 
guidance of Agni, ready to our call!' thereby 
he invokes a blessing. 

22. He then cuts off some goat's hair, and lets 
loose the animals towards the north-east ; for this, 
the north-east, is the region of both gods and men : 
he thus bestows cattle on that region, and hence 
both gods and men subsist on cattle. 

THE MAKING OF THE FIRE-PAN (UKHA). 

Fifth AdhyAya. First BrAhmajva. 

1. That water (used for working the clay) has 
been boiled by means of resin of the pallia tree 
(butea frondosa), just for the sake of firmness. 
And as to why (it is done) by palara resin ; — the 
pallra tree doubtless is Soma 1 , and Soma is the 
moon, and that (moon) indeed is one of Agni's 

1 See part i, p. 183. 
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forms : it is for the obtainment of that form of Agni 
(that pallra resin is used). 

2. He pours it on (the clay), with (Va^. S. XI, 
50-52; ^'k S. X, 9, 1-3), 'Refreshing ye are, 
O waters 1 ! ' To whatever deity a ^?«k-verse, and 
to whatever deity a Ya^us formula applies, that 
/??k-verse is that very deity, and that Yafus formula 
is that very deity: hence this triplet (XI, 50-52) is 
these waters, and they are those very waters which 
appeared as one form 2 : that form he now makes it. 

3. He then produces foam and puts it thereto : 
the second form which was created (in the shape of) 
foam s , that form he thus makes it. And the clay 
he now mixes is that very clay which was created as 
the third form. It was from these forms that he 
(Agni) was created at the beginning, and from them 
he now produces him. 

4. He then mixes it with the goat's hair, just for 
the sake of firmness. And as to why with goat's 
hair, — the gods then collected him (Agni) from out 
of the cattle, and in like manner does this one now 
collect him from out of the cattle. And as to why 
with goat's hair, it is because in the he-goat (is 
contained) the form of all cattle ; and as to its being 
hair, form is hair*. 

5. [V£f. S. XI, 53] 'Mitra having mixed the 
earth and ground with light,' — Mitra doubtless 

1 The whole triplet runs thus : ' Refreshing ye are, O waters ; 
lead us to strength, to see great joy ! — whatever is your most benign 
sap, therein let us share, like loving mothers ! — For you we will 
readily go to him, to whose abode ye urge us, O waters, and 
quicken us.' 

» See VI, x , j, Ia . • VI, 1, 1, 13. 

* That is, the hair of cattle is the most obvious characteristic of 
their outward appearance. 
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is the breath, and the breath first did this sacred 
work; — 'I mix (fashion) thee, the well-born 
knower of beings, for health to creatures,' — as 
the text, so its meaning. 

6. Then there are these three kinds of powder (dust) 
— (sand of) gravel, stone, and iron-rust — therewith he 
mixes (the clay), just for firmness. And as to why (it 
is mixed) therewith, it is because thereof this (earth) 
consisted when it was created in the beginning : thus 
whatlike this (earth) was created in the beginning, 
such he now makes it (the earth, or fire-pan). 

7. [Va^-. S. XI, 54] 'The Rudras, having 
mixed the earth, kindled the great light;' — for 
this Agni is yonder sun: thus it is that great light 
which the Rudras, having mixed the earth, did 
kindle; — 'yea, never-failing and brilliant, their 
light shineth among the gods; ' — for that never- 
failing and brilliant light of theirs does indeed shine 
among the gods. 

8. With two (verses) he mixes (the clay), — two- 
footed is the Sacrificer, and the Sacrificer is Agni : as 
great as Agni is, as great as is his measure, so great 
he thus mixes (fashions) him. 

9. He then kneads it,with(V4f. S. XI,55), 'Mixed 
by the Vasus, the Rudras,' — for this (clay) has 
indeed been mixed both by the Vasus and the 
Rudras : by the Vasus, because by Mitra ; and by 
the Rudras, because by the Rudras ; — ' by the wise, 
the clay suitable for the work ;' — for wise those 
(gods) are, and suitable for the (sacred) work is 
this clay; — 'making it soft with her hands, may 
Sin! vail fashion it!' — Sintvall doubtless is speech : 
thus, ' May she, having made it soft with her hands, 
fashion it ! ' 



Digitized by 



Google 



232 DATAPATH A-BRAHMAtfA. 

10. [Va/. S. XI, 56] ' Sinivall, the fair-knotted, 
fair-braided, fair-locked,' — for Sinivall is a 
woman, and that is indeed the perfect form of 
woman, to wit, the fair-knotted, fair-braided, fair- 
locked : he thus makes her perfect; — 'may she 
place the fire-pan into thy hands, O great 
Aditi!' — the great Aditi doubtless is this earth: 
it is to this earth that he says this. 

11. [V4f. S. XI, 57] 'Let Aditi fashion the 
fire-pan, by her skill, her arms, her wisdom!' 
— for by her skill, by her arms, and by her wisdom 
she does indeed fashion it ; — ' may she bear Agni 
in her womb, even as a mother (bears) her son in 
her lap ! ' — that is, ' as a mother would bear her son 
in her lap, so may she (Aditi) bear Agni in her 
womb ! ' 

12. With three (formulas) he kneads (the clay), — 
threefold is Agni : as great as Agni is, as great as 
is his measure, with so much he thus kneads him. 
With two (verses) he mixes, — that makes five ; — of 
five layers consists the fire-altar (Agni) ; five seasons 
are a year, and the year is Agni : as great as Agni 
is, as great as is his measure, so great does this 
become. With three (formulas) he pours water 
thereto, — that makes eight ;— K>f eight syllables the 
Gayatri metre consists, and Agni is Gayatra : as 
great as Agni is, as great as is his measure, so great 
does this become. And, moreover, as one of eight 
syllables 1 this (earth) was created in the beginning : 
thus as great as this (earth) was created in the 
beginning, so great he thus makes this (fire-pan 
representing the earth). 

1 See VI, 1, 2, 6-7. 
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Second BrAhmawa. 

1. He then takes a lump of clay, as much as he 
thinks sufficient for the bottom part, with, 'Makha's 
head thou art!' — Makha, doubtless, is the sacrifice, 
and this is its head ; for the Ahavantya fire is the 
head of the sacrifice, and that Ahavantya (fire-altar) 
he is now about to build : hence he says, ' Makha's 
head thou art ! ' 

2. And, again, as to why he says, ' Makha's head 
thou art ! ' — when he (Agni) is built up, then he is 
born, and it is by the head (issuing first), by the 
top, that he who is born is born : ' when he is born, 
may he be born by the head, by the top ! ' so he 
thinks. 

3. He spreads it out, with (V&f. S. XI, 58), 
' May the Vasus, Angiras-like, fashion thee by 
the Gayatrl metre!' — for the bottom part is this 
(terrestrial) world, and this the Vasus fashioned by 
means of the Gayatrl metre; and in like manner does 
this one now fashion it by means of the Gayatrl metre ; 
— ' Angiras-like,' he says, for Arigiras is the breath. 
'Thou art steadfast!' — that is, ' thou art firm,' or, 
' thou art fixed ; ' — ' Thou art the earth ! ' — for this 
bottom part is indeed the earth; — 'Establish in 
me offspring, increase of wealth, lordship of 
cattle, manhood, clansmen for the Sacrificed ' 
For the Vasus, having fashioned this (terrestrial) 
world, invoked this blessing thereon; and in like 
manner does the Sacrificer, having fashioned this 
world, now invoke this blessing thereon. Having 
made it of the measure of a span (in each direction), 
he then turns up its edge on each side. 

4. He then lays thereon the first (lower) side-part, 
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with, 'May the Rudras, Angiras-like, fashion 
thee by the Trish/ubh metre!' — for this side- 
part is the air, and this the Rudras fashioned 
by means of the Trish/ubh metre; and in like 
manner does this one now fashion it by means of 
the Trish/ubh metre; — 'Angiras-like,' he says, for 
Aftgiras is the breath; — 'Thou art steadfast!' — 
that is, ' thou art firm,' or ' thou art fixed ; ' — ' Thou 
art the air!' for this side-part is indeed the air; — 
' Establish in me offspring, increase of wealth, 
lordship of cattle, manhood, clansmen for the 
Sacrificer ! ' For the Rudras, having fashioned the 
air, invoked this blessing thereon ; and in like manner 
does this Sacrificer, having fashioned the air, now 
invoke this blessing thereon. Having stroked and 
smoothed it all over — 

5. He lays on the upper side-part, with, 'May 
the Adityas, Angiras-like, fashion thee by 
the ^agatl metre ! ' for this side-part is yonder 
sky, and this the Adityas fashioned by means of the 
(9agati metre ; and in like manner does this one now 
fashion it by means of the CPagati metre ; — ' Angiras- 
like,' he says, for Angiras is the breath ; — ' Thou 
art steadfast!' — that is, 'thou art firm,' or 'thou 
art fixed ; ' — ' Thou art the sky ! ' for that side-part 
is indeed the sky; — 'Establish in me offspring, 
increase of wealth, lordship of cattle, man- 
hood, clansmen for the Sacrificer!' For the 
Adityas, having fashioned the sky, invoked this 
blessing thereon ; and in like manner the Sacrificer, 
having fashioned the sky, now invokes this blessing 
thereon. 

6. He then makes it (complete), with this fourth 
prayer, 'May the All-gods, the friends of all 
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men, fashion thee, Angiras-like, by the Anu- 
sh/ubh metre!' — this prayer, doubtless, is the (four) 
quarters, and the All-gods, the friends of all men, 
did then, by means of this prayer, put the quarters 
into these worlds, (that is) into the fire-pan ; and in 
like manner does the Sacrificer, by means of this 
prayer, now put the quarters into these worlds, 
into the fire-pan ; — ' Angiras-like,' he says, because 
Angiras is the breath; — 'Thou art steadfast!' 
— that is, ' thou art firm,' or ' thou art fixed ; ' — 
'Thou art the quarters!' for this prayer indeed 
is the quarters; — 'Establish in me offspring, 
increase of wealth, lordship of cattle, manhood, 
clansmen for the Sacrificer ! ' For the All-gods, 
the friends of all men, having fashioned the quarters, 
invoked this blessing on them ; and in like manner 
the Sacrificer, having fashioned the quarters, now 
invokes this blessing on them. 

7. With that same formula he fashions it both 
inside and outside, whence the quarters are both 
inside and outside these worlds. He therewith 
fashions it without restriction (to any part of the 
pan), for unrestricted are the quarters. 

8. He makes it just a span high, and a span side- 
ways ; for Vishmt, when an embryo, was a span long, 
and this (fire-pan) is the womb : he thus makes the 
womb of equal size with the embryo \ 

9. Were it larger than a span, he would make it 
smaller by that prayer; and were it smaller, (he 
would make it) larger thereby 2 . 

1 Vishnu is identical with Agni, inasmuch as both are the 
sacrifice. 

' That is to say, if the pan, thus fashioned, is not quite of the 
exact measure, the formula is supposed to set this right. . 
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10. If there be one victim, let him make it (the 
pan) one span wide ; and if there be five victims, 
let him make it five spans wide, or an arrow's 
width ; for the arrow means strength : he thus makes 
it to be composed of strength. But, indeed, an 
arrow formerly used to be five spans long \ 

11. He then lays round the horizontal belt (or 
rim) ; — that is the quarters ; for the gods, having 
made these worlds, the fire-pan, strengthened and 
encircled them by the quarters ; and in like manner 
the Sacrificer, having made these worlds, the fire- 
pan, thus strengthens and encircles them by the 
quarters. 

1 2. He lays this (rim) on the upper third (of the 
side), for it is there the ends of these worlds meet, 
and he thus makes them firm thereby. 

13. [He does so, with V&f. S. XI, 59] 'Thou art 
Aditi's girdle!' — in the sacrifice the string relates 
to Varuwa: he thus lays this belt round after 
(expressly) making it one not relating to Varu«a. 

14. He then silently makes four upright (bands), 
for these are the quarters ; — for the gods, having 
made these worlds, the fire-pan, made them firm on 
all sides by means of the quarters 2 ; and in like 
manner the Sacrificer, having made these worlds, the 
fire-pan, now makes them firm on all sides by means 
of the quarters. 

15. These (vertical bands) run up to (the rim of) 
it, for they did then support it, and so do they now 
support it : thus that upper part of it becomes firm 

1 Yasmin Idle dhanurved&nusire/ta dharmata£ kshatriyi yudh- 
yante tasmin kale paAiapr&dereshur aslt, adhund tv iyam aniyata- 
parimand vartante, Say. 

9 Viz. by means of the mountains, according to Saya»a. 
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by means of the horizontal belt, and that lower part 
of it by means of these (vertical bands). 

1 6. At their tops they form nipples ; for the gods, 
having made these worlds, the fire-pan, drew forth 
for themselves from these nipples all (objects of) 
their desires; and in like manner the Sacrificer, 
having made these worlds, the fire-pan, draws forth 
from these nipples all his desires. 

1 7. This (fire-pan) indeed is a cow, for the fire-pan 
is these worlds, and these worlds are a cow : that 
horizontal belt is its udder ; it is in the (upper) third 
of it, for the udder is in one-third of the cow. 

18. He forms nipples to it, whereby he forms the 
nipples of the udder : it has four nipples, for the 
cow has four nipples. 

19. Some, indeed, make it with two nipples, or 
also with eight nipples ; but let him not do so, for 
those cattle which have fewer nipples than a cow, 
and those which have more nipples, are less fit to 
yield him a livelihood : hence they make this (fire- 
pan) less fit to yield a livelihood ; and, indeed, they 
do not make it (like) a cow, but (like) a bitch, or a 
ewe, or a mare ; hence let him not do so. 

20. He then takes hold of its bowl, with, 'May 
Aditi seize thy bowl ! ' Aditi, doubtless, is Speech ; 
and the gods, having then fashioned it, perfected it 
by means of Aditi, speech ; and in like manner this 
one, having fashioned it, now perfects it by means of 
Aditi, speech. 

21. Having grasped it with both hands, he sets it 
down, with, 'She, having fashioned the great 
(mahim) fire-pan,' — that is, ' she, having fashioned 
the great (mahatlm) fire-pan;' — 'the earthen 
womb for Agni;'- — for this is indeed Agni's 
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earthen womb; — ' Aditi offered it unto her sons, 
thinking, They shall bake it ! ' — for Aditi, indeed, 
having fashioned it, offered it to the gods, her sons, 
to bake it ; and in like manner does this one now, 
after fashioning it, offer it to the gods to bake it. 

22. Now some make three (fire-pans), saying, 
'Three (in number) are these worlds, and the fire-pans 
are these worlds ; ' and also for mutual expiation, 
thinking, ' If the one will break, we shall carry (Agni) 
in the other, and if the other (breaks), then in the 
other (or third).' Let him not do so ; for that first 
bottom part is this world ; and that first (lower) side- 
part is the air ; and the upper one is the sky ; and 
that fourth, the prayer, doubtless is the quarters; 
and just as much as these worlds and the quarters 
are, so much is this whole (universe). But were he 
to add anything thereto, he would make it to be 
redundant, and whatever redundant (act) is done in 
the sacrifice is left over for the Sacrificer's spiteful 
rival. And as to the expiation in case of the 
(fire-pan being) broken, that (will be told) in a subse- 
quent chapter l . 

Third BrAhmaya. 

1. Of that same (clay) she (the queen) forms the 
first, the ' invincible ' (brick) ; for the invincible one 
(Ashaa^a) is this earth, and this earth was created 
first of these worlds. She forms it of that same clay, 
for this earth is (one) of these worlds. The (Sacri- 
ficer's) consecrated consort (mahisht) forms it; for 
this earth is a ' mahishl ' (female buffalo, a cow). She 
who is first taken to wife is the consecrated consort. 

1 VI, 6, 4, 8. 
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2. It measures a foot (in length and breadth), for 
the foot is a foundation, and this earth also is a 
foundation. It is marked with three lines, for this ^ 
earth is threefold \ 

3. Now he (the Sacrificer) makes the fire-pan : he 
thereby makes these worlds. He then makes the 
(three) ' all-light ' (bricks), that is these deities, Agni, 
Vayu, Aditya, for those deities indeed are all the 
light. He makes them from that same clay (as the 
fire-pan) : he thus produces these gods from these 
worlds. The Sacrificer makes them. They are 
marked with three lines, for threefold are these 
gods 2 . Thus as regards the deities. 

4. Now as regards the self (or body) : the fire-pan, 
indeed, is the self (of Agni). The 'invincible' 
(brick) is speech : that she (the wife) makes first, for 
this speech is foremost in the body. She makes it 
from that same clay, for this speech is of the body. 
The (Sacrificer's) consecrated consort makes it, for 
speech is a ' mahishi.' It is marked with three 
lines, for speech is divided into three kinds, JZik- 
verses, Ya^us-formulas, and Saman-tunes ; and be- 
cause of this threefold form of speech, low-voiced, 
half-loud, and loud. 

5. He makes the fire-pan: thereby he makes 
( Agni's) self. He then makes the ' all-light ' (bricks), 
— the 'all-light' (brick) is offspring, for offspring 
indeed is all the light : he thus causes generation to 
take place. He makes them of the same clay (as 
the fire-pan) : he thus produces offspring from the 
self. The Sacrificer makes them : the Sacrificer thus 

1 See VI, 1, 1, 14. 

• Viz. those of the sky, the air, and the earth. See VI, 
1, 2, 10. 



Digitized by 



Google 



240 satapatha-brAhmajva. 

produces offspring from his own self. He makes 
them without interruption : he thus produces un- 
interrupted offspring from his own self. He makes 
them subsequently (to the fire-pan) : he thus pro- 
duces the offspring subsequently to his own self. 
They are marked with three lines, for generation is 
threefold, father, mother, and son ; or, the embryo, 
and the inner and outer membrane. 

6. He makes these from (clay) prepared with 
prayer, the others from (clay) prepared without 
prayer ; for these are defined, the others undefined ; 
these are limited (in number), the others unlimited. 

7. That Agni is Pra^apati ; but Pra^apati is both 
of this, defined and undefined, limited and unlimited : 
thus when he makes (bricks) from (clay) prepared 
with prayer, he thereby makes up that form of his 
(Pra^apati's) which is defined and limited ; and when 
he makes them from (clay) prepared without prayer, 
he thereby makes up that form of his which is un- 
defined and unlimited. Verily, then, whosoever 
knowing this does it on this wise, makes up the 
whole and complete Agni. From the (clay) lying 
ready prepared, he leaves over a lump for expia- 
tions \ 

8. He (the Adhvaryu) now fumigates it (the fire- 
pan) — just for the sake of strength, or to (mark) the 
progress of the work. And, again, as to why he 
fumigates, — that fire-pan is the head of the sacrifice, 
and the smoke its breath : he thus puts breath into 
the head. 

9. He fumigates it with horse-dung, to insure it 
against injury ; for the horse is sacred to Pra/apati, 

1 That is, in case the fire-pan were to break. See VI, 6, 4, 8 seq. 
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and Pra^apati is Agni, and one does not injure one's 
own self. And with dung (he does it) because that is 
what was eaten (by the horse) and is useless ; and thus 
he does not injure the horse itself, nor the other cattle. 

10. [Vif. S. XI, 60] 'May the Vasus make 
thee fragrantby the Gayatrl measure, Angiras- 
like ! — May the Rudras make thee fragrant by 
the Trish/ubh metre, Angiras-like! — May the 
Adityas make thee fragrant by the £agatl 
metre, Angiras-like! — May the All-gods, the 
friends of all men, make thee fragrant by the 
Anush/ubh metre, Angiras-like! — May Indra 
make thee fragrant ! — May Varuwa make thee 
fragrant! — MayVish»u make thee fragrant!' 
— he thus fumigates it by means of the deities. 

11. Seven balls of horse-dung are (used), and 
seven formulas: those deities are sevenfold 1 , and 
seven vital airs there are in the head. But also 
what is many times, seven times seven, is (expressed 
by) seven 2 : he thus puts the seven vital airs into 
the head. 

Fourth BrAhmajva. 

1. He now digs that (hole) 3 in the earth; for the 
gods now were afraid, thinking, 'We hope the 
Rakshas, the fiends, will not smite here this (Agni) of 

1 ? Or, divided into groups of seven each, as, for instance, the 
Maruts, see II, 5, 1, 13. 

* Comp. the Germ, 'seine sieben Sachen (or, Siebensachen) 
packen,' to pack one's traps. 

* One might take ' athainam asya/w khanati ' to mean, ' he now 
digs for him (Agni) in the earth,' or ' digs him into the earth.' 
Cf. VI, 4, 1, 1, 'athainam ataA khanati.' Sayawa, however (in 
accordance with the formula in paragraph 3), supplies 'ava/am,' 
' a hole.' 

[41] R 
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ours ! ' They made this (earth) to be his self (body), 
for protection, thinking, ' The self will protect itself.' 

2. He digs him out with (the help of) Aditi, in 
order to guard him from injury ; for Aditi is this 
earth, and one does not injure one's own self; but 
were he to dig with (the help of) another deity, he 
surely would injure him (Agni). 

3. [Va^-. S. XI, 61] 'May the divine Aditi, dear 
to all the gods, dig thee, Ahgiras-like, Ohole, 
in the lap of the earth!' — for this hole (is dug) 
among the gods. That bamboo spade now dis- 
appears. This hole is four-cornered, for there are 
four quarters : he thus digs it from all the quarters'. 
Having then laid down fuel in it, he silently puts the 
' invincible ' (brick) thereon, for that is made first 

4. He then sets down the fire-pan (with the bottom 
part upwards), with, 'May the divine wives of the 
gods, dear to all the gods, place thee, Angiras- 
like, O fire-pan, in the lap of the earth!' for 
of old the divine wives of the gods, dear to all the 
gods, indeed, like Angiras, placed that (fire-pan) into 
the lap of the earth, and by (the help of) them he 
now places it. But, surely, these are the plants, — the 
wives of the gods are indeed the plants ; for by the 
plants everything here is supported : by means of 
the plants he thus supports this (fire-pan). He then 
lays down silently the ' all-light' (bricks). Having 
then placed fuel thereon he kindles it. 

5. 'May the divine Dhisha»as, dear to all 
the gods, kindle thee, Angiras-like, O fire-pan, 
in the lap of the earth!' for of old the divine 



1 Sarvabhyo digbhya enam ava/ara khanati tarn ka. sarvasu dikshu 
nash/ra na hiwsanti, Say. 
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Dhisha#as, dear to all the gods, indeed kindled it, 
like Angiras, in the lap of the earth, and with their 
help he now kindles it. But, surely, this is Vai 
(speech), — the Dhishawas are indeed speech 1 , for by 
speech everything is kindled here : by means of 
speech he thus kindles this (fire-pan). Whilst look- 
ing at it, he then mutters these three formulas : 

6. ' May the divine protectresses, dear to all 
the gods, heat thee, O fire-pan, Angiras-like, 
in the lap of the earth ! ' for of old the divine pro- 
tectresses, dear to all the gods, indeed, like Angiras, 
heated it in the lap of the earth ; and by them he now 
heats it. But, surely, these are the days and nights, 
— the protectresses are indeed the days and nights ; 
for by days and nights everything is covered here : 
by means of the days and nights he thus heats it 

7. 'May the divine iadies, dear to all the 
gods, bake thee, Angiras-like, O fire-pan, in the 
lap of the earth ! ' for of old the divine ladies, dear 
to all the gods, did, like Angiras, bake it in the lap 
of the earth, and with their help he now bakes it. 
But, surely, these are the metres, — the ladies (gna) 
are indeed the metres (scripture texts), for by means 
of these men go (gam) to the celestial world : by 
means of the metres he thus bakes it. 

8. 'May the divine women, with undipped 
wings, dear to all the gods, bake thee, Angiras- 
like, O fire-pan, in the lap of the earth !' for 

1 Whether ' Dhishatfa' (the name of certain female divinities 
who have the power of bestowing prosperity and granting wishes) 
is here connected with 'dhish«ya,' fire-hearth; or whether it is 
taken by the author in some such primary sense as ' intelligence ' 
or 'inspiration,' it were difficult to decide. S&yawa connects it 
with 'dh!,' — vig vai dhishani, si hi dhiya/n karma ^»avasani(?) 
sambha^ate. 

R 2 



Digitized by 



Google 



244 satapatha-brAhmaya. 

of old the divine women, with undipped wings, dear 
to all the gods, did bake it, like Angiras, in the lap 
of the earth ; and with their help he now bakes it. 
But, surely, these are the stars, — the women C?ani) 
are indeed the stars, for these are the lights of those 
righteous men (,£ana) who go to the celestial world : 
it is by means of the stars that he thus bakes it. 

9. Now he digs with one (formula), he sets down 
(the fire-pan) with one, he kindles with one, he heats 
with one, he bakes (pa^) with two, whence twice in 
the year food is ripened (pai) ; these amount to six, 
— six seasons are a year, and Agni is the year : as 
great as Agni is, as great as is his measure, so great 
does this become. 

10. And as often as he attends to (the fire by 
adding fresh fuel) 1 he attends to it with the prayer 
relating to Mitra, '[The protection] of Mitra, the 
preserver of men 2 . . .;' for a friend (mitra) does 
not injure any one, nor does any one injure his 
friend ; and in like manner does this one not injure 
that (fire-pan), nor does it (injure) him. By day he 
should put (fuel) on it, by day he should clear it (of 
the ashes). 

1 1. He clears it (of the ashes) with a prayer relat- 
ing to Savit^z, — for Savitr* is the impeller : impelled 

1 The St. Petersburg dictionary seems to take 'yavat kiyai 
£opanya£arati ' in the sense of ' as much (or, as deep) as he enters 
(into the pan).' But see III, 2, 2, 19, where 'yavat kiya&ka . . . 
upasprwet ' has likewise the meaning ' as often as he touches.' Cf. 
also Katy. St. XVI, 4, 15, He keeps up (the fire by adding fuel), 
with 'Mitrasya. . .;' 16, [He repeats the formula] as often (or 
long) as he keeps it up (or, adds fuel). 

* Va£\ S. XI, 62 ; Aik S. Ill, 59, 6, 'The gainful protection of 
the God Mitra, the preserver of men, is glorious and of most 
wonderful renown.' 
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by Savltrt, he thus clears it — [Vif. S. XI, 63] 
' May the divine SavitW, the well-handed, 
well-fingered, and well-armed, clear thee by 
his might ! ' — for Savh>« is all that. 

12. He then turns it (the fire-pan) round, with, 
' Not tottering upon the earth, fill the regions, 
the quarters ! ' — that is, ' not tottering, fill thou 
with sap the regions and quarters on earth ! ' 

13. He then takes it up, with [V&f. S. XI, 64], 
'Having risen, do thou become great,' — for these 
worlds, having risen, are great; — 'and stand up 
steadfast ! ' that is, 'stand thou up firm and fixed ! ' 

14. Having taken it in both hands, he sets it down, 
with, ' O Mitra, unto thee I consign this fire- 
pan for safety : may it not break ! ' for Mitra is 
that wind which blows yonder : it is to him he thus 
consigns it for protection ; for these worlds are pro- 
tected by Mitra (or by a friend), whence nothing 
whatever is harmed in these worlds. ■ 

1 5. He then pours (milk) into it, — just for strength, 
or to (mark) the progress of the work. And, again, 
why he pours (milk) into it, — that fire-pan is the 
head of the sacrifice, and milk is breath : he thus lays 
breath into the head. Moreover, the fire-pan (ukha, f.) 
is a female : he thus lays milk into the female, whence 
there is milk in the female. 

16. He pours goat's milk into it to avoid injury 1 ; 
for the goat sprang from Pra^&pati's head, and Pra- 
^apati is Agni ; and one does not injure one's own 
self. And as to why it is goat's (milk), — the goat 
eats all (kinds of) herbs : he thus pours into it (the 
pan) the sap of all (kinds of) herbs. 

1 The construction of this, and similar previous passages, is the 
same as that referred to in part ii, p. 15, note 3. 
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17. [Va/. S. XI, 65] ' May the Vasus fill thee 
with the Gayatrl metre, Angiras-like! — May 
theRudras fill thee with theTrish/ubh metre, 
Angiras-like ! — May the Adityas fill thee with 
the Cagati metre, Angiras-like! — May the All- 
gods, dear to all men, fill thee with the Anush- 
/ubh metre, Angiras-like!' — by these deities he 
thus moistens it : by whatever deities he fashions it, 
by them he fumigates it, and by them he moistens 
it. For he who performs a work, knows the practice 
of it : hence by whatever deities he fashions it, by 
them he fumigates and moistens it. 

THE DlKSHA, or INITIATION. 

Sixth AdhyAya. First BrAhmaya. 

1. Many 1 are the oblations, in the building of the 
fire-altar, as well as at any other (special ceremony) 
than the building of the fire-altar. For there are 
supernumerary rites, — supernumerary are those 
which are (performed) over and above another rite : 
of these 2 are the building of the altar ( Agni&tya), 
the Ra^astiya, the Vi^apeya, and the A^vamedha ; 
and because they are over and above the other 
(normal) rites, therefore they are supernumerary. 

1 Or rather, too many, more (than are required at one of the 
normal Soma-sacrifices), — Sdhvarikebhyo bahutarSni, Say. 

1 That is, as would seem from SSyawa, of such ceremonies as 
have supernumerary, or additional, oblations to the normal ones 
connected with them. This discussion seems to be introduced 
here on account of the additional oblation (that to VawvSnara) 
offered at the initiation ceremony. As an ' additional ' or special, 
oblation at the Va^apeya, Sayawa refers to the pap of wild rice 
(V, 1, 4, 12); whilst at the RS^asuya the one to Anumati (V, 2, 
3, 4) is said to belong to the same category. 
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2. A cake 1 on eleven potsherds to Agni and 
Vish#u, — that is the initiation (offering) of the 
(Soma) sacrifice ; — one on twelve potsherds to 
Vauvanara, and a pap to the Adityas, — these two 
belong to Agni. 

3. Now were he to prepare only the one for Agni 
and Vish#u, and not the other two oblations, then 
only the initiation (offering) of the (Soma) sacrifice 
would be performed, and not those of Agni (the 
fire-altar) ; and were he to prepare only the other 
two oblations, and not the one to Agni and Vish»u, 
only the initiation (offering) of Agni would be per- 
formed, and not that of the sacrifice. 

4. He prepares both that of the sacrifice, and 
those of Agni, for this rite is both a rite of sacrifice, 
and a rite of fire : first (comes) that of the sacrifice, 
and then that of the fire, for the rite of the fire is an 
accessory rite. 

5. Now as regards that (cake) for Agni and 
Vish»u, its mystic import is the same as what is 
(implied) in a preparatory ceremony. And the 
(cake) on twelve potsherds for Vawvanara is for 

1 These and the subsequent offerings form part of the Diksha, 
or initiation ceremony, for the Soma-sacrifice to be performed after 
the completion of the fire-altar. This initiation ceremony com- 
mences on the day of new moon, a week after the preparation of 
the ukha, or fire-pan. An integral part of (the first day of) this 
ceremony is the kindling of a fire in the ukha — the 'Ukhya 
Agni' — which ultimately serves to supply the fires for the brick 
altars built on the completion of the period of initiation. The 
Dikshd is, as a rule, to be performed daily for a year, during which 
time the fire has to be kept up in the ukha, and carried about by 
the Sacrificer for a time each day. While the cake to Agni- 
Vishflu here mentioned is the ordinary cake-offering prescribed 
for the Diksha of the normal Soma-sacrifice (see III, 1, 3, 1), the 
Vaijrvanara cake is peculiar to the Agniiayana. 
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the obtainment of all the fires, Vai-svinara being all 
the fires ; — it is one of twelve potsherds, for twelve 
months are a year, and VaLrvanara is the year. 

6. And, again, as to why he prepares one for 
Vaisvanara, — it is because he is about to produce 
Agni as Vaisvanara (belonging, or dear to, all men) : 
in the initiation offering he first pours him forth as 
seed, and whatlike the seed is that is poured into 
the womb, suchlike is (the child) born therefrom; 
and inasmuch as he now pours forth that (Agni) 
Vauvanara as seed, therefore he is born hereafter 
as VaLrvanara. 

7. And why he prepares those two (other) obla- 
tions, — Vairvanara is the ruling power, and that 
Aditya pap is the people : he thus makes both the 
ruling power and the people. The Vairvanara 
(cake) he prepares first, and having thereby made 
the ruling power, he makes the people. 

8. That (Vairvanara cake) is one single (oblation), 
having one single deity: he thus makes the ruling 
power to be concentrated in one (person), and ex- 
cellence to be concentrated in one. The other, the 
pap, has many deities, for the pap is a multiplicity 
of rice-grains, and those Adityas are a multiplicity of 
gods : he thus bestows multiplicity on the people. 
Thus much as to the deities. 

9. Now as regards the self (or body of Agni). 
The Vairvinara (cake) is the head, and that Aditya 
pap is the body: he thus makes both the head and 
the body. The Vaisvinara (cake) he prepares first ; 
and having thereby made the head, he then makes 
the body. 

10. That (Vairvanara cake) is one single (obla- 
tion), for the head is, as it were, one only ; and the 
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other, the pap, has many deities, for that pap is a 
multiplicity of rice-grains, and this body is a multi- 
plicity of limbs: he thus bestows on the body a 
multiplicity of limbs. 

11. That (pap) is (prepared) on ghee, for the 
Adityas are consumers of ghee : he thus gratifies 
them, each by his own share, by his own liquor. 
These offerings are (made) silently, for here in the 
sacrifice there is seed, and silently seed is infused. 

1 2. He then offers the Au dgrabha»a (libations) 1 , 
for by the Audgrabha«as (elevatory libations) the 
gods raised themselves from this world to the 
heavenly world : and inasmuch as (thereby) they 
raised themselves (ud-grabh), they are called ' aud- 
grabha«a ;' — and in like manner does the Sacrificer, 
by means of the Audgrabha»as, now raise himself 
from this world to the heavenly world. 

1 3. There are many of these, in the building of the 
fire-altar as well as at any other (special ceremony) : 
the significance of this has been told. They are of 
both kinds : (the significance) of this has been told ; — 
first those of the sacrifice, and then those of the fire : 
(the significance) of this also has been told. 

14. He offers five of the sacrifice 2 , — the sacrifice 
is fivefold : as great as the sacrifice is, as great as is 
its measure, by so much he thus pours it forth as seed. 
Seven (libations) of the fire, — the fire(-altar) consists 
of seven layers 3 ; seven seasons are a year, and 

1 See III, 1, 4, 1. 

8 Viz. the five Audgrabhawa libations of the ordinary Soma- 
sacrifice offered in the manner there described. See part ii, 
p. 20, note. 

8 Though Agni, or the fire-altar, is commonly called the five- 
layered one (paAfctiitika), consisting as it does of five complete 
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Agni is the year : as great as Agni is, as great as is 
his measure, by so much he thus pours him forth as 
seed. Those two kinds (of libations) amount to 
twelve, — twelve months are a year, and Agni is 
the year : as great as Agni is, as great as is his 
measure, so great does this become. 

15. He offers 1 , with (V$g. S. XI, 66-67), 'The 
Purpose, Agni, the Impulse, hail!' — from pur- 
pose, indeed, this sacred rite originated at first, and 
he now impels (yokes, uses) it for this rite. 

16. 'Mind, Wisdom, Agni, the Impulse, hail!' 
— from the mind indeed this sacred rite originated 
at first, and he now impels it for this rite. 

17. 'Thought, knowledge, Agni, the Im- 
pulse, hail ! ' — from thought, indeed, this sacred rite 
originated at first, and he now impels it for this rite. 

18. 'The distinction of Speech, Agni, the 
Impulse, hail!' — from speech, indeed, this sacred 
rite originated at first, and he now impels it for 
this rite. 

19. 'To Pra^-apati, to Manu, hail!' — Manu, 
forsooth, is Pra^apati, for he thought out (man) all 
this (universe) ; and Pra^apati, indeed, of old per- 
formed this rite, and he now . makes use of him for 
this rite. 

20. 'To Agni Vabvanara, hail!' — Agni Vau- 
vanara, doubtless, is the year ; and the year, indeed, 

layers of bricks, on the top of these there is a small additional pile 
of two layers, the lower one (punaj/Kti) in the form of the G&rha- 
patya hearth (VII, 1, 1, 1 seq.), and the upper one, consisting of 
two bricks, on which the fire is ultimately laid down. See p. 188, 
note 4. Hence Agni is also called * sapta/Ktika.' 

1 Viz. the seven special Audgrabhana libations of the Agni- 
feyana. 
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of old performed this rite ; and he now makes use 
thereof for this rite. 

21. He then offers the one to Savitrz, for SaviW, 
indeed, of old performed this rite, and he now makes 
use of him for this rite, — (Vif. S. XI, 67; RiV. S. 
V, 50, 1), 'Every mortal would choose the 
friendship of the divine Guide; every one 
craves riches, and would have glory for him 
to prosper, hail!' He who chooses the friend- 
ship of the god Savitrz, chooses both glory and 
prosperity; and he who performs this rite, indeed 
chooses his friendship. 

22. Now some offer these Audgrabha»a libations 
into the fire-pan itself, saying, 'These, surely, are 
offered for (special) objects of desire, and that fire- 
pan is the Sacrificer's self: we thus secure for the 
Sacrificer's self all his objects of desire.' Let him 
not do so ; for the fire which is kindled (in the fire- 
pan) is the essence of the completed sacrifice and of 
those libations, and when he puts the fire-pan on the 
fire, after the sacrifice has been completed and the 
Audgrabha»as offered, then the sacrifice mounts it 
(the pan), and it bears the sacrifice : let him, there- 
fore, put the fire-pan on the fire only after the sacri- 
fice is complete, and the Audgrabha«as have been 
offered. 

23. It is covered with a layer of Mu«fa grass, 
just for the purpose that it may blaze up. And as 
to why it is with a layer of Mu»/a grass, (it is done) 
to avoid injury, for that Mu%a grass is a womb, 
and the womb does not injure the child ; for he who 
is born, is born from a womb: 'May he (Agni), 
when he is born, be born from the womb,' thus he 
thinks. 
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24. Inside 1 there is a layer of hemp, just for the 
purpose that it may blaze up. And as to its being 
a layer of hemp, — the inner membrane (amnion) of 
the womb from which Pra^apati was born consists 
of flax, and the outer membrane (chorion) of hemp : 
hence the latter is foul-smelling, for it is the outer 
membrane of the embryo. [It is so used] to avoid 
injury, for the outer membrane does not injure the 
embryo ; and it is from the outer membrane of the 
embryo that he who is born is born : ' May he ( Agni), 
when he is born, be born from the outer membrane 
of the embryo ! ' thus he thinks. 

Second Br^hmawa. 

1. Standing he puts it (the pan) on the fire, for the 
fire-pan is these worlds, and these worlds stand, as 
it were. And, moreover, whilst standing one is 
strongest. 

2. Standing (with his face) towards north-east, 
for standing towards north-east Pra^apati created 
creatures. 

3. And, again, why (he does so) standing towards 
north-east; — that (quarter), the north-east, is the 
quarter of both gods and men. 

4. And, again, why standing towards north-east, — 
in that quarter is the gate of the world of heaven, 
hence it is standing with his face towards north- 
east that one offers libations, and standing towards 
north-east that one leads up the dakshiwas : it is 
by the gate that he thus makes him enter into the 
world of heaven. 

1 That is, underneath the layer of mu%a. Both the reed-grass 
and the hemp are to be crushed and reduced to the condition of 
powder previously to their being strewed into the fire-pan. 
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5. [Va^. S. XI, 68] 'Break not! Suffer not 
injury!' — as the text, so its meaning; — 'O 
mother, bear up bravely!' — for the fire-pan 
(ukha, f.) is a woman ; and ' O mother ' is a term for 
addressing a woman: 'bear up well, indeed!' — 
'(Thou) and Agni will do this (work)!' — for 
(the fire-pan) and Agni will indeed be doing this 
(sacred work). 

6. [Vif. S. XI, 69] 'Stand firm, divine Earth, 
for our well-being ! ' as the text, so its meaning ; — 
'A divine (asura) contrivance thou art made in 
the wonted manner;' — the vital spirit (asu) is the 
breath, and this (fire-pan) has indeed been made its 
contrivance in the wonted manner ; — ' May this 
offering be agreeable to the gods!' he thereby 
means those libations which he intends to offer in 
that fire ; and moreover, that (fire-pan) itself is an 
offering; — 'unharmed rise thou in this sacri- 
fice!' this he says with the view that it may rise 
unharmed, uninjured, in this sacrifice. 

7. With two (verses) he heats it on the fire, — the 
Sacrificer is two-footed, and the Sacrificer is Agni : as 
great as Agni is, as great as is his measure, by so 
much he thus heats it (the pan). [He does so] with 
a gayatrl and a trish/ubh verse, — the Gayatrl is the 
vital air, and the Trish/ubh the body; and the 
animal is as much as the vital air and the body : 
thus by as much as the animal (consists of) he puts 
that (pan) on the fire. And, again, the Gayatrl is 
Agni, and the Trish/ubh is Indra ; and the fire re- 
lates to Indra and Agni : as great as the fire is, as 
great as is its measure, by so much he thus heats it. 
These two (verses) have seven feet (viz. three and 
four respectively), — the fire-altar consists of seven 
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layers " ; seven seasons are a year, and Agni is the 
year : as great as Agni is, as great as is his measure, 
so great does this become. 

8. When the fire heats it, then the flame mounts 
up to it ; for the fire-pan is a female, and the fire is 
a male : hence when the male heats the female, he 
infuses seed into her. 

9. Now, if the flame is too long in mounting up, 
some throw coals on (the pan), thinking, ' There is 
fire now on both sides.' But let him not do so ; for 
the animal is indeed born with bones 2 ; but it is not 
forced in with bones, as it were, at first ; but it is 
introduced only as seed. Now that flame is bone- 
less seed : hence the flame alone should mount up 
to it. 

10. When the flame mounts up to it, he places a 
kindling-stick thereon : thereby the seed enters it 
(the fire-pan), and that fire imparts growth to that 
seed (in the shape of) this (kindling-stick). 

11. It should be one of krnnuka wood. Now, 
the gods and the Asuras, both of them sprung from 
Pra^apati, strove together. The gods, having placed 
Agni in front, went up to the Asuras. The Asuras 
cut oft* the point of that flame held forward. It set- 
tled down on this earth, and became that krz'muka 
tree : hence it is sweet, for there is vital essence (in 
it). Hence also it is red, for it is a flame, that kri- 

1 See p. 249, note 3. 

* The fire ultimately to be placed on the new G&rhapatya hearth 
(VII, 1,1,1 seq.) — whence the Ahavantya on the great fire-altar has 
to be kindled — is to be produced in the ukhS, or pan, as it were 
in its womb; but the material (grass and hemp) which has already 
been put in the pan, is only to be kindled by the blaze of the fire 
on which the pan has been placed, without any burning coals being 
applied to the fuel within the pan. 
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muka tree being the same as this Agni : it is (in 
the shape of) fire that he imparts growth to it. 

12. It (the kindling-stick) is a span long, for 
Vishmi, as an embryo, was a span long: he thus 
imparts to it growth equal to his body. 

13. It is soaked in ghee; — the inner membrane 
of the womb from which Agni was produced con- 
sisted of ghee : hence he now blazes up towards it, 
for it (the stick) is his self (body) ; and hence it (the 
kmnuka) has no ashes : (Agni) himself now enters 
into his own self, — to avoid injury 1 , for the inner 
membrane does not injure the embryo; and it is 
from the inner membrane that he who is born is 
born : ' When he (Agni) is born, may he be born 
from the inner membrane ! ' thus he thinks. 

14. He puts it (the kindling-stick) on, with (Va^ - . 
S. XI, 60; Rik S. II, 7, 6), 'The wood-eating, 
ghee-drinking,' — that is, he who has wood for his 
food, and ghee for his drink, — 'the primeval, 
desirable HotW,' — that is, 'the old, desirable 
• HotW;' — 'the wonderful son of power,' — power 
is strength : thus, ' the wonderful son of strength.' 
Standing he puts it on with the ' Svaha : ' the mean- 
ing of this (will be explained) hereafter 8 . 

15. Now the fire-pan is the body, the reed-grass 
(fuel) the womb, the hemp the inner membrane 3 , 

1 The dative ' ahiws&yai ' again doubtless belongs to the first 
sentence of the paragraph (' it is soaked in ghee '), the intervening 
clauses being inserted for explanation. For a similar construction, 
see above, p. 198, note 2. 

* See VI, 7, 2, 1. 

' The inverted order of the words 'san& ^arSyu' is peculiar. 
It seems to have been resorted to with the view of keeping 
together the two pairs of subjects, ' mvJig&A-sati&A ' and '^ardyu- 
ulbam.' 
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the ghee the outer membrane, and the kindling-stick 
the embryo. 

16. The pan is outside, and the reed-grass (fuel) 
is inside ; for the body is outside, and the womb 
inside. The reed-grass is outside, and the hemp 
inside ; for the womb is outside, and the outer mem- 
brane is inside. The hemp is outside, and the ghee 
is inside ; for the outer membrane is outside, and the 
inner membrane is inside. The ghee is outside, and 
the kindling-stick is inside ; for the inner membrane 
is outside, and the embryo is inside. It is from 
these that he who is born is born, and from them he 
thus causes him (Agni) to be born. 

Third BrAhmawa. 

1. He then puts on a vikankata (flacourtia sapida) 
one. When Pra^ipati performed the first offering, 
a vikankata tree sprang forth from that place where, 
after offering, he cleansed (his hands). That vi- 
kankata, then, is that first offering ; it is that he now 
offers on this (fire), and he therewith gratifies him 
(Agni). rVa^-. S. XI, 71; Rik S. VIII, 75, 15] 
'From the far region come thou over to the 
near one : do thou protect that wherein I am!' 
as the text, so its meaning. 

2. He then puts on an udumbara (ficus glomerata) 
one. The gods and the Asuras, both of them sprung 
from Pra^apati, strove together. Now all the trees 
sided with the Asuras, but the udumbara tree alone 
did not forsake the gods. The gods, having con- 
quered the Asuras, took possession of their trees. 

3. They said, ' Come, let us lay into the udumbara 
tree whatever pith, whatever vital sap there is in 
these trees : were they then to desert us, they would 
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desert us worn out, like a milked-out cow, or like an 
ox that has been (tired out by) drawing (the cart).' 
Accordingly they laid into the udumbara tree what 
pith and essence there was in those trees; and 
on account of that pith it matures (fruit) equal to 
all the (other) trees 1 :. hence that (tree) is always 
moist, always full of milky sap, — that udumbara 
tree, indeed, (being) all the trees, is all food : he 
thus gratifies him (Agni) by every kind of food, and 
kindles him by all trees (kinds of wood). 

4. [Va^. S. XI, 72] ' From the farthest dis- 
tance,' — that is, ' (from) what farthest distance there 
is;' — 'O red-steeded, come hither!' for red, in- 
deed, is Agni's horse; — 'Purishya, much-loved,' 
* — that is, ' favourable to cattle, dear to many ; ' — ' O 
Agni, overcome thou the scorners!' that is, 
' O Agni, overcome all evil-doers ! ' 

5. He then puts on one not cut by an axe, — that 
(Agni) is born when he is built up : it is for all 
(kinds of) food that he is born. Now that (wood) 
not cut by an axe is one kind of food (for the fire) : 
it is thereby that he now gratifies him. [V&f. S. 
XI, 73; Rik S.VIII, 102, 20] 'Whatsoever wood 
we lay upon thee, O Agni, let all that be ghee 
unto thee, do thou relish that, O youngest!' 
as the text, so its meaning : whatever (wood there 
is) not cut by the axe, that he makes palatable to 
him ; and having made it food for him, he sets it 
before him. 

6. He then puts on one that has lain on the 
ground, — he (Agni) is born when he is built up : it 
is for all (kinds of) food that he is born. Now that 

1 According to Ait. Br. V, 24, its fruits ripen three times a year. 
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(wood) which has lain on the ground is one kind of 
food (for the fire): it is thereby he now gratifies 
him. [Va^. S. XI, 74; Rik S. VIII, 102, 21] 
'What the red ant eats, what the white ant 
crawls over,' — for either the red ant eats it, or the 
white ant crawls over it; — 'let all that be ghee 
for thee, do thou relish that, O youngest!' as 
the text, so its meaning : whatever (wood) has lain 
on the ground, that he makes palatable for him ; 
and having made it food for him, he sets it before 
him. 

7. The remaining (kindling-sticks) are of palcLra. 
wood (butea frondosa) ; — the Pallra. tree is the Brah- 
man, it is by the Brahman he thus kindles him 
(Agni). And, again, why they are palasa ones ; — 
the PalcLsa tree is Soma, and he, Soma, doubtless is 
the supreme offering : it is that he now offers on 
this (fire), and by that he gratifies him (Agni). 

8. [He puts them on, with Vif. S. XI, 75-82] 
'Day by day bearing unremittingly,' — that is, 
' Day by day bringing not unmindful ; ' — ' food to 
him like unto a standing horse,' — that is, ' food 
as to a standing (resting) horse;' — 'we, rejoicing 
in wealth-thrift and sap,' — that is, 'rejoicing in 
wealth, and thrift, and sap ; ' — ' O Agni, let not us, 
thy associates, suffer injury!' this he says with 
a view that his (Agni's) associate (the Sacrificer) may 
not suffer injury. 

9. 'While Agni is kindling on the earth's 
navel,' — that (place) where he is now being kindled 
is indeed the navel of the earth; — 'we call for 
great wealth-thrift,' — that is, 'we call for wealth 
and great thrift;' — 'Unto him, the draught- 
delighted,' — for he is indeed delighted (or, in- 
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ebriated) by the draught, — 'of high praise,' — for 
he is indeed highly praised; — 'the adorable* — 
that is, 'worthy of adoration;' — 'Agni, the con- 
queror, overpowering in battles;' — for Agni is 
indeed a conqueror, and overpowering in battles. 

10. 'Whatever aggressive armies there are, 
onrushing with drawn-up lines; whatever 
thieves and robbers, those I cast into thy 
mouth, O Agni.' — 'Devour thou in a lump the 
waylayers with thy two tusks, the thieves 
with thy teeth, and the robbers with thy jaws, 

holy one!' — 'What waylayers there are 
among men, what thieves and robbers in the 
wood, what miscreants in the lurking-places, 

1 throw them into thy jaws.' — 'Whatever man 
may plot against us, and whosoever may hate 
us, or abuse and seek to hurt us, every one of 
them burn thou to ashes!' 

11. For the gods then made food of whosoever 
hated them, and of whomsoever they hated, and 
gave them up to him (Agni), and thereby gratified 
him ; and this, then, became his food, and he burnt 
up the evil of the gods ; and in like manner does 
the Sacrificer now make food of whosoever hates 
him, and of whomsoever he hates, and give them up 
to him (Agni), and thereby gratify him ; and this, 
then, becomes his food, and he burns up the Sacri- 
ficer's evil. 

1 2. These eleven (kindling-sticks) he puts on for 
one who is not either a noble, or a domestic chaplain 
(purohita) ; for incomplete are those eleven, and 
incomplete is he who is not either a noble, or a 
domestic priest. 

1 3. Twelve (he puts on) for a noble or a domestic 

s 2 
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chaplain ; for those twelve are a complete whole (or 
everything), and he who is either a noble or a 
domestic chaplain is everything. 

14. In the case of a Purohita, he puts it on, with 
(Va^ - . S. XI, 81), ' Perfected is my sanctity (brah- 
man), perfected the vigour, the strength, per- 
fected the victorious power (kshatra) whose 
Purohita I am !' — he thus perfects both his sanctity 
and power \ 

15. And in the case of a nobleman, with (Vif. S. 
XI, 82), ' I have raised their arms, their lustre 
and strength : by the spiritual power I destroy 
the enemies, and elevate mine own (relatives)!' 
this he says with the view that he may destroy his 
enemies, and elevate his own relatives. Let him 
put on both these (kindling-sticks); for both the 
Brahman and the Kshatra are this Agni ; and it is 
this Agni he thus kindles by those two, by the 
Brahman and the Kshatra. 

16. These (kindling-sticks) amount to thirteen ; — 
thirteen months are a year, and Agni is the year : 
as great as Agni is, as great as is his measure, by 
so much food he thus gratifies him. 

17. They are a span long, for Vish«u, as an 
embryo, was a span long ; and this is (Agni's or 
Vish«u's) food : he thus gratifies him with food pro- 
portionate to his own body. But the food which is 
proportionate to one's body satisfies, and does no 
injury ; but what is too much that does injury, and 
what is too little that does not satisfy. Standing he 
puts them on — the significance of this (will be ex- 



1 Or, his spiritual and political power, his priesthood and 
nobility. 
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plained) further on ; — and with the Svaha (' hail ! ') ; 
for seed is infused here (in the sacrifice, — to wit,) 
this Agni ; and were he to put on the logs unconse- 
crated by Svaha, he would injure him (Agni). Now 
inasmuch as they are kindling-sticks, they are not 
oblations ; but inasmuch as (they are put on) with 
the Svaha, they are food, for the Svaha is food ; and 
thus he does not injure him (Agni). 

Fourth BrAhmawa. 

1. Having then stridden the Vishmi strides, and 
reverentially stood by (the fire) with the Vatsapra l 
(hymn), after the sun has set, he in the first place 
throws out the ashes (from the fire-pan). For at 
that (former) time he regales him (Agni) with that 
food, those kindling-sticks ; and the foul part of that 
eaten food sinks to the bottom as ashes. He now 
clears him thereof, and infuses speech into him 2 , 
thus freed from foulness. Having infused speech, 
he puts on a kindling-stick, — and thereby regales 
him with food for the night, — with, ' Night for night 
bearing unremittingly 3 ' — the meaning of this has 
been told : he prays for that same security and well- 
being for the night ; and whatsoever he puts on 
thereafter by night, that he puts on as a libation 
offered to him *. 

2. And in the morning, when the sun has risen, he 
in the first place throws out the ashes. For at that 
(former) time he regales him with that food, that 
kindling-stick ; and the foul part of that eaten food 
which he puts on during the night sinks to the 

1 See VI, 7, 4, 1 seq. * Or, sets free the speech in him. 

* See above, VI, 6, 3, 8. * Lit. ' made into a libation for him.' 
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bottom as ashes. He now clears him thereof, and 
infuses speech into him thus freed from foulness. 
Having infused speech, he puts on a kindling-stick, 
— and thereby regales him with food for the day — 
with, ' Day by day bearing unremittingly ; ' — the 
meaning of this has been told : he prays for that 
same security and well-being for the day ; and what- 
soever he puts on thereafter by day, that he puts on 
as a libation offered to him. 

3. Verily, day and night passing on come up to a 
year, and the year is everything here : he prays for 
that security and well-being for a succession of days. 

4. And when they give him (the Sacrificer) the 
fast-milk, he puts on a kindling-stick, after dipping it 
into the fast-milk. Some, however, say, ' Let him 
not dip it into the fast-milk : he would be offering a 
libation, and it would be improper were one who is 
initiated to offer a libation.' 

5. Let him nevertheless dip it in, for that (Aha- 
vanlya fire) is his (the Sacrificer's) divine body, and 
this (real body of his) is his human one. Now were 
he not to dip it in, he would not be satisfying that 
divine body of his ; but when he dips it in, he does 
so satisfy that divine body. And in that it is a 
kindling-stick, it is not a libation ; and in that it is 
dipped into the fast-milk, it is food, for the fast-milk 
is food. 

6. And having put on the kindling-stick, he drinks 
the fast-milk ; for that (fire) is his divine body, and 
this (body of his) is the human one ; and the gods 
(come) first, and then men : hence he drinks the 
fast-milk after putting the kindling-stick on (the 
fire). 

7. [He puts it on, with V&g. S. XI, 83] 'O 
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Lord of food, give us of thy food ! ' — that is, ' O 
Lord of viands, give us of thy viands!' — 'of the pain- 
allaying, strengthening ' — that is, ' of the hunger- 
allaying, strengthening (food),' — ' Onward, onward 
lead thou the giver!' — the giver, doubtless, is the 
Sacrificer : thus, ' Onward lead thou the Sacrificer ! ' 
— 'Give us sustenance for the two-footed and 
the four-footed ! ' — he thereby asks a blessing. 
Now as to the expiation in case of (the fire-pan being) 
broken which, he said, would be explained ' in a sub- 
sequent chapter 1 .' 

8. If the fire-pan were to break, let him pour 
that (fire in the pan) into any such unbroken, new 
pot with a wide mouth as there may be ; for the 
pan which is broken indeed suffers injury, but un- 
injured is this deity (Agni) : ' Uninjured I will bear 
him in the uninjured ! ' so he thinks. Into that (pot) 
he first throws a potsherd of the (broken) pan, and 
thus he (Agni) is not deprived of that womb of his. 

9. He then takes the (remaining*) clay, and having 
pounded both the (broken) pan and that remainder, 
and mixed it, he makes a (new) pan in the very same 
way, without using any formula, quite silently. Hav- 
ing baked it, he pours (the fire) over. The expiation 
in this case is one of performance only. Having 
again thrown that potsherd into the (new) pan, and 
pounded both the (temporary) pan and the remaining 
clay, and mixed it, he lays it aside for expiation. 

10. And if the fire in the pan (Ukhya Agni) were 
to go out, it is doubtless to the Garhapatya that it goes, 
for from the Garhapatya it has been taken. Having 
then taken it out of the Garhapatya eastwards (to the 
place of the Ahavanlya), and put fuel on it, let him 

1 See VI, 5, 3, 22. * See VI, 5, 3. 7- 
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put the fire-pan on it in the same way (as before), 
without using any formula, quite silently. When the 
fire rises up to it, — 

11. He performs two expiations. For it is for (the 
obtainment of) all his wishes that he makes up that 
(fire) ; and whatever part of his wishes is here cut off 
when the fire goes out, that he thereby joins together 
and heals. He performs both expiations, that of the 
(Soma) sacrifice and that of the fire-altar, — first that 
of the sacrifice, then that of the fire-altar : the signifi- 
cance of this has been explained 1 . 

1 2. Having cut out with a kindling-stick some of 
the butter, he offers sitting a libation, with (V&f. S. 
XII, 43), ' To Vuvakarman, hail!' Then step- 
ping near he puts the kindling-stick on the fire, with 
(Vif. S. XII, 44), 'Again the Adityas, the 
Rudras, the Vasus may kindle thee, again the 
Brahmans with sacrifices, O bringer of good 
things ! ' — that is, 'May those deities again kindle 
thee ! ' — ' With ghee make thou grow thy body, 
let the wishes of the Sacrificer be true ! ' — that 
is, ' With ghee indeed make thou grow thy body, and 
for whatever wishes the Sacrificer makes up a fire, 
may they all come true ! ' 

1 3. And if the Garhapatya fire were to go out, it 
is doubtless to the churning-sticks that it goes, for 
from the churning-sticks it has been taken. Having 
churned it out with the churning-sticks, and put fuel 
on it, he performs two expiations. 

14. And if the Ahavantya fire were to go out 
whilst the pressing (of Soma) proceeds, it is doubtless 
to the Garhapatya that it goes, for from the Garha- 
patya it has been taken. Having taken it straight- 

1 See VI, 6, 1, 3 seq. 
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way eastward from the Garhapatya, and put fuel on 
it, he performs two expiations : whatever (kind of 
Soma) sacrifice may be (performed) at the time, the 
expiation of that sacrifice he should perform ; and of 
like kind is the expiation of the fire-altar. 

1 5. And if the Agnidhrlya fire were to go out, it 
is doubtless to the Garhapatya that it goes, for from 
the Garhapatya it has been taken. Having taken it 
from the Garhapatya eastward along the north of 
the Sadas, and put fuel on it, he performs two expia- 
tions. And if the Garhapatya were to go out, the 
meaning (procedure) of that has been explained. 

Seventh AdhyAya. First BrAhmawa. 

1. He hangs a gold plate (round his neck), and 
wears it ; for that gold plate is the truth, and the 
truth is able to sustain that (fire *) : by means of the 
truth the gods carried it, and by means of the truth 
does he now carry it 

2. Now that truth is the same as yonder sun. It is 
a gold (plate), for gold is light, and he (the sun) is the 
light; gold is immortality, and he is immortality. It 
(the plate) is round, for he (the sun) is round. It 
has twenty-one knobs, for he is the twenty-first 2 . He 
wears it with the knobs outside, for the knobs are 
his (the sun's) rays, and his rays are outside. 

1 That is, the Ukhya Agni, or fire in the pan, which the Sacrificer 
will have to carry about during his time of initiation ; and which, 
moreover, is here taken to be the Sacrificer's divine body (VI, 6, 
4, 5)- 

1 See I, 3, 5, 12, — twelve months of the year, five seasons, 
and three worlds : this makes twenty ; and he that burns yonder 
is the twenty-first. See also Ait. Br. IV, 18, where the sun is 
identified with the Ekavizwa or Vishuvat day, the central day 
of the year, by which the gods raised the sun up to the heavens. 
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3. And as to why he puts on and wears the gold 
plate ; — that plate is yonder sun, and man, in his 
human form, is unable to sustain that fire : it is 
only in this (solar or divine) form that he bears that 
(divine) form. 

4. And, again, why he puts on and wears the gold 
plate ; — this fire is seed poured out here ; and the 
gold plate means vital energy (or brilliance) and 
vigour : he thus lays vital energy and vigour into 
that seed. 

5. And, again, why he puts on and wears the gold 
plate ; — the gods now were afraid lest the Rakshas, 
the fiends, should destroy here that (Agni) of theirs. 
They made that (plate), yonder sun, to be his (Agni's) 
protector (standing) by his side, for the gold plate is 
yonder sun : and in like manner does this (Sacrificer) 
now make that (plate) to be his (Agni's) protector by 
his side. 

6. It is sown up in a black antelope's skin ; for the 
black antelope skin is the sacrifice, and the sacrifice is 
able to sustain that (Agni) : by means of the sacrifice 
the gods carried him, and by means of the sacrifice 
he now carries him ; — with the hair (inside), for the 
hair are the metres, and the metres are indeed able 
to sustain him : by the metres the gods carried him, 
and by the metres he now carries him. 

7. It is sown into the white and black hair, for 
these two are forms of the rik (hymn-verse) and the 
saman (hymn-tune), and the rik and saman are 
indeed able to sustain him (Agni) : by the rik and 
saman the gods carried him, and by the rik and 
saman he now carries him. The hempen sling of 
the gold plate is a triple (cord) : the significance of 
this has been explained. 
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8. He wears it over the navel; for that gold 
plate is yonder sun, and he (stands) over the navel 
(of the earth or sky). 

9. And, again, why over the navel, — below the 
navel is the seed, the power of procreation, and the 
gold plate represents vital energy and vigour : (he 
does so, thinking,) ' Lest the gold plate burn up my 
seed, my power of procreation, my vital energy and 
vigour.' 

10. And, again, why over the navel ; — sacrificially 
purer is that part of the animal (victim) which is 
above the navel, and more in contact with ordure is 
that which is below the navel: he thus carries it 
(the plate) by means of that part of the animal 
which is sacrificially purer. 

11. And, again, why over the navel, — that part 
of the vital air which is immortal is above the navel, 
and streams out by upward breathings ; but that 
which is mortal passes by and away from the navel : 
he thus makes him (the Sacrificer) obtain the part 
of the vital air which is immortal, and by that he 
then carries it (the fire). 

12. Now, he carries that (fire in the pan) on a 
seat; — the seat (asandt) doubtless is this earth, for 
on her everything here is settled (asanna) ; and she 
indeed is able to sustain him (Agni) : it was thereby 
that the gods carried him, and thereby he now 
carries him. 

13. It is made of udumbara wood (ficus glomerata), 
for the Udumbara tree is sustenance (sustaining 
strength), life-sap : by means of sustenance, life-sap, 
he thus carries him. Moreover, that Udumbara 
represents all the trees here (on earth), and all the 
trees (together) are capable of sustaining that (fire) : 
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by means of all the trees the gods bore (or, main- 
tained) it, and by means of all the trees does he now 
bear it. 

14. It (the seat) is a span high ; for Vish#u, as 
an embryo, was a span high : he thus makes the 
womb equal in size to the embryo. It is a cubit 
across ; for the cubit is (the length of) the (fore-) 
arm, and strength is exerted by the arm. It thus is 
made equal to strength, and strength is indeed 
capable of sustaining him (Agni): by means of 
strength the gods did bear him, and by means of 
strength does he now bear him. 

1 5. The feet and boards * are four-cornered ; for 
there are four regions, and the regions are able to 
sustain him : by means of the regions the gods 
bore him, and by the regions does he now bear 
him. It is interwoven with cords of reed-grass, 
triple ones, — the significance of this has been 
explained; — and smeared over with clay, — (the 
significance) of this also has been explained ; but it 
also serves to keep them from taking fire 2 . 

16. Now he carries him (Agni, the fire) by means 
of a netting 3 , — he, Agni, is these worlds, and the 
netting is the regions, for by means of the regions 
these worlds are able to stand ; and inasmuch as 
they are so able (yak), it is called a netting (.rikya) : 
he thus carries him by means of the regions. It 
is furnished with six strings,— for there are six 

1 That is, the boards forming the seat itself, and being a cubit long. 

2 Lit. ' from (the fire in the pan) burning over (or through the 
clay) ; ' or ' from (their) being burnt over.' 

8 Apparently a round netted mat, on which the fire-pan is to 
be placed, and which is fastened to a cord by means of six strings, 
thus somewhat resembling the scale of a balance. 



Digitized by 



Google 



vi kA^da, 7 adhyAya, i brAhma^a, 19. 269 

regions; — made of reed-grass, triply wound — the 
significance of this has been explained ; — and smeared 
with clay — (the significance) of this also has been 
explained; but it also serves to keep them from 
taking fire. 

17. The waters are his (Agni's) foundation, for 
on the waters these worlds are founded. The sun 
is the connecting link 1 , for to the sun these worlds 
are linked by means of the quarters : whosoever 
thus knows this, carries suchlike a one by suchlike 
a one 2 . 

18. And, again, why he carries him by means of 
a netting, — he, Agni, is the year, and the netting is 
the seasons ; for by means of the seasons the year 
is able to exist, and inasmuch as it is so able (.yak), 
therefore (the netting is called) ' .rikya : ' he thus 
carries him by the seasons. It is furnished with six 
strings, for there are six seasons. 

19. Day and night are his foundation, for on day 
and night this year is founded. The moon is the 
connecting link, for to the moon this year is linked 
by means of the seasons : whosoever thus knows 
this, carries suchlike a one by suchlike a one. And 
verily by him who so knows this, he (Agni) is carried 
for a year ; and by him who does not so know it, he 
is attended to for a year s . Thus as to the deities, — 

1 Or, the central point, the hinge or hook, to which the worlds 
are attached. 

* Lit. carries that form by that form, — that is to say, he sus- 
tains, by means of the sun, the whole world in the form of Agni. 

' That is to say, he who desires to derive the full benefit 
from the initiation ceremony, and the Agni^ayana generally, must 
not only keep up the Ukhya Agni (or pan-fire) during the year of 
the initiation, but must also carry him at least for a time every day 
during that period. 
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20. Now as to the self (or body of Agni). Agni 
doubtless is the self, and the netting is the vital airs, 
for by means of the vital airs that self is able to 
exist ; and inasmuch as it is so able (rak) therefore 
(the netting is called) ' sikya : ' he thus carries 
(sustains) him by means of the vital airs ; and it is 
furnished with six strings, because there are six 
vital airs. 

21. The mind is his foundation, for on the mind 
this body is founded, — and food is the connecting 
link, for to food this body is linked by means of the 
vital airs : whosoever thus knows this, carries such- 
like (Agni) by suchlike means. 

22. Now he carries him by means of the fire- 
pan ; for the pan is these worlds, and these worlds 
are indeed able to hold him : by means of these 
worlds the gods carried him, and by means of them 
he (the Sacrificer) now carries him. 

23. And as to why it is called ' Ukha ; ' — by means 
of this sacred performance and this process the gods 
at that time dug out these worlds ; and inasmuch as 
they so dug out (ut-khan), it (the pan representing 
the worlds) is called ' utkha,' — ' utkha' being what they 
mysteriously (esoterically) call ' ukha,' for the gods 
love the mysterious. 

24. Now ' ukha ' (consists of) two syllables, — the 
Sacrificer is two-footed, and the Sacrificer is Agni : 
as great as Agni is, as great as is his measure, by 
so much he thus carries him. And that same (pan) 
is a pot (kumbhl), it is a cauldron (sthall) 1 ; this 

1 These words, according to S£ya»a, are merely intended as 
synonymous (paryiya) for 'ukhS,' or fire-pan, not as different 
vessels (such as the pot used temporarily when the pan is broken) 
as one might suppose. 
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makes six (syllables), — six seasons are a year, and 
the year is Agni : as great as Agni is, as great as is 
his measure, so great does this become. 

25. He now takes hold of him (Agni *) by means 
of two (straw) pads 2 ; for he, Agni, is yonder sun, 
and the two pads are day and night : he thus takes 
hold of yonder sun by means of the day and the 
night, and hence that (sun) 8 is encompassed by day 
and night. 

26. And, again, why he takes hold of him by 
means of two pads, — he, Agni, is yonder sun, and 
the two pads are these two worlds : he thus encom- 
passes yonder sun by these two worlds, and hence 
he is encompassed by these two worlds. They 
are round, for these two worlds are round ; of reed- 
grass, triply wound, — the significance of this has 
been told ; — and smeared with clay, — (the signifi- 
cance) of this also has been told, but it also serves 
to keep them from taking fire. 

27. Now then the (mystic) correspondence (of 
the number of objects to the nature of Agni), — the 
seat, the fire-pan, the sling of the gold plate, the 
fire, and the gold plate, — these amount to six ; — six 
seasons are a year, and the year is Agni : as great 
as Agni is, as great as is his measure, so great does 
this become. Two pads, that makes eight, — the 
Gayatri has eight syllables, and Agni is Gayatra : 
as great as Agni is, as great as is his measure, so 
great does this become. 

1 That is, of the pan containing the fire. 

* Sayawa (on VII, 2, 1, 15) explains them as two balls of straw. 
The comparison in 26 rather points to their being round mats. 

* Thus Sayawa. If, on the other hand, Agni be intended here, 
this might be taken as an illusion to the regular worship of the fire 
at the morning and evening twilights (cf. VI, 7, 2, 3). 
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28. Now the total correspondence, — four feet and 
four boards (of the seat), the netting, and the sling 
of the gold plate, or any other corded netting ; after 
that the pan and fire, and the gold plate, — that 
makes thirteen ; — thirteen months are a year, and 
the year is Agni : as great as Agni is, as great as is 
his measure, so great does this become. 

Second BrAhmajva. 

1. Standing he puts on that (gold plate) 1 , — for 
that gold plate is yonder sun, and yonder sun stands, 
as it were; and moreover, while standing one is 
stronger. [He does so] standing with his face 
towards north-east : the significance of this has 
been explained. 

2. [Vty. S. XII, 1 ; Ri\ S. X, 45, 8] 'Looking 
like 2 a golden disk he hath shone far and 
wide,' — for that gold plate, being seen, indeed 
shines far and wide; — 'flashing forth unquench- 
able 8 life for glory,' — for not easily dying is his 
(Agni's) life (vital power); and for glory he does 
shine; — 'Agni became immortal by his powers, 
when Dyaus bore him — ,' for Dyaus (the sky) 
did bear him; — 'she that hath good seed — ,' for 
good seed indeed she has whose seed he (Agni) is. 

3. He then takes hold of him by means of the 
two pads, with (Va/-. S. XII, 2*), 'Night and Dawn, 

1 The author now proceeds to give further particulars regarding 
the ceremonial details treated of in the preceding chapter (VI, 7, 1, 
1 scq.). 

* Literally, ' seen ' or ' appearing (like).' 

* Rather ' irresistible, difficult to bear (against) ; ' but the author 
connects ' durmarsha ' with ' mar,' to die. 

4 Hik S. I, 96, 5, slightly different 
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of one mind, unlike in form,' — night and dawn, 
doubtless, are day and night, (and they are) of one 
mind 1 , and unlike in form; — 'nourish one child, 
combining together,' — whatever belongs to the 
day and the night, therewith they, combining to- 
gether, indeed nourish him (Agni) ; — 'a golden 
disk, he shineth between heaven and earth,' — • 
whilst taking it (the fire), he mutters this prayer; 
for heaven and earth are those two, the sky and the 
earth ; and moving between these two he shines : 
that is why, in taking it, he mutters this prayer; — 
'the wealth-giving gods kept Agni;' — there- 
with, having taken hold of it in both hands, he 
sets it down ; for the wealth-giving gods are the 
vital airs, and they indeed kept up Agni at first : by 
means of them he now keeps him up. 

4. He then puts round his (neck) the sling of the 
netting, with (Va^. S. XII, 3; Rt\ S. V, 8i, 2), 
'The wise putteth on all forms,' — the wise one, 
doubtless, is yonder sun, and the netting is all 
forms; — 'he hath brought forth what is good 
for the two-footed and four-footed,' — for in 
rising he does bring forth what is good for the two- 
footed and four-footed; — 'the adorable Szv'itri 
hath glanced over the firmament,' — the firma- 
ment, doubtless, is the heaven, and even in rising he 
looks along it ; — ' he flasheth forth after the 
starting 2 of the Dawn,' — for the Dawn shines 
forth first, and after her shining forth he (the sun) 
follows, flashing forth. 

5. By means of the fashioning (formula) he then 
fashions him out of that (matter) : he thereby 

1 That is to say, they are allied. 

* Or, perhaps, after the precedence (example) of the Dawn. 

[40 T 
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fashions that infused seed, whence the seed infused 
into the womb is fashioned. 

6. \Yag. S. XII, 4] 'A well-winged bird thou 
art ! ' — the well-winged bird means vigour : he thus 
forms him so as to be (endowed with) vigour; — 
'the Trivrit is thy head,' — he thus makes the 
Trivrzt stoma (nine- versed hymn) his head; — 'the 
Gayatra thine eye,' — he thus makes the Giyatrl 
metre his eye; — 'the Brihat and Rathantara 
thy wings,' — he thus makes the Brihat and 
Rathantara (hymn-tunes) his wings; — 'the hymn 
is the self,' — the Yankavimsa stoma (twenty-five- 
versed hymn) he makes the self (soul, or body) ; — 
' the metres the limbs,' — for the metres are indeed 
his (Agni's) limbs; — 'the prayers his name,' — 
the prayers (ya^us) are his name 'Agni' by which 
they call him, — 'the Vamadevya saman is thy 
body,' — the body, doubtless, is the self: thus 'the 
Vamadevya (hymn-tune) is thy body, thy self ; ' — 
'the Yagiiayagniya thy tail,' — he thus makes 
the Yagiiayagniya 1 his tail; — 'the hearths thy 
hoofs,' — by means of the hearths he (Agni) is indeed 
established in this world ; — ' thou art a well- 
winged bird: go to the heaven! fly to the 
light!' — thus having made him a well-winged 
bird 2 , he says, ' Go to the gods ! fly to the heavenly 
world ! ' 

7. He fashions him here (in the pan or womb) 
into (a bird) with wings and tail ; for whatlike the 
seed is fashioned in the womb, suchlike it is born ; 
and because he here fashions him as (a bird) with 

1 The ordinary hymn-tune of the Agnish/oma-s&man, the last and 
characteristic stotra of the simplest, or Agnish/oma Soma-sacrifice. 
' Or, the bird (or eagle, suparwa) Garutmat. 
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wings and tail, therefore he is hereafter born with 
wings and tail. 

8. Now some, after addressing him by that 
fashioning (formula), build a different altar (than 
of an eagle's shape), either one constructed in the 
form of a trough 1 , or like a chariot-wheel, or like 
a kite, or like the front part of a thill, or like a 
thill on both sides, or one consisting of a heap of 
loose soil 2 . Let him not do so, (but) in such wise 
as one might carve a young one with wings and 
tail : let him therefore build it (the fire-altar) in the 
form of an eagle. 

9. With that fashioning (formula) he holds him 
high up from thence towards east s ; for he, Agni, is 
yonder sun : he thus places yonder sun high up 
from here in the east ; and hence yonder sun is 
placed high up from here in the east. He holds 
him up so as to be beyond the reach of the arms, 
for he (the sun) is beyond the reach of the arms 
from here. He then lowers him, and, having 
lowered him, he holds him above the navel : the 
significance of this has been explained 4 . 

10. He then strides the Vishmi-strides 6 . For the 
gods, in the form of Vish«u (the sun), then strode 
through these worlds ; and inasmuch as, in the form 
of Vish«u, they thus strode, they are called the 
Vish»u-strides : in like manner does the Sacrificer, 

1 Saya«a seems to make this a round vessel, — dronnh pari- 
man/M&n&mA-Q lamina) rQpaw drowam iva /tiyate dronaiit. 

1 Samuhya samuhya purtshawz tenaiva kevalena £fyata iti samu- 
hyapurishaA, Say. 

* As in the case of the lump of clay, VI, 4, 3, 10. 
4 VI, 7, 1, 8 seq. 

• Or the Vishwu-steps, as the term, for a special reason, was 
translated at V, 4, 2, 6. 

T 2 
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in the form of Vishmi, now stride through these 
worlds. 

ii. Now he who is Vishmi is this sacrifice; and 
he who is this sacrifice is that same Agni in the 
ukha (fire-pan) ; into that same (Agni) the gods 
changed themselves, and strode through these 
worlds ; and in like manner the Sacrificer, having 
changed himself into that same (Agni), strides 
through these worlds. 

12. Standing with his face towards north-east (he 
strides) ; for standing towards north-east Pra^apati 
created offspring by means of the Vishmi-strides : 
in like manner does the Sacrificer now, standing 
towards north-east, create offspring by means of the 
Vishmi-strides. 

13. [V&g: S. XII, 5] 'Thou art Vish*u's 
stride,' — for in the form of Vishmi he strides; — ■ 
' the slayer of foes ; ' — for he now slays his foes ; — 
'mount thou the G&yatri metre,' — the Gayatrl 
metre he does mount, — 'stride along the earth!' 
— along the earth he indeed strides. He stretches 
forward his (right) foot and strides : he raises the 
fire upwards, for upwards he ascends. 

14. 'Thou art Vish«u's stride,' — for in the 
form of Vishmi he strides; — 'the slayer of 
plotters,' — for he now does slay the plotters; — 
'mount thou the Trish/ubh metre!' — the Tri- 
shAibh metre he does mount; — 'stride along the 
air ! ' — along the air he indeed strides. He stretches 
forward his foot and strides : he raises the fire (yet 
further) upwards, for upwards he ascends. 

15. 'Thou art Vish»u's stride,' — for in the 
form of Vishmi he strides; — 'the slayer of the 
evil-minded,' — for he now does slay the evil- 
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minded; — 'Mount the £agatl metre!' — for the 
Gagati metre he does mount; — 'stride along the 
sky ! ' — along the sky he indeed strides. He 
stretches his foot forward and strides : he raises 
the fire (yet further) upwards, for upwards he 
ascends. 

16. 'Thou art Vish»u's stride,' — for in the 
form of Vishmi he strides; — 'the slayer of the 
hostile,' — for he now does slay the hostile ; — 
'mount thou the Anush/ubh metre!' — the 
Anush/ubh metre he does mount; — 'stride along 
the quarters ! ' — he looks along the (four) quarters ; 
he does not stretch forward his foot, thinking, ' Lest 
I lose these worlds!' — He raises the fire right up, 
for he ascends completely (to the top). 

Third BrAhmana. 

1. He then holds it (the fire in the pan) up thus 
(towards north-east). Now the gods at that time 
were desiring, ' May we be like Parfanya (the rain- 
god) ! ' By that body (of his ') they became like 
Par^anya, and in like manner does the Sacrificer by 
that body (of his) become like Par^anya. 

2. [VAf. S. XII, 6; Rik S. X, 45, 4] 'Agni 
roared like the thundering sky,' — for he (Agni) 
indeed roars like the thundering Par^anya ; — ' again 
and again licking the ground, stroking 2 the 
plants,' — for Par^-anya, whilst licking again and 

1 Viz. by the Agni who is now being held up, and of whom 
Paiyanya is said to be another form, at VI, 1, 3, 15. It is pro- 
bably the smoke rising from the fire-pan that suggests the idea of 
the Jupiter pluvius sending forth his flashes of light from the dark 
cloud. 

* Literally, anointing (? either furbishing, or impregnating). 
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again the ground, does stroke the plants; — 'scarce 
born, the kindled shone forth,' — for scarce born 
he indeed lights up everything here; — 'with his 
light he shineth between the two worlds,' — 
the two worlds, doubtless, are the heaven and the 
earth, and these two he indeed illumes by his light. 
He holds it (the fire in the pan) up so as to be 
beyond the reach of his arms, for Par^anya is 
beyond the reach of (our) arms. 

3. He then lowers it; for whatever sap, what- 
ever sustenance there is in this world, that rises 
upwards with it through these worlds, for Agni is 
the sap, Agni is the substance in this world : thus 
were that always to be so \ then there would be no 
sap, no sustenance in this world ; but when he lowers 
(the fire), he bestows sap and sustenance on this 
world. 

4. And, again, why he lowers it, — he then indeed 
rises upwards from here through these worlds : that 
is, as it were, a rising away from here. But this 
earth is the resting-place ; and were that always to 
be so, the Sacrificer would be removed from this 
world. But when he lowers (the fire), he thereby 
comes back to this resting-place, and stands firmly 
on this resting-place. 

5. And, again, why he lowers it, — there, indeed, 
in rising upwards, he conquers these worlds from 
here : that is, as it were, a conquering in a forward 
direction. Now the conquest of him who conquers 
only in a forward direction is completed by others ; 
but for him who conquers both ways there is free 
scope : thus, when he lowers (the fire) he conquers 

1 Literally, were that to be so much only (i.e. were the fire 
always to be held up there). 
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these worlds both from here upwards and from 
thence backwards. 

6. [Vaf. S. XII, 7-10] 'Ever returning Agni, 
turn thou back unto me, with life, with vigour, 
with offspring, with riches ; with gain, with 
wisdom, with wealth, with prosperity! — O 
Agni, Angiras! may thine be a hundred 
courses, and a thousand returns : with in- 
crease of increase bring back what was lost 
by us, and bring us again riches! — Return 
again with sustenance, again, O Agni, with 
food and life, guard us again from trouble! — 
With wealth return, O Agni, overflow with 
the all-feeding stream on every side!' — that is, 
' with all this return thou to me ! ' Four times he 
lowers (the fire further and further), for four times it 
rises upwards : thus as often as it rises upwards, so 
often he lowers it ; and having lowered it (com- 
pletely), he holds it above his navel : the significance 
of this has been explained '. 

7. He then addresses him (Agni) ; for Agni is 
vital power: he thus lays vital power into his self: 
[Vaf. S. XII, 11] 'Hither have I brought thee,' 
— for they do indeed bring him hither; — 'thou 
hast entered,' — he then lays vital power into his 
self; — 'stand thou firm, never staggering!' — he 
thus lays the vital power firmly into his self; — 
'may all the people long for thee!' — the people 
are food : thus, ' may all food long for thee ! ' — ' may 
thy rule not fall away from thee!' — rule means 
glory : thus, ' may thy glory not fall away from thee !' 

8. He then unties the sling of the netting, and 
the sling of the gold plate ; for the sling belongs to 

1 VI, 7, 1, 8 seq. 
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Varu#a : he thus frees himself from Varu»a's noose. 
He does so with a verse to Varu»a : he thus frees 
himself from Varu#a's noose by its own self, by its 
own deity. [Vdf. S. XII, 12; Rik S. I, 24, 15] 
'Take off from us, O Varu»a, the uppermost 
cord, down (take) the lowest, away the middle 
one!' — as the text, so the meaning; — 'and so, 
O Aditya, may we be sinless in thy service for 
safety (Aditi) ! ' — Aditi is this earth : thus, ' Sinless 
may we belong to thee and to her (the earth) ! ' 

9. He then holds him (Agni) up thus (towards 
south-east) ; for on that former occasion he raises 
him upwards from here towards the east with the 
fashioning formula 1 ; and he then holds him up 
thus (towards north-east 2 ). Now were that alone 
to take place, he (the sun), surely, would stop even 
there (in the north) ; but inasmuch as he now holds 
him up thus (towards south-east), he (the sun) having 
gone th u s (in a northerly direction), then comes back 
again thus (in a southerly direction). 

10. [Va^. S. XII, 13; RikS. X, 1, 1] 'The great 
hath stood up erect before the Dawns,' — for 
before the dawn the great one (Agni) indeed stands 
up erect; — 'emerged from the gloom he hath 
come with light,' — for emerged from the gloom, 
the night, he indeed comes with light, with the 
day; — ' well-shapen with white light,' — for he, 
Agni, is indeed well-shapen with white light ; — 
'when born, he hath filled all homesteads;' — 
all homesteads, doubtless, means these worlds, and 
these he indeed fills, when born. He holds him up 
so as to be beyond the reach of the arms, for he (the 

1 VI, 7, 2, 9. » VI, 7, 3, 1. 
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sun) is beyond the reach of arms from here. He then 
lowers him : he thereby comes back to this resting- 
place, and stands firmly on this resting-place. [He 
does so] with a .gagatl verse *, for the (Jagatl gains 
these worlds from above hitherwards. 

n. [Va^-. S. XII, 14; Ri\l S. IV, 40, 5] 'The 
swan dwelling in the light,' — the swan dwelling 
in the light, doubtless, is yonder sun ; — ' the Vasu 
dwelling in the air,' — the Vasu dwelling in the 
air, doubtless, is the wind; — 'the priest seated 
on the altar,' — the priest seated on the altar, 
doubtless, is Agni ; — ' the guest,' — for he (Agni) is 
indeed the guest of all beings; — 'dwelling in the 
retreat 2 ,' — that is, 'dwelling in rugged places;' — 
' the man-dwelling,' — the man-dwelling, doubtless, 
is the vital air ; and men are human beings : he 
thus means that vital air, that fire, which (burns) in 
human beings ; — ' the space-dwelling,' — for he 
(Agni) indeed is seated in all spaces; — 'the law- 
seated,' — that is, ' the truth-seated ;' — 'the sphere- 
dwelling,' — for he is indeed seated in all spheres ; — 
'the water-born, cow-born' — for he is indeed both 
water-born and cow-born; — 'law-born,' — that is, 
'truth-born;' — 'rock -born,' — for he is born from 
the rock; — 'the law,'— that is, ' the truth.' With 
'the Great ! ' he deposits it (the fire); for he (Agni) 
is indeed the great (truth) : he thus deposits him (on 
the seat) after making him what he is. 

1 2. [He does so] with two syllables (' br z'hat'), — 
the Sacrificer is two-footed, and the Sacrificer is 

1 It is rather a trish/ubh verse. 

" Rather, (the guest) dwelling in the house (duro«a-sad), but the 
author evidently derives ' durowa ' from ' dus ' (bad), making it a 
synonym of ' durga.' 
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Agni : as great as Agni is, as great as is his mea- 
sure, with so much he thus deposits him. 

13. He then stands worshipping by him; for he 
makes, as it were, light of him, when he strides with 
him through these worlds both thus (upwards), and 
thus (downwards) : he now makes amends to him, 
so that he (Agni) may not hurt him. 

14. And, again, why he stands by him ; — the gods 
at that time were afraid, lest he should injure these 
worlds of theirs from anigh : they thereby appeased 
him towards these worlds ; and in like manner does 
he (the Sacrificer) now appease him towards these 
worlds. 

15. [V£f S. XII, 15-17] ' Seat thee in this thy 
mother's lap, thou, O Agni, knowing all ordi- 
nances! burn her not with thy heat, thy flame! 
shine in her with a brilliant light! — Glowing 
with light and heat within thine own seat, be 
thou gracious unto this Ukha, O knower of 
beings! — Being gracious unto me, O Agni, 
now seat thee graciously! seat thee here in 
thine own seat, having made happy all the 
regions!' — by saying 'Gracious — Gracious,' he 
appeases him, so that he may not injure any one, 
and thus he, being appeased, does not injure these 
worlds. 

16. With three (verses) he stands by worship- 
ping ; — three in number are these worlds, and three- 
fold is Agni : as great as Agni is, as great as is his 
measure, with so much he thereby makes amends to 
him, and with so much does he thereby appease him 
towards these worlds. 
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Fourth BrAhma^a. 

1. He then stands by him worshipping with the 
Vatsapra rite 1 . For Pra^pati, having by means 
of the Vish«u-strides produced creatures, created 
vital power for them by means of the Vatsapra rite ; 
and in like manner the Sacrificer, having, by means 
of the Vish»u-strides, produced creatures (or, sub- 
jects), creates vital power for them by means of the 
Vatsapra rite. 

2. Now the Vatsapra rite, doubtless, is he, the 
golden-handed 2 (Agni) ; — hence whomsoever that is 
born one may wish to obtain the full (measure of) 
life, let him touch that one with the Vatsapra rite, 
and he thereby creates vital power for that new- 
born one ; and accordingly that one obtains the full 
(measure of) life. And whomsoever one may wish 
to be vigorous, let him first address that one with 
the Vikrzti (fashioning) formula 8 , and that one 
accordingly becomes vigorous. 

3. [V&f. S. XII, 18-20] 'From the sky Agni 
was first born ; ' — the sky, doubtless, is the breath, 
and from the breath he (Agni) was indeed first 
born, — 'from us the second time, the knower 
of beings,' — inasmuch as he, manlike, on that 
occasion generated him a second time 4 ; — 'the 

1 That is, the recitation of Va^. S. XII, 18-28 or 29 (Rik S. X, 
45), ascribed to the poet Vatsapr! Bhalandana. The Brahmawa, 
however, comments only on the first three verses, and perhaps 
these alone were used for the purpose at the time when the Brahmana 
was composed. 

* This is a somewhat doubtful meaning of ' d£ksh£ya»a-hasta.' 
The synonyms (if correct), hira»yap£»i and hirawyahasta, always 
refer to Savitn', the sun. 

» See VI, 7, 2, 5-6. 

4 ? Or, as a second ; see above, VI, 1, 1, 1 1. 
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third time in the waters,' — inasmuch as he there 
did generate him a third time from the waters ; — 
' he, the manly-minded, (kindling him) the im- 
perishable,' — the manly-minded, doubtless, is 
Pra^apati ; and the imperishable, Agni 1 ; — ' kindling 
him the mindful praises (^ar) him,' — for he who 
kindles him generates him, mindful. 

4. 'We know, O Agni, thy threefold three,' 
— Agni, Vayu (wind), Aditya (sun), these are his 
three in three forms; — 'We know thy manifold 
scattered sites,' — inasmuch as he (Agni) is here 
distributed manyways; — 'we know thy highest 
name which is in secret,' — 'the youngest,' that 
indeed is his highest name in secret; — 'we know 
that source whence thou art come;' — the source, 
doubtless, is the (heavenly) waters, for from the 
waters he first came. 

5. 'In the sea the manly-minded (kindled) 
thee, in the waters,' — the manly-minded is Pra^a- 
pati : thus, ' In the waters Pra^apati (kindled) thee ; ' 
— ' the man-watcher hath kindled thee, O 
Agni, in the udder of the sky,' — the man-watcher, 
doubtless, is Pra^apati, and the udder of the sky 
is the waters; — 'thee, whilst standing in the 
third region,' — the third region, doubtless, is the 
sky; — 'the buffaloes made (thee) grow in the 
lap of the waters ;' — the buffaloes, doubtless, are 

1 The construction of the text here favoured by the author is 
very doubtful. It has probably to be construed, — ' the third time 
(he, Agni, was born) in the waters, he, the manly-minded (or, friendly 
to men). Kindling him, the imperishable (Agni), the heedful ( ? or 
pious) one praises him,' — or perhaps, 'While kindling him, the 
considerate one praises him unceasingly.' A point which favours 
the author's construction is that, in verse 3, ' nrtmaaaas ' certainly 
refers not to Agni, but to him who generated him. 
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the vital airs : thus, ' the vital airs made thee grow 
in the sky.' 

6. These (three verses *) have one and the same 
explanation regarding him (Agni) : they are Tri- 
sh/ubh verses relating to Agni. Inasmuch as they 
relate to Agni, they are Agni ; and inasmuch as 
they are TrishAibhs, and eleven (syllables), they are 
Indra; — but Agni consists of Indra and Agni : as 
great as Agni is, as great as is his measure, with so 
much he thus stands worshipping by him. And 
Indra and Agni are all the gods, and Agni includes 
(or belongs to) all the deities : as great as Agni is, as 

1 The remaining verses (XII, 21-29) are as follows : — 

1. Agni roared like the thundering sky, &c. (see VI, 7, 3, 2). 

2. The upraiser of glories, the upholder of riches, the inspirer of 
thoughts, the guardian of Soma ; the excellent son of power, shines 
forth as king in the waters, kindled before the dawns. 

3. A beacon unto all that is, the child of the world filled the two 
spheres even when born; even the hard rock he broke going 
thither when the five peoples worshipped Agni. 

4. An eager cleanser, a wise messenger, the immortal Agni has 
been set up among the mortals ; flickering (?) he sends forth the red 
smoke, striving with his bright flame to reach the sky. 

5. Looking like a golden disk, &c (see VI, 7, 2). 

6. Whoso maketh for thee this day a ghee-baked cake, O divine 
Agni of auspicious flame, lead him onwards to bliss, unto god- 
allotted glory, O youngest I 

7. Make him share in the songs of triumph, make him share in 
every hymn that is sung 1 Dear be he unto Surya, dear unto Agni ; 
let him prevail with the living one and with them that are to be 
born I 

8. They that worship thee day by day, O Agni, win all desirable 
boons ; ardently wishing for wealth, they have opened with thee the 
stable filled with cows 1 

9. Agni VaijvSnara has been celebrated by the i?»'shis, the 
guardian of Soma, most gracious unto men : let us invoke heaven 
and earth who are free from hatred ! grant us wealth, ye gods, with 
abundance of men I 
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great as is his measure, with so much he thus stands 
worshipping by him. 

7. And, again, why the Vish»u-strides and the 
VAtsapra rite are (performed) ; — by the Vish»u- 
strides PrafApati created this world, and by the 
Vatsapra the fire (Agni) ; by the Vish#u-strides 
Pra^Apati created the air, and by the Vatsapra the 
wind (VAyu) ; by the Vish»u-strides Pra^Apati created 
the sky, and by the Vatsapra the sun (Aditya) ; by 
the Vish#u-strides Pra^Apati created the regions, 
and by the Vatsapra the moon ; by the Vish»u- 
strides PrafApati created that which has been, and 
by the Vatsapra that which shall be ; by the Vishmi- 
strides Pra^Apati created possession (wealth), and by 
the Vatsapra hope ; by the Vishmi-strides Pra^Apati 
created the day, and by the VAtsapra the night ; by 
the Vish«u-strides Prafapati created the former 
(bright) fortnights, and by the Vatsapra the latter 
(dark) fortnights ; by the Vish/m-strides Pra^Apati 
created the half-months, and by the VAtsapra the 
months ; by the Vishwu-strides PrafApati created 
the seasons, and by the VAtsapra the year : thus the 
reason why the Vish»u-strides and VAtsapra are 
(performed) is that he thereby even now creates 
everything. 

8. And, again, why the Vishnu-strides and the 
VAtsapra rite are (performed). By the Vish»u- 
strides Pra^Apati drove up to heaven. He saw that 
unyoking-place, the VAtsapra, and unyoked thereat 
to prevent chafing; for when the yoked (beast) is 
not unloosed, it is chafed. In like manner the 
Sacrificer drives up to heaven by the Vishmi-strides ; 
and unyokes by means of the VAtsapra. 

9. Having stridden the Vishwu-strides, he then 
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forthwith stands by the fire worshipping it with the 
Vatsapra, just as one who has journeyed would 
forthwith unyoke. Men (proceed) after the manner 
of the gods : hence even now, when a troop of men 
have journeyed they forthwith unyoke. 

10. Now, the Vish»u-strides indeed are the day 
and the night, and the Vatsapra is the day and the 
night : he thus journeys for a day and a night, and 
takes rest for a day and a night : and hence even 
now when a troop of men have journeyed for a day 
and a night they take rest for a day and a night. 

11. Only for one half of the year he strides the 
Vishmi-strides, and for one half he worships the fire 
with the Vatsapra ; for the world of heaven is in the 
midst of the year : thus were he to stride for less 
than half (a year), he would not reach that world of 
heaven ; and were he to do so for more than half (a 
year), he would pass beyond that world of heaven 
and lose it ; but when he strides for one half, and 
worships the fire for one half, he unyokes forthwith 
after reaching the world of heaven. 

12. He proceeds with these two alternately 1 , even 
as one would accomplish a long way by (repeatedly) 
unyoking. Both before and after (the Diksha), he 
combines both, the Vish«u-strides and the Vatsapra ; 
for the Vish»u-strides are the day, and the Vatsapra 
the night ; and Prafapati, both when he was about to 
generate and when he had generated this universe, 
enclosed it on both sides by day and night : in like 

1 That is, whilst on the first day of the Diksht, as well as on the 
day after its completion, both the Vishnu-strides and the Vatsapra 
are performed, during the intermediate period of one year they are 
performed on alternate days, — the Vish»u-strides on even, and the 
Vatsapra on uneven days. 
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manner the Sacrificer now, both when he is about to 
generate and when he has generated this universe, 
encloses it on both sides by day and night. 

13. As to this they say, ' If the Vishwu-strides are 
the day, and the Vatsapra the night, and both of 
them are (performed) during the day, not during the 
night, how then are they both performed for (or by) 
him also during the night ? ' Well, on that (first) 
occasion, when he is being initiated, he, at the 
outset, combines both (performances) in the after- 
noon ; for the afternoon is the same thing as the 
night. Then throwing them thus together, he at 
the end combines them both in the forenoon ; for 
the forenoon is the same thing as the day ; and in 
this way they are both performed during the day, 
and both during the night. 

14. Now early on the day on which he may intend 
to combine them, when the sun has risen, he first 
throws out the ashes (from the pan) ; having thrown 
out the ashes, he releases his speech ; having released 
his speech, he puts on a kindling-stick ; having put 
on a kindling-stick, he takes the ashes down to (and 
throws them into) the water. In the same way as he 
takes them down he returns after taking some of the 
ashes ; and having thrown it into the pan he stands 
reverentially by the fire. He then performs two 
expiations. 

1 5. And if the day should be one for the Vish«u- 
strides, let him, after striding the Vishrcu-strides, 
worship the fire with the Vatsapra ; and if it be one 
for the Vatsapra, let him, after worshipping with the 
Vatsapra, and striding the Vishwu-strides, finally per- 
form the Vatsapra. Let him not conclude by per- 
forming the Vishmi-strides, for that would be as if 
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after going for a drive he were not to unyoke ; but 
when he concludes by performing the Vatsapra — the 
Vatsapra being a halting-place — (it is) as if he made 
a halt and unloosed (the team) : let him therefore 
conclude by performing the Vatsapra. 

Eighth AdhyAya. First BrAhma^a. 

1 . ' Let him drive Agni about while keeping him up,' 
so they say. The gods and the Asuras, both of them 
sprung from Pri^apati, were contending. The gods 
drove about on wheels (cars), and the Asuras stayed 
at home. The gods, while driving about on wheels, 
saw 1 this rite (sacrificial performance), for it was 
indeed in driving about on wheels that they saw this 
rite : hence it is to the cart that the formulas relate 
at the (performance with) sacrificial cakes 2 , and to 
the cart in the building of the fire-altar 8 . 

2. Now he who drives Agni about goes to the 
gods by the sacred performance, for divine is the 
rite performed by him ;' but he who does not drive 
him about goes to the Asuras by the sacred perform- 
ance, for demoniac is the rite performed by him. 

3. Here now some say, ' It is by himself that he 
(Agni) is driven about ; for by the Vish«u-strides he 
drives forward, and by the Vatsapra he unyokes.' Let 
him not think this to be so ; for divine (to the gods) 
is that progress of his, to wit, the Vislwra-strides ; 
and divine the unyoking, to wit, the Vatsapra. But 
human would be that progress of his, which he makes 
in this manner, and human the unyoking he makes. 

1 Siyawa says, ' vfrasiddheA,' ' by the heroes' success.* 

* See I, 1, 2, 5. 

* Saya«a refers to Va#. S. XII, 31, ' upwards may the All-gods 
bear thee . . . ' (paragraph 9 below), as a passage in point 

[4i] V 
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4. This Agni is Pra^apati ; and Pra^&pati is both 
the gods and men. Now when the Vish«u-strides 
and the Vatsapra are (performed), he thereby makes 
up that form of his which is divine ; and when he 
drives him about he thereby makes up that form of 
his which is human. Verily, then, he who, knowing 
this, drives him about, makes up that whole and 
entire Pra^apati: let him therefore by all means 
drive him (Agni) about 

5. Now on any day on which he may intend to 
drive, he gets the chariot placed north of the fire 
(with the pole) to the east; and puts a kindling-stick 
on it (the fire) ; for at that time the gods first regaled 
him (Agni) with food, with that kindling-stick, when 
he was about to start : and in like manner does this 
one now first regale him with food, with that kindling- 
stick, when he is about to start 

6. [Va^. S. XII, 30; Rik S. VIII, 44, 1] 'With 
fuel serve ye Agni!' — that is, 'with fuel worship 
ye Agni!' — 'with draughts of ghee awake ye 
the guest, offer ye libations unto him ! ' — that is, 
' with (draughts of) ghee do ye awake the guest, and 
offer libations unto him ! ' — with a (verse) containing 
(the verb) ' awake ' he awakens him for the starting. 

7. He then lifts him (the fire) up, with (V&g. S. 
XII, 31), 'Upwards may the All-gods bear thee, 
O Agni, by their thoughts!' — at the beginning 
all the gods did indeed bear him upwards by their 
thoughts, for that (or, he) was then their thought : in 
like manner does this (Sacrificer) now bear him up- 
wards by his thoughts, for this now is his thought ; 
— 'be thou gracious unto us, of fair look, and 
rich splendour!' — as the text, so its meaning. 
From the south he places him (Agni) northwards 
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on (the chariot) — the significance of this has been 
explained. Having put the Garhapatya into a pot, 
he places it on (the chariot) behind (the Ahavantya, 
or Ukhya Agni). If he choose, he himself may mount 
up beside him (Agni), or he may walk by the side (of 
the chariot). 

8. He then yokes two oxen, first the right one, 
then the left one : so (it is done) with the gods, 
otherwise in human (practice). And in whatever 
direction he may intend to drive, let him first drive 
east, for the east is Agni's region : he (Agni) thus 
proceeds towards his own region. 

9. [Whilst driving thither, he mutters, V&g. S. 
XII, 32] 'Go forth, O Agni, brilliant thou with 
propitious flames!' — that is, 'Brilliant, O Agni, 
go thou forth with propitious, shining flames!' — 
'Beaming with great beams injure not my 
people with thy body!' — that is, 'With great 
shining flames do not injure my people by thyself! ' 

10. Whenever the axle creaks, let him mutter 
that prayer (V^f. S. XII, 33); for demoniacal is 
that voice which is in the axle : he thereby appeases 
that (voice) and makes it as of the gods. 

11. And, again, why he mutters that prayer; — 
with whomsoever, mounted (on a chariot), the axle 
creaks, this is his own voice : hence when the axle 
creaks while Agni is mounted, this is the voice of 
Agni himself. It was Agni indeed whom the gods 
thereby praised and magnified ; and in like manner 
does this (Sacrificer) thereby praise and magnify 
him: 'Agni roared like the thundering sky,' — 
the meaning of this has been explained *. 

1 See above, VI, 7, 3, 2. 
U 2 
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12. If he unyokes before (reaching) his dwelling, 
let the fire remain on the chariot itself; but when he 
unyokes for (staying at) his dwelling, he stops the 
chariot (with the pole) to the east ; and north of it 
he raises and sprinkles (a place) where he takes it 
(the fire) down. He takes it down from south to 
north : the meaning of this has been explained. 

13. He then puts a kindling-stick thereon ; for on 
that occasion the gods regaled him (Agni) with food, 
with that kindling-stick, after he had travelled : in 
like manner does this (Sacrificer) now regale him, 
after he has travelled, with food, with that kindling- 
stick. 

14. [He puts it on, with V&g. S. XII, 34 ; Rik S. 
VII, 8, 4] ' Far, far famed is this Agni of the 
Bharata (tribe),' — the Bharata 1 , doubtless, is Pra^a- 
pati, for he sustains (bhar) this entire (universe) ; — 
'that his great light shineth brightly, as the sun,' 
— that is, ' that, like the sun, his great light shines 
brightly;' — 'he who overthrew Puru in battles,' 
— Puru, by name, was an Asura-Rakshas : him Agni 
overthrew (abhi-stha) in battles ; — 'blazed up hath 
the divine guest, gracious unto us;' — that is, 
' being kindled, the divine guest is gracious to us.' 
With a (verse) containing (the verb) ' stha ' (he per- 
forms), for he thereby makes him stop (stha) for 
(staying at) his home. 

15. Now, then, the (symbolic) correspondence, — 
with the first (formula) he puts on a kindling-stick, 
with one he lifts him up, with one he starts, with one 
he addresses the axle, with the fifth he puts on a 

1 Mahfdhara, in accordance with Nigh. Ill, 18 (priest), explains 
' bharata ' as the one who brings (bhar) offerings ; and, with Sajana, 
identifies the Bharata with the Sacrificer. 
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kindling-stick, that makes five, — of five layers consists 
the fire-altar, five seasons are a year, and the year is 
Agni : as great as Agni is, as great as is his measure, 
so great does this become. 

Second BrAhmana. 

1. Now, then, as to the taking down of the ashes 
(to the water *). Now, the gods at that time threw out 
the ashes (from the pan). They said, ' If we make 
this, such as it is, part of our own self, we shall become 
mortal carcases, not freed from sin j and if we cast it 
away, we shall put outside of Agni what therein is 
of Agni's nature : find ye out in what manner we 
shall do this ! ' — They said, ' Meditate ye (iit) ! ' 
whereby, indeed, they said, 'Seek ye a layer (or 
altar, £iti). Seek ye }n what manner we shall do 
this!' 

2. While meditating, they saw this, — ' Let us take 
it down to the water ; for the water is the foundation 
of this universe : having settled it on that wherein 
is the foundation of this universe, we shall reproduce 
from out of the water what there is of Agni's nature 
in this (heap of ashes)/ They then took it down 
to (and threw it into) the water ; and in like manner 
does this (Sacrificer) now take it down to the water. 

3. [Va^". S. XII, 35] ' O divine waters, receive 
ye these ashes, and put them in a soft and 
fragrant place ! ' — that, being consumed (matter), 
has run its course (is useless) : regarding that he 
says, ' Put it in the most fragrant place ! ' — ' May 

1 The ashes removed from the ' ukha ' or fire-pan are put in a bag 
made of leaves of some sacred tree, and are then thrown into the 
water in two portions. As they are floating on the water, a small por- 
tion is taken from them again with the little finger and put in the pan. 
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the wives, wedded to a good lord, bow down to 
him/ — the wives, doubtless, are the waters, for from 
the waters this universe is produced ; and in Agni 
the waters have indeed a good lord; — 'bear it on 
the waters, even as a mother (bears) her son ! ' 
— that is, ' as a mother would bear her son on her 
lap, so bear ye this ! ' 

4. [Va^-. S. XII, 36; Kik S. VIII, 43, 9] ' In the 
waters, O Agni, is thy seat,' — that is, 'in the 
waters, O Agni, is thy womb;' — 'as such thou 
clingest to the plants,' — for he does indeed cling 
to (love) the plants, — 'being in (their) womb thou 
art born again,' — when he is in the womb he is 
indeed born again. — [Va/ - . S. XII, 37] 'Thou art 
the child of the herbs, the child of the trees, 
the child of all that is, O Agni, thou art the 
child of the waters ;' — he thus makes him (Agni) 
the child of this entire (universe). 

5. With three (verses) he throws (the ashes into 
the water), — threefold is Agni : as great as Agni is, 
as great as is his measure, by so much he thus throws 
them down. First with one (prayer), and then with 
two ; or first with two, and then with one, — but at two 
separate times he throws them down : he thus throws 
them down by means of the two-footed animals. 

6. He then takes some (of the ashes) therefrom : 
he thereby reproduces from the waters what there is 
of Agni's nature in that (heap of ashes). [He takes 
it] with that (nameless or little finger), for with that 
(finger) medicine is prepared : it is with that one he 
thus puts him (Agni) together. [V^f. S. XII, 
38-41] 'Having settled 1 in the womb, as 

1 ' Pra-sad ' (=pra-Sp, Mahidhara) seems here really to have the 
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ashes, in the waters, and the earth, O Agni,' — 
by his ashes he is, indeed, settled in the womb, that 
is, both in the waters and in the earth; — 'having 
united with the mothers, thou hast again, 
brightly shining, seated thee;' — that is, ' Having 
joined thy mothers, thou, the shining one, hast again 
seated thyself (in thy home).' — 'Having again 
seated thee in thy seat, the waters and the 
earth, O Agni, thou liest in her (the earth, 
or pan) most happy, as in a mother's lap.' 
— 'Return again with sustenance, again, O 
Agni, with food and life; guard us again from 
trouble! — With wealth return, O Agni, over- 
flow with the all-feeding stream on every 
side ! ' — that is, ' With all this return thou to me ! ' 

7. With four (verses) he takes (some of the 
ashes) ; — he thereby supplies him (Agni) with four- 
footed animals ; and animals being food, it is with 
food he thus supplies him. With three (verses) he 
takes (the ashes) down (to the water), — that makes 
seven, for of seven layers consists the fire-altar 1 , 
seven seasons are a year, and the year is Agni : as 
great as Agni is, as great as is his measure, so great 
does this become. 

8. Having taken some of the ashes, and returned, 
he throws it into the fire-pan, and stands by (the fire) 
worshipping it ; for when he throws Agni into the 
water he does what is improper; he now makes 
amends to him so that he may not injure him. 
With two (verses) relating to Agni (he worships), — 
for it is to Agni that he makes amends, — and with such 

meaning of 'abhiprasad' or ' anuprasad,' as the accusative can 
scarcely be taken along with ' asada/4.' 
1 See p. 249, note 3. 
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as contain (the verb) ' budh ' (to attend to, awake), in 
order that Agni may attend to this speech of his. 

9. [Va^. S. XII, 42-3 ; **k S. I, 147, 2 ; II, 6, 4] 
' Attend thou to this word of mine, O youngest!' 
— that is, ' attend to this word of mine, O young- 
est!' — 'put forth most plentifully, O faithful 
one!' — that is, 'put forth most abundantly, O faith- 
ful one!' — 'this one revileth thee, and that one 
singeth thy praises,' — that is, 'one (man) reviles 
thee, and another sings thy praises;' — 'reverently 
I revere thy body, O Agni!' — that is, 'I, thy 
reverer, revere thy body, O Agni!' — 'Be thou 
a munificent patron of offerings, O lord of 
wealth, the bestower of wealth, keep off from 
us the haters!' this he says in order that he may 
keep off haters from him. With two (verses) he 
worships the fire, a Gayatrl and a Trish/ubh verse : 
the significance of this has been explained. 

10. These make nine (verses), — there are nine 
regions \ and Agni is the regions ; nine vital airs, 
and Agni is the vital airs : as great as Agni is, as 
great as is his measure, so great does this become. 

11. He then performs two expiations ; for it is for 
(the obtainment of) all his desires that he sets up 
that (fire) ; — thus whatever part of his desires is here 
cut off when the fire is thrown into the water, that 
he thereby joins together and restores. H e performs 
both expiations which (are performed) when the fire 
has gone out 2 : the significance of this has been 
explained. 

1 Viz. the four cardinal points, and the four intermediate points, 
of the compass, and the upper region. To these paragraph ia 
adds, as a tenth, the lower region. 

* VI, 6, 4, 10 seq. 
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12. This makes ten (performances), — the Vira^ - 
consists often syllables, and Agni is the Vira^ -1 ; there 
are ten regions, and Agni is the regions ; ten vital 
airs, and Agni is the vital airs : as great as Agni is, 
as great as is his measure, so great does this be- 
come. 

1 That is, the wide-shining, or wide-ruling one. 
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SEVENTH KkNDA. 



THE GARHAPATYA HEARTH. 

First AdhyAya. First BrAhma^a. 

1. Being about to build the Garhapatya (fire-place), 
he sweeps (its site) with a Pallia (butea frondosa) 
branch. For when he builds the Garhapatya 1 he 
settles on that place; and whatsoever builders of 
fire-altars (there have been), they are indeed settled 
on this earth ; and when he sweeps (that place) he 
thereby sweeps away those settled (there before 
him), thinking, ' Lest I should settle on those already 
settled (here).' 

2. [He sweeps, with V^f. S. XII, 45] « Off with 
you ! away with you! crawl away from here* !' — 
that is, ' Go off, go away, and crawl away from here ! ' 
he says this to those that crawl on their belly ; — 'Ye 
that are here of old and of late 1 ' that is, ' both ye 
who were here of yore, and ye of the present day.' 

3. 'Yama hath given the settlement on 
earth (to this Sacrificer) ; ' — for Yama indeed rules 
over the settling on this earth, and it is he who 
grants to this (Sacrificer) a settlement on this earth. 

1 That is, ' the householder's fire,' which represents the Sacri- 
fice's domestic hearth. 

* This first pSda is taken from JRik S. X, 14, 9. The four 
p&das of the verse are muttered by the Adhvaryu while sweeping 
the four sides of the site respectively, beginning in the east and 
ending in the north. On this place when swept the circular site 
of the Garhapatya is then marked off by saline soil being scattered 
over it (cf. Taitt. S. V, a, 3, 2-3). 
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4. 'The Fathers have prepared this place 
for him !' for Yama is the Kshatra (nobility, or 
ruling power), and the Fathers (deceased ancestors) 
are the clansmen; and to whomsoever the chief 
(kshatriya), with the approval of the clan, grants a 
setdement, that (settlement) is properly given : and 
in like manner does Yama, the ruling power, with 
the consent of the Fathers, the clan, now grant to 
this (Sacrificer) a settlement on this earth. 

5. With a pala&i branch he sweeps; for the 
Pallra tree is the Brahman * : it is by the Brahman 
he thus sweeps away those already settled ; — with a 
prayer (he does so), for the prayer is the Brahman : 
it is by the Brahman he thus sweeps away those 
already setded. He throws it (the branch) out 
towards the north a . 

6. He then scatters saline soil (over the hearth- 
site) ; for the Garhapatya is this world, and salt 
means cattle : he thus bestows cattle on this world, — 
hence those cattle here in this world. 

7. And again why he scatters saline soil. Pra^a- 
pati created creatures ; he created them with different 
kinds of amnions : they did not agree together. He 
desired, ' May they agree together ! ' He made 
them to be of the same (kind of) amnion : hence 
even to this day, being of equal amnions, they agree 
together. And he who offers, offers thinking, ' May 
I be (born) with the same (kind of) amnion as the 
gods ! ' and when he scatters saline salt (in the hearth- 
site) he thereby becomes of equal amnion with the 
gods. 

1 For the identification of the Pallra with the Brahman (sacred 
writ, or the holy spirit embodied therein), see part i, p. 90, note t. 
* ' He throws it upwards,' DelbrQck, Synt. F. V, 79. 
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8. [He does so, with V^. S. XII, 46] ' Concord 
thou art ! ' for thereby they agreed together 1 ; — 'ful- 
filment of desire ; ' for salt is cattle, and fulfilment 
of desire means cattle ; — ' In me may there be the 
fulfilment of thy desire!' that is, ' May there be 
on me cattle for thee ! ' — He covers with it the whole 
(circular) Garhapatya; for the Garhapatya altar is 
the womb, and the saline soil is the amnion : he thus 
covers the whole womb with the amnion. 

9. He then scatters sand to keep (the saline soil, 
or amnion) from being scorched * ; — for sand is 
nothing else than the ashes of Agni Valrvinara, and 
him, Agni Vairvanara, he is indeed about to build 
up ; and Agni does not scorch his own self. 

10. And again why he scatters sand, — sand is 
nothing else than the seed of Agni Vawvanara 3 , and 
him, Agni Vatrvanara, he is about to build up ; but 
nothing is fashioned from out of the seedless : ' May 
he (Agni) be fashioned from out of this seed ! ' so he 
thinks. 

1 1. [He scatters it, with V$g. S. XII, 46] ' Agni's 
ashes thou art ! Agni's soil thou art! ' for Agni's 
ashes are useless, and the sand is not useless : he 
thus makes it (the Garhapatya hearth) to be useful. 
He covers with it the whole Garhapatya; for the 



1 Saya»a, on Taitt. S. IV, 2, 4, takes ' samgfta.na.vn. ' in the sense 
of 'knowledge, recognition;' explaining it from the fact that 
cattle by their smell recognise the places of saline soil and lick 
them. 

* Or, to keep (the fire) from burning over (or through the sand, 
and injuring the saline soil or amnion). For the construction, see 
p. 198, note 2. 

* This notion is apparently based on the supposed etymological 
connection of ' sikata,' sand, with the root ' sii.' 
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Garhapatya altar is the womb, and the sand is seed : 
he thus fills the whole womb with seed. 

12. He then encloses it with enclosing-stones; for 
the enclosing-stones are the womb : he thus encloses 
the seed here cast in the womb ; and hence the seed 
which is cast is enclosed in the womb. 

13. And, again, why he encloses it with enclosing- 
stones ; — the Garhapatya hearth is this (terrestrial) 
world, and the enclosing-stones are the waters : he 
thus surrounds this world with water, — it is with the 
ocean that he thus surrounds it on all sides, and 
hence the ocean flows round this world on all sides. 
(He puts up the stones) by turning to the right 
(or south) 1 , whence the ocean flows round this world 
(from the east) southwards ; — by means of a dug out 
(hole, or moat) 2 , whence the ocean flows round this 
world in a moat 

14. [Va^ - . S. XII, 46] 'Ranging ye are!' for he 
does range them ; — ' ranging around ye are! ' for 
he does range them all round ; — ' upwards ranging 
get ye fixed ! ' thus he says, placing them upright : 
hence the ocean surges upwards; but were he to 
place them sideways, the ocean surely would all at 
once overflow all this (earth). He does not settle 
them, for unsettled are the waters ; nor does he 
pronounce the Sudadohas (verse) on them 8 . 



1 That is, from east to south, &c, following the course of the 
son. 

' ?That is, by digging in each stone, the circle consisting of 
altogether twenty-one stones. 

8 The two ceremonies here referred to, viz. the 'sadana' (settling, 
setting, steadying, viz. by means of the formula, XII, 53, ' with the 
help of that deity lie thou steady, like Angiras,' see VII, 1, 1, 30) and 
the muttering of the Sudadohas verse (Va#. S. XII, 55, for which 
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15. For the enclosing-stones are the bones, and 
the Sudadohas is the breath ; and there is no breath 
in the bones. With one and the same formula he 
lays down many bricks \ for of one and the same 
form are the waters ; and as to there being many 
enclosing-stones, it is because there are many waters. 

16. The enclosing-stones, then, are the womb; 
the saline earth is the amnion, and the sand is the 
seed. The enclosing-stones are outside, and the 
saline earth is inside ; for the womb is outside, and 
the amnion inside. The saline earth is outside, and 
the sand inside ; for the amnion is outside, and the 
seed inside. He who is born is born from these : it 
is from them that he thus causes him (Agni) to be 
born. 

1 7. Thereon he now builds it (the hearth) : he 




Garhapatya Hearth. 

thereby fashions that infused seed ; and hence the 
infused seed is fashioned in the womb. 

see note to paragraph 31), are the so-called 'necessary' rites, 
because they have as a rule to be performed on each (special) 
brick, when it has been laid down in building up the fire-altar. 

1 Viz. the so-called ' lokampr/«£ ' (or space-filling bricks), for 
which see p. 153, note. 
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18. He puts on (the circular site) four (bricks) 
running eastwards * ; two behind running crosswise 
(from south to north), and two (such) in front Now 
the four which he puts on running eastwards are the 
body; and as to there being four of these, it is 
because this body (of ours) consists of four parts 2 . 
The two at the back then are the thighs ; and the 
two in front the arms ; and where the body is that 
(includes) the head. 

19. Now he here fashions him (Agni) with wings 
and tail ; for whatlike the seed is fashioned in the 
womb suchlike (offspring) is born : thus inasmuch as 
he now fashions him with wings and tail, he is born 
hereafter 8 with wings and tail. 

20. While being indeed furnished with wings and 
tail, people do not see him as one having wings and 
tail 4 : hence one does not see the child in the womb 
in its proper shape ; but hereafter they (will) see him 
as one having wings and tail, and hence one sees the 
child after it is born in its proper shape. 

21. Four (bricks) he puts on first, for of him that 

1 That is, with the lines by which they are marked running from 
west to east Whilst these four bricks are oblong ones, measuring 
two feet by one, the four placed at the back and in front of them 
measure each a foot square, as do also those placed in the corners 
of the square pile, except the south-east corner, where two bricks 
are to be placed measuring one foot by half a foot each. 

* See VI, 1, 1, 3-6. 

* Or 'yonder/ that is, as the great fire-altar, soon to be built, 
which is ultimately to receive the Ahavaniya fire, taken from the 
Garhapatya. 

* While in the form of the Garhapatya the wings and tail are 
not represented at all, these appendages form an important part 
of the great altar of the Ahavaniya fire. In the Garhapatya hearth, 
Agni would seem represented rather as a man lying on his back 
with the head towards the east. 
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is being produced it is the body (trunk) that is pro- 
duced first. Sitting south (of the hearth-site) with 
his face to the north he puts on first one (brick) of 
the upper (north) part 1 (of the trunk) ; and in this 
manner that Agni of his comes to be built up towards 
(or for the Sacrificer) himself. 

22. [He puts it on, with V&f. S. XII, 47 ; Rik S. 
Ill, 22, 1, &o] 'This is the Agni wherein Indra 
taketh theSoma-juice,' for the G&rhapatya hearth 
is this (terrestrial) world, and the Soma-juice is the 
waters : Indra thus took up the waters in this world ; 
— 'into his belly, craving it,' — for the belly is the 
centre; — 'thousandfold strength, like a swift 
racer,' — the thousandfold strength, doubtless, is the 
waters, — 'thou, having gained, art exalted, O 
knower of beings ! ' that is, ' thou, being built, art 
built 2 , O knower of beings ! ' 

23. [The second brick, with V4f. S. XII, 48] ' O 
Agni, what splendour is thine in the heaven,' 
— his splendour in the heaven doubtless is the sun ; — 
*on earth,' that on earth is this fire; — 'and that 
which is in the plants, in the waters, O holy 
one !' he thereby means the fire that is both in the 
plants, and in the waters ; — 'wherewith thou hast 
overspread the wide air,' — that is, the wind; — 
'brilliant is that light, surging, man-viewing;' 
that is, ' great is that light, surging, man-viewing.' 

24. [The third, with Va^. S. XII, 49] ' O Agni, 

1 In laying down the bricks he again follows the course of the 
sun, that is, he lays down the four large or central ones from north 
to south, then the two back ones from south to north, and finally 
the two front ones from north to south. 

* PThat is, Thou, being built (as the G&rhapatya), art built (once 
more as the Ahavanrya), 
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thou goest up to the flood of the heaven;' 
the flood of that heaven doubtless is the waters 
(of the atmosphere) : to them he goes by his smoke ; 
— 'hither callest thou the divine inspirers,' — 
the divine inspirers doubtless are the vital airs, 
for these inspire all thoughts; — 'the waters ap- 
proach (thee), they that are beyond the lumi- 
nous sphere of the sun, and they that are 
below here;' — the luminous sphere doubtless is 
that world yonder where that (sun) is burning : he 
thereby means both the waters which are beyond, 
and those which are below that (sun). 

25. [The fourth one, with Va^. S. XII, 50] * The 
Agnis Purishyas,' — that is, the Agnis favourable 
to cattle; — 'together with those of the streams 
(prava«a) ; ' this is a form of starting x (praya«a), 
for the Garhapatya is indeed a starting of the fire ; — 
'may they, benevolent, accept the sacrifice, 
the copious, salutary draughts!' that is, 'may 
they benevolently accept the sacrifice, the copious, 
innocuous draughts ! ' 

26. He puts them down separately : what different 
desires there are, those he thereby lays into the 
self. He 'settles' them once: he thereby makes 
the self one. He pronounces the Sudadohas 2 verse 
on them; for the Sudadohas is the vital air: by 
means of the vital air he thus makes him (Agni) 
continuous, joins him together. 

27. Thereupon going round behind, he sits down 
on the north side with his face to the south, and 
puts on first the southern one of the two behind, 

1 Viz. inasmuch as ' pravawa ' begins with the preposition ' pra/ 
forward, Say. 

* See p. 307, note 2. 

[4i] X 
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with (V4f. S. XII, 51), 'Potent nourishment, O 
Agni, the possession of kine,' — nourishment 
means cattle : he thus invokes for him the blessing 
of cattle; — 'Grant thou perpetually unto him 
that calleth!' — he that calls doubtless is the 
Sacrificer ; — ' May there be to us a son, the 
perpetuator of the race,' — a son means off- 
spring; — 'let that, O Agni, be thy good-will 
unto us ! ' he therewith invokes a blessing. 

28. Then the northern one, with (Va^ - . S. XII, 
52; RiV. S. Ill, 29, 10), 'This is thy natural 
womb, whence born thou shonest forth,' — that 
is, ' this (householder's hearth) is thy primeval, 
perennial womb (birth-place), whence born thou 
wert enkindled;' — 'knowing it, ascend, O Agni, 
and increase our substance!' as the text, so its 
meaning. 

29. These two are his (Agni's) thighs, — separately 
he puts them on, separately he ' settles ' them, 
separately he pronounces the Sudadohas verse upon 
them, for separate are these two thighs. There are 
two of them, for there are two thighs. Behind he 
puts them on, for behind are those thighs. At their 
upper ends they are joined (to the central ones '), 
for so are these thighs joined (to the body) at their 
upper ends. 

30. Thereupon, going round again by the same 
way, he sits down on the south side, with his face to 
the north, and puts on first the northern one of the 
two (bricks) in front, with (Vif. S. XII, 53), 



1 They are joined to each other, according to SSyawa, but this 
can hardly be the meaning intended, as the stones lie close to 
each other also at the lower (western) end. 
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'Ranging thou art: by that deity, Angiras- 
like, lie thou steady 1 !' Then the southern one, 
with, ' Ranging round thou art: by that deity, 
Ahgiras-like, lie thou steady 1 !' 

31. These two are his (Agni's) arms, — separately 
he puts them on, separately he 'settles' them, 
separately he pronounces the Sudadohas 2 verse on 
them ; for separate are these two arms. There are 
two of them, for there are two arms. He puts them 
on in the forepart, for these arms are here in front. 
At their upper ends they are joined (to the central 
ones), for so are these two arms joined (to the body) 
at the upper ends. Those two (arms) he puts on 
thus (from north to south), and those two (thighs) 
thus (from south to north): that is (from east to) 
southward 3 , for thus it is with the gods 4 . 

32. Eight bricks he puts on (the hearth-site), — 
the Gayatri consists of eight syllables, and Agni is 
Gayatra 6 : as great as Agni is, as great as is his 
measure, so great he thus builds him. Five times 
he ' settles ' (the bricks) — the fire-altar consists of 
five layers ; five seasons are a year, and Agni is the 
year : as great as Agni is, as great as is his measure, 

1 This common portion of the two formulas forms the so-called 
•settling' (or 'setting') formula (sadana); K&ly. Sr. XVI, 7, 14; 
cf. VI, r, 2, 28, and p. 301, note 3. ' Angiras-like ' apparently 
means, ' as (thou didst) in the case of, or with, Angiras.' 

s Vig. S. XII, 55 ; M S. VIII, 69; 3. ' At his birth the well- 
like milking, speckled ones mix the Soma (draught), the clans of the 
gods in the three spheres of the heavens.' This difficult verse has 
been differently translated by different translators. The Brahmawa 
itself also gives a very different, doubtless quite fanciful, interpreta- 
tion of it at VIII, 7, 3, 21. 

* That is, in accordance with the course of the sun. 

4 Or, 'thus (it goes, — or, Agni, as a bird, flies) to the gods.' 

• See VI, 1, 1, 15. 

X 2 
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so great he thus builds him. Eight bricks he 
'settles' five times, that makes thirteen, — thirteen 
months are a year, and there are thirteen layers of 
earth in the fire-altar : as great as Agni is, as great 
as is his measure, so great does this become. 

33. He then puts on a space-filling one: the 
significance of that one (will be explained) further 
on 1 . Three there are in front 2 , — threefold is Agni : 
as great as Agni is, as great as is his measure, so 
great he thus builds him ; — and ten those that 
follow 3 , — the significance of these (will be explained) 
further on. Or first two, then ten, and then one, 
for in this way they build up the pile, — these amount 
to thirteen : the significance of this has been told. 

34. Both these kinds (of bricks) amount to twenty- 
one ; — there are twelve months, five seasons, these 
three worlds, and yonder sun as the twenty-first : 
that sun he thus establishes in this fire-altar. 

35. Moreover, there are twenty-one enclosing- 
stones, — twelve months, five seasons, these three 
worlds, and that Agni from yonder (sun) 4 as the 
twenty-first : this Agni he thus establishes in yonder 
sun. And inasmuch as he puts on those (bricks) in 
this way, he thereby establishes those two (the sun 
and the fire) in each other, and (accordingly) those 
two are established in each other ; for both of them 
he now makes out to be the twenty-first, and both 

1 VIII, 7, 2, 1 seq. 

* Viz. one in the north-east, and two (of half the size) in the 
south-east corner. 

' Viz. one in the south-west, and one in the north-west corner ; 
and further, eight more filling up the four segments of the circle. 
See the outline of the Garhapatya altar at p. 302. 

4 Or, perhaps that Agni on yonder sky (or fire-altar?). In any 
case it is the sun that is referred to. 4 
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of them are then here 1 , as the Ahavanlya and the 
Garhapatya. 

36. He. then throws thereon a layer of earth, — the 
significance of this (will be told) further on \ He 
takes it from the edge of the pit (A'itvala) ; for the 
A'atvala is the same as Agni 3 , and in this way does 
that which is of Agni's nature become his. It (the 
Garhapatya altar) should be even with the mouth 
(of the fire-pan) : the significance of this has been 
told «. 

37. It (the Garhapatya hearth) measures a fathom 
(in diameter 8 ), for man is a fathom high, and man is 
Pra^apati (the lord of generation), and Pra^apati is 
Agni : he thus makes the womb of equal size to his 
(Agni's) body. It is circular, for the womb is 
circular ; and moreover the Garhapatya is this 
(terrestrial) world, and this world doubtless is 
circular. 

1 That is to say, they will be here after the completion of the 
two altars, — the Garhapatya fire being the Agni proper, and the 
Ahavanfya fire the sun. 

* For this, and the formula (V&g. S. XII, 56) used therewith, 
see VIII, 7, 3, 1 seq. 

8 See part ii, p. 116, note 3, 'The earth taken from the pit 
being used for constructing the high altar, both are of the same 
size or cubic extent.' 

4 See VI, 3, 3, 26. 

5 Or rather, it is a circle corresponding in area to a square 
of one fathom; which gives a diameter somewhat exceeding in 
length a fathom (that is, the space between the tips of the middle 
fingers when the arms are extended). The measurement is (at least 
theoretically) a relative one, being adapted to the Sacrificer's size; 
but practically the fathom (vyama, or purusha, man) may be taken 
to be of about 6 feet, the vyama being equal to 4 aratnis (cubits) 
of 2 pradwas (spans of some 18 inches each). This allows for a 
central square of 4 feet, and about 1 foot (in reality somewhat less) 
for each of the two bisectors of the segments. 



Digitized by 



Google 



3IO tfATAPATHA-BRAHMAYA. 

38. He then pours those two (fires) together 1 , — 
he thereby establishes concord between them — with 
(Va^\ S. XII, 57-60), • Unite ye two, and get ye 
on together, loving, radiant, well-disposed, 
dwelling together for food and drink! — To- 
gether have I brought your minds, together 
your rites, together your thoughts: O Agni 
Purishya 2 , be thou the overlord, and bestow 
thou food and drink upon our Sacrificer! — O 
Agni, thou art the Purishya, wealthy, pros- 
perous: having made happy all the regions, 
seat thee here in thine own seat! — Be ye two 
unto us of one mind, of one thought, without 
guile! Injure ye not the sacrifice, nor the 
lord of the sacrifice, and be ye propitious 
unto us this day, ye knowers of beings! ' He 
therewith pacifies them for (mutual) safety, so that 
they shall do no injury to one another. 

39. With four (verses) he pours them together, — 
he thereby establishes concord between them by 
whatever four-footed cattle there are; and cattle 
being food, it is by means of food that he establishes 
concord between them. 

40. Let him not look at that (pan) while empty : 
' I must not look at the empty one ! ' so he thinks. 
Were he to look at the empty (pan), it would cer- 
tainly devour him. 

41. He then pours sand into it 8 , for sand (sikati) is 

1 That is, he pours the fire of the pan (ukhyagni) on the 
Garhapatya (hearth). 

* ' Purishya ' seems here to have the sense of ' rich, plentiful.' 
See p. 20 1, note. 

8 ' Ukha,' the pan, is feminine, and represents the womb from 
which Agni is born. 
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the seed of Agni VaLrvanara : he thus pours (sic) 
Agni Vai^vanara as seed into it. It should be even 
with the brim : the significance of this has been 
explained. 

42. He then unlooses it, to keep it from chafing ; 
for if that which is yoked is not unloosed it is 
chafed. Now when yoked there, it (the fire-pan) 
bore this Agni within it as seed, and him it has now 
brought forth. It now conceives a second time ; for 
the ' Ukha ' is a female, and hence when a female 
has brought forth the seed the first time, it conceives 
a second time. 

43. [He unlooses it from the netting, with Wig. 
S. XII, 61] ' Even as a mother her son, so hath 
the Earth borne Agni Purishya,' — that is, Agni, 
favourable to cattle ; — ' she, the Ukha, in her own 
womb;' that is, the Ukha has borne Agni in her 
own womb ; — ' May Pra^apati, the all-former, 
release her, in concert with the All-gods, the 
seasons !' the All-gods doubtless are the seasons : 
thus Pra/apati, the all-former, releases it, in concert 
with the All-gods, the seasons. He deposits it north 
of the fire, at a cubit's distance : the significance of 
this has been explained l . 

44. He then pours milk into it, — it first receives 
seed, and now it receives milk ; for the fire-pan is a 
female : hence when a female receives seed, then it 
receives milk. The sand is below, and the milk 
above, for the seed is below, and the milk above. He 
pours it into the middle, so that thereon he may 
place the human head \ 

1 VI, 3, i, 30. » See VII, 5, 2, 14. 
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Second Brahmawa. 

i. Pra^apati produced creatures. Having pro- 
duced creatures, and run the whole race, he became 
relaxed 1 . From him, when relaxed, the vital air went 
out from within : then his vigour went out of him. 
That having gone out, he fell down. From him, 
thus fallen, food flowed forth : it was from that eye 
on which he lay that his food flowed. And, verily, 
there was then no firm foundation whatever here. 

2. The gods spake, 'Verily, there is no other 
foundation than this : let us restore even him, our 
father Pra^apati ; he shall be our foundation.' 

3. They said unto Agni, 'Verily, there is no 
foundation other than this : in thee we will restore 
this our father Pra,£upati ; he shall be our founda- 
tion.' — ' What will then be my reward ? ' said he. 

4. They spake, ' This Pra£4pati is food : with thee 
for our mouth we will eat that food, and he (Pra^a- 
pati) shall be the food of us, having thee for our 
mouth.' He said, ' So be it ! ' Therefore the gods 
eat food with Agni as their mouth ; for to whatsoever 
deity men offer, it is into Agni that they offer, since 
it is with Agni for their mouth that the gods thus 
took in the food. 

5. Now the vital air which went out from within 
him is no other than the wind that blows yonder; 
and the vigour which went out of him is yonder sun ; 
and the food which flowed from him is all the food 
which there is within the year. 

6. The gods heated him in the fire ; and when the 

1 Literally, fallen asunder, i.e. broken to pieces, or disjointed 
(' opened,' DelbrttckT Synt. F. V, p. 385). 
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fire rose over him thus heated, that same vital air 
which had gone out from within him came back to 
him, and they put it into him ; and the vigour which 
had gone out of him they put into him ; and the 
food which had flowed from him they put into him. 
Having made him up entire and complete, they 
raised him (so as to stand) upright; and inasmuch as 
they thus raised him upright he is these worlds. 

7. This (terrestrial) world truly is his foundation ; 
and what fire there is in this world that is his (Pra- 
^apati's) downward vital air. And the air is his body, 
and what wind there is in the air, that is that vital 
air of his in the body. And the sky is his head ; the 
sun and the moon are his eyes. The eye on which 
he lay is the moon : whence that one is much closed 
up, for the food flowed therefrom. 

8. Now that same foundation which the gods thus 
restored is the foundation here even to this day, and 
will be so even hereafter. 

9. And the Pra^apati who became relaxed is this 
same Agni who is now being built up. And when 
that fire-pan lies there empty before being heated, it 
is just like Pra^apati, as he lay there with the vital 
air and the vigour gone out of him, and the food 
having flowed out. 

10. He heats it on the fire, even as the gods then 
heated him (Pra^apati). And when the fire rises 
over it thus heated, then that same vital air which 
went out from within him comes back to him, and he 
puts it into him. And when, putting on the gold 
plate, he wears it, he puts into him that very vigour 
which had gone out of him. And when he puts on 
kindling-sticks, he puts into him that very food which 
had flowed from him. 



Digitized by 



Google 



314 satapatha-brAhmajva. 

ii. He puts them on in the evening and morning, 
for the food both of the day and the night was flow- 
ing out. These same (ceremonies) should be (per- 
formed) during a whole year, for that Pra^apati 
whence those (substances) went out is the year : into 
that whole (Prafapati) he thus puts all that (which 
belongs to him). And in whatever part of this (year) 
he should therefore 1 not do so, into that part of him 
(Pra^apati) he would not put that (which belongs 
therein). ' One must not even be a looker-on at the 
(building up of a fire) not carried about for a year,' 
VamakakshAyawa was wont to say, 'lest he should 
see this our father Pra^apati being torn to pieces 2 .' 
He restores him so as to be whole and complete, 
and raises him to stand upright, even as the gods 
then raised him. 

12. This (terrestrial) world in truth is his (Pra^a- 
pati's) Garhapatya (hearth).; and what fire there is in 
this world that to him is the fire on the Garhapatya. 
And what space there is between the Ahavanlya and 
the Garhapatya, that is the air 8 ; and that wind in 

1 Or, in whatever part of this (year) from henceforward he should 
not do so. 

* It is very doubtful whether this second clause of the oratio 
directa is really meant to belong to V&makaksh&yawa's argument, or 
whether it is the author's own, in which case it has to be taken 
with what follows. ' Lest he should . . . pieces, he (first) restores 
him,' &c. That is, he is not to place him (Pra^apati) in an 
upright position, until he has been completely restored. The par- 
ticular form of the participle qualifying Pra^ipati (vtf Aidyam&na) 
might seem to favour the former alternative ; see, however, para- 
graph 23, antayoA sa»»skriyamS«ayor, 'after the two ends have 
been perfected.' 

' In this and the following paragraphs the ordinary position of 
subject and predicate seems often reversed: in the present case 
one would expect — that air is to him the space between the two fires. 
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the air is for him the fire on the Agnidhrlya. The 
sky is his Ahavanlya (hearth), and those two, the sun 
and the moon, are the fire on the Ahavanlya. This 
then is indeed his own self K 

13. The Ahavanlya truly is his head ; and the fire 
which is on the Ahavanlya is that vital air of his in 
the head. And as to why it (the Ahavanlya) has 
wings and tail, it is becaase that vital air in the head 
has wings and tail 2 ; — the eye is its head, the right 
ear its right wing, the left ear its left wing, the vital 
air its central body s , and the voice is the tail (and) 
the foundation (the feet) : inasmuch as the vital airs 
subsist by eating food with speech (voice)*, the voice 
is the tail, the foundation. 

14. And what space there is between the Ahava- 
nlya and Garhapatya, that is the body (trunk); and 
the fire on the Agnidhrlya is to him that vital air 
inside the body. The Garhapatya is his founda- 
tion ; and the fire on the Garhapatya is his downward 
vital air. 

15. Now some build it (the Garhapatya) in three 
layers, saying, ' There are here three downward vital 
airs.' Let him not do so : they who do so do what 
is excessive, — one amounting to twenty-one, one 
amounting to the AnushAibh, and one amounting to 
the Bnhatl ; for this (altar) is of one single form — a 

1 Viz. the sacrificial ground thus becomes identical with the 
universe, i. e. with Pra^Spati. 

* That is, it is (like) a bird. The word ' prfi»a ' might almost be 
rendered here by ' the living being.' 

3 In the text this is reversed, the head is the eye, the right wing 
the right ear, the left wing the left ear, the central body the vital 
air, which can scarcely be the construction intended by the author. 

* Or, with the mouth. In VIII, 5, 4, 1 ; X, 5, 2, 15, 'vW is 
identified with the tongue. 
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womb. And as to those downward vital airs, they 
are indeed a bringing forth, for even the urine and 
faeces he voids are ' brought forth.' 

1 6. Now then the (mystic) correspondence, — 
twenty-one bricks, nine formulas \ that makes thirty ; 
— and the 'settling' and Sudadohas verse, that makes 

i thirty-two, — the anush/ubh verse consists of thirty- 
two syllables : this is an anush/ubh 2 . 

17. And, again, there are twenty-one enclosing- 
stones ; the formula the twenty-second ; the formula 
for the sweeping, the saline earth and its formula, 
the sand and its formula, the ' filling ' (soil) and its 
formula ; with four (formulas) he pours (the two 
fires) together ; with a fifth he unties (the pan) ; 
then this (Nirrz'ti) with three 3 , — the anush/ubh verse 
consists of thirty-two syllables : this then is an 
anush/ubh. 

18. Then there are these two formulas 4 , and they 
are indeed an anush/ubh — the Anush/ubh is speech : 
thus what twofold form of speech there is, the divine 
and the human, loud and low, that is those two. 

19. The Garhapatya pile thus is those three 



1 Viz. XII, 47-54 (XII, 53, consisting of two formulas). 

1 That is to say, these thirty-two items form, as it were, an 
Anush/ubh verse consisting of thirty-two syllables. 

8 See VII, 2, 1, 1 seq. 

* I do not see what other formulas can be intended here except 
those addressed to the enclosing stones, concluding with the 
' sadana,' or ' settling ' formula, viz. V&g. S. XII, 53 ; see above, 
VII, 1, 1, 30; though these do not exactly yield thirty-two 
syllables, but thirty-four (see, however, paragraph 22). Our avail- 
able MSS. of the commentary are unfortunately defective at this 
place. — On the artificial manipulation of making up imaginary 
metres by the mere number of syllables, irrespective of their real 
prosodic value, see Professor Weber, Ind. Stud., VIII, p. 23 seq. 
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anush/ubh verses. And as to why they make up 
three anush/ubhs in this (Garhapatya), it is because 
all these (three) worlds then come to be (contained) 
therein. From it they take one of the two (first) 
anush/ubhs of thirty- two syllables (to be) the 
Ahavanlya, — that Ahavanlya is that sky, that head 
(of Pra/apati). Then one of the two (anush/ubhs) 
is left here (to be) this Garhapatya, this foundation, 
this very (terrestrial) world. 

20. And as to those two formulas, they are that 
space between the Ahavanlya and the Garhapatya, 
that air (-world), that body (of Prafapati). And 
because there are two of them (making up one 
anush/ubh), therefore that space (and hearth) between 
the Ahavanlya and the Garhapatya (viz. the Agnl- 
dhrfya hearth *) is smaller ; and therefore the air- 
world is the smallest of these worlds. 

21. That same Anush/ubh, speech, is threefold. 
That fire, taking the form of the vital air, goes along 
with it (speech), — the fire which is on the Ahavanlya 
(altar) is the out-breathing, and yonder sun ; and the 
fire which is on the Agnldhrlya is the through- 
breathing, and the wind which blows yonder; and 
the fire which is on the Garhapatya is the in-breath- 
ing, and what fire there is here in this (earth-) world. 
And verily he who knows this makes up for himself 
the whole Va£ (speech), the whole vital air, the whole 
body (of Pra^apati). 

1 Or, the Dhishwya hearths (see paragraph 23), which are more 
properly situated between the Garhapatya and the Ahavanlya fire- 
places. See the plan of the sacrificial ground in part ii ; where, 
however, the Ahavanlya of the Prd#nava»wa (hall), or the so-called 
jalddvirya (hall-door fire), would represent the Garhapatya for the 
Ahavanlya of the Mahavedi. 
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22. Then that Brzhatl (metre), — the two (verses) 
of thirty-two syllables : that makes thirty-two ; then 
those two formulas : that makes thirty-four ; Agni 
the thirty-fifth ; — a metre does not vanish by a 
syllable (too much or too little), neither by one nor 
by two * ; — moreover, that (Agni) consists of two 
syllables : that makes thirty-six. The BWhati con- 
sists of thirty-six syllables, — it is the Brzhatl that 
that (Ahavanlya) pile thus amounts to ; for whatlike 
the seed which is infused into the womb, suchlike 
(offspring) is born therefrom : thus in that he makes 
up that Brzhatl (metre) in this (Garhapatya hearth), 
thereby that (Ahavanlya) fire-altar amounts to the 
Brz'hati. 

23. As to this they say, ' As the Garhapatya is 
this (terrestrial) world, the Dhish»ya hearths the 
air, and the Ahavanlya the sky, and the air-world is 
not separated from this (earth-) world, why then, 
after building the Garhapatya, does he build the 
Ahavanlya, and (only) then the Dhish«yas ? ' Well, 
at first these two worlds (heaven and earth) were 
together ; and when they parted asunder, the space 
which was between (antar) them became that air 
(antariksha) ; for ' Iksha * ' indeed it was theretofore, 
and 'Now this "Iksha" has come between (antara),' 
they said, whence ' antariksha ' (air). And as to 
why, after building the Girhapatya, he builds the 
Ahavanlya, it is because these two worlds were 
created first. Then, going back, he throws up the 
Dhishwya hearths, just to prevent discontinuity of 



1 The same latitude in the computation of the number of 
syllables constituting a metre is conceded, Ait. Br. I, 6. 
* ? That is, ' visible,' or, ' capable of being seen through.' 
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the sacred work; and thus indeed the middle is 
completed, after the two ends have been completed. 

THE ALTAR OF NIRi?7TI. 

Second AdhyAya. First BrAhmajva. 

1. They now take the Nirriti (bricks) from there. 
For, having built the Garhapatya, the gods then 
ascended it, — the Garhapatya being this (earth-) 
world, it is this world they ascended after completing 
it. They saw nothing but darkness not to be seen 
through. 

2. They said, ' Think ye upon this, how we may 
dispel that darkness, evil ! ' They said, ' Meditate 
ye (ietay) ! ' — whereby indeed they said, ' Seek ye 
to build an altar (£itim) ! ' — ' Seek ye so that we may 
dispel that darkness, evil ! ' 

3. Whilst meditating, they saw those Nim'ti bricks ; 
they piled them up, and by them dispelled that dark- 
ness, evil ; for Nirati (corruption, or destruction) is 
evil ; and inasmuch as by them they dispelled NirWti, 
evil, these are Nirmi's (bricks). 

4. Now that same thing which the gods did, is 
done here : even now that darkness, that evil, has 
indeed been dispelled by the gods themselves ; but 
when he now does this, it is because he thinks, 
' I must do what the gods did.' And, besides, he 
removes, by means of these (bricks), whatever evil, 
whatever corruption there is; and because he 
removes by them evil, corruption (nirriti), therefore 
these are Nimti's (bricks). 

5. And, again, why they take these (bricks) of 
Nirati ; — when the gods restored the relaxed Pra^a- 
pati, they cast him as seed into the fire-pan, the 
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womb ; the fire-pan being indeed a womb. In the 
course of a year they prepared for him this founda- 
tion, even this (terrestrial) world; the Garhapatya 
(hearth) being jthis world: therein they generated 
him. And whatever evil there was in him, whatever 
mucus, whatever inner and outer membrane, that 
they removed from him by means of these (bricks) ; 
and inasmuch as thereby they removed his evil, his 
corruption, these are Nimti's (bricks). 

6. In like manner the Sacrificer now casts his 
own self 1 , as seed, into the fire-pan, the womb ; the 
fire-pan being indeed a womb. In the course of a 
year he prepares for that (self of his) this foundation, 
even this (terrestrial) world ; the Garhapatya being 
this world : therein he generates it. And whatever 
evil there is of it, whatever mucus, whatever inner 
and outer membrane, that he removes therefrom 
by these (bricks) ; and inasmuch as he thereby 
removes its evil, its corruption, these are Nirrzti's 
(bricks). 

7. They measure a foot (square) : he thus treads 
evil, corruption, under foot. They are unmarked ; 
for whatever is not, that is unmarked (by charac- 
teristics) : he thus makes evil, corruption to be 
non-existent They get baked by (rice) husks, for 
husks belong to Nimti : by Nimti's own (objects) 
he thus performs NirWti's rite. They are black, for 
black was that darkness; and black in truth is 
Nimti (corruption). 

8. With them they proceed towards that (south- 
western) quarter, for that is Nirmi's quarter: he 
thus places Nimti (corruption) in Nimti's quarter. 

1 Or (Pra^pati's), Agni's self, or body. 
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And anywhere where there is a self-produced hollow * 
or cleft in the ground, he lays down those (bricks) ; 
for on whatever part of this (earth) there is a cleav- 
ing, or in whatever part of it plants are not produced, 
verily that part of it Nirmi seizes upon : he thus 
places corruption in a (part) of the earth set aside 
for Nimti. Having put them in their places in a 
direction away from himself 2 , he lays them down 3 . 

9. [He lays them down, with V&g. S. XII, 62-64] 
'Seek thou him that offereth not Soma, nor 
other offering!' him who neither presses Soma 
nor makes offering Nirmi indeed visits; — 'Of the 
thief do thou follow the way, of the robber!' 
that is, ' follow the way both of the thief and the 
robber, and even as a thief or a robber remains 
concealed, so do thou remain concealed!' — 'Seek 
thou some one other than us : this is thy way ; ' 
that is, ' seek him who is ignorant of this (sacred 
work);' — 'Homage be to thee, O divine Nir- 
ritiV he thus turns Nirrzti aside by rendering 
homage to her. 

10. ' Homage be unto thee full well, O sharp- 
edged Nirrzti! ' for Niirzti is indeed sharp-edged : 
to her he thereby renders homage; — 'loose thou 

1 Or probably, a barren spot, see p. 43, note 2. 

* That is, whilst himself remaining north of the place, and 
facing the south, he puts them down in the direction from north 
to south. 

' That is, he performs the formal ceremony of 'laying down 
(upadhana) ' whilst muttering the respective verses. In the present 
case the ' laying down ' of the bricks is to be performed by him 
whilst muttering the formulas, but without touching the bricks 
themselves. The direction that the bricks are to be deposited in 
a direction ' away' from him ' perhaps refers to the ' laying down ' 
instead of to the actual placing them. 

[41] Y 



Digitized by 



Google 



32 2 SATAPATHA-BRAHMAJVA. 

this iron bond!' for it is indeed with an iron 
bond that Nirmi binds him whom she binds ; — 
•being of one mind with Yama and Yarn!,' — 
Yama doubtless is Agni, and Yaml is this (earth), 
and by these two everything here is kept in check : 
thus, 'being of one mind with those two,' — 'raise 
him unto the highest firmament ! ' the firmament 
is the heavenly world : thus, ' raise the Sacrificer up 
to the heavenly world ! ' 

ii. 'Thee, O awful (goddess), into whose mouth 
I offer — ' Nirmi is indeed awful, and into her 
mouth he now offers when he performs this divine 
rite; — 'for the unloosing of these bonds;' 
that is, of those bonds with which he has been 
bound; — 'Thee whom people rejoice in calling 
Earth,' — the Earth is this (world), and he who 
exists, exists thereon, — 'but I know thee to be 
Nirrzti everywhere!' that is, in every respect I 
know that thou art Nirmi. Now Nirmi is this 
earth, and this earth makes him decay who becomes 
corrupted : in speaking thus, it is as if he were to 
say, ' Thou art So and So, the son of So and So, I 
know thee, do not injure me ! ' for in no wise does 
he who is known injure one when spoken to. 

12. He does not touch (the bricks), — Nirriti being 
evil, — lest he put himself in contact with evil. He 
does not ' settle ' them, — settlement being a firm 
footing — lest he give a firm footing to evil. He 
does not pronounce the Sudadohas verse upon them, 
— the Sudadohas being the vital air, — lest he should 
join Nirriti (corruption) together, and restore her. 

13. Now some lay (the bricks) down from the 
farther end towards themselves, — Nim'ti (corruption) 
being evil, — lest they themselves should go the way 
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to corruption. Let him not do so, but let him lay 
them down in the direction away from him : he thus 
drives evil, corruption, away from him. 

14. Three bricks he lays down, — threefold is 
Agni : as great as Agni is, as great as is his 
measure, by so much he thus repels evil, corruption. 

15. The seat, the netting, the sling of the gold 
plate, and the two pads he throws down on the 
farther side (of the bricks), — the sling 1 is sacred to 
Nirrzti : from NirWti's sling he is thus freed. [He 
throws them down, with V£f. S. XII, 65] 'The 
indissoluble bond which the divine Nirriti 
hath fastened upon thy neck,' — indissoluble in- 
deed for him who does not know this ; — ' that 
(bond) of thine I unloose, as from the middle 
of Ay us,' — Ayus * doubtless is Agni, and his middle 
(body) is that Garhapatya which has been built ; — 
not yet built is the Ahavanlya : hence whether a 
youth builds the altar, or an old man, he says ' as 
from the middle of Ayus ; ' — ' now, being urged 
forward, eat thou this nourishment!' nourish- 
ment means food : thus, ' now, set free, eat thou this 
food.' With Trish/ubh verses (he performs this 
rite), for the Trish/ubh is a thunderbolt : it is thus 
with a thunderbolt that he repels evil, corruption. 

16. There are three bricks, the seat, the netting, 
the sling of the gold plate, and the two pads ; that 
makes eight ; — the Gayatrl consists of eight syllables, 

1 According to Sayawa the sling of the gold plate is here singled 
out, because the other objects have necessarily been damaged by 
the hot fire-pan and are consequently thrown away as a matter 
of course. 

' See III, 4, 1, 22. In the formula 'ayus' may rather have 
to be taken in the sense of 'life,' or 'vital power.' Mahtdhara 
takes ' na ' in the sense of * now (samprati),' instead of ' as.' 

Y 2 
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and Agni is Gayatra : as great as Agni is, as great 
as is his measure, by so much he thus repels evil, 
corruption. 

1 7. On the space between (the Sacrificer and the 
bricks) he pours out a jarful of water, — water is a 
thunderbolt : with a thunderbolt he thus separates 
from himself evil, corruption. With ' Homage to 
(the goddess of) Prosperity who hath done this ! ' 
they rise, for it was with a view to prosperity that 
the gods at first performed this rite, and to that 
(goddess) they then rendered homage ; and for 
prosperity indeed this (Sacrificer) now performs this 
rite, and to that (goddess) he now renders homage. 
They go back (to the sacrificial ground) without 
looking back : they thus abandon evil, corruption, 
even without looking back to it 

18. Having returned, he stands worshipping by 
the fire ; for when he goes into that (south-western) 
direction whilst Agni is only half built up, he does 
what is improper : he now makes amends to him to 
prevent his doing any harm. 

19. And again, why he stands by (the fire). The 
Garhapatya (hearth) is this (terrestrial) world ; for 
the Garhapatya is a foundation, and the foundation 
doubtless is this (earth). Now when he goes into 
that direction, he goes where there is no path ; and 
when he stands by (the fire), he thereby returns to 
this (earth), the foundation, and establishes himself 
upon this foundation. 

20. [He worships, with Vbg. S. XII, 66] ' The 
harbourer and gatherer of riches,' for a har- 
bourer this world indeed is, a gatherer of riches ; — 
'all form he watches over with his favours,' — 
that is, ' all forms (of being) he watches over with 
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his favours;' — 'like the god SavitW, like Indra, 
he of true covenant stood at the meeting of 
ways 1 ; ' as the text, so its meaning. 

PREPARATION OF THE SITE OF THE GREAT 
(AHAVANlYA) ALTAR. 

Second BrAhmawa. 

1. He then prepares the Praya#lya 2 (opening 
sacrifice). With the Havishkrzt of that (oblation) 
he releases (the Sacrificer's) speech 3 . Having 
released his speech, he throws away the grass-bush 
(stambaya^ais 4 ). Having thrown away the grass- 
bush, and drawn the first line of enclosure 6 , and the 
lines (across the maha-vedi), he says, ' Throw thrice ! ', 
and the Agnldhra throws thrice (the wooden sword) 6 .' 

2. Having returned (to the offering, or hall-door 

1 Mahidhara takes ' samare pathinam ' in the sense of ' in the 
battle of (i. e. with) the waylayers (paripanthibhii saha).' 

• See part ii, p. 47 seq. 

• Viz. by calling out three times ' Havishkr/'t, come hither,' 
whereby the Adhvaryu summons one of the priests, or maid- 
servants, to assist in preparing the material for offering. See 
part i, p. 27 seq. 

4 Part i, p. 55 seq. 
8 Part i, p. 59 seq. 

• See part i, p. 55. It must, however, be borne in mind that the 
passage here referred to relates to the construction of the Vedi 
of an ordinary ish/i, whilst in the present instance we have to do 
with a Mahavedi, as prescribed for Soma-sacrifices (cf. part ii, 
p. 1 1 1 seq., where, however, only a few distinctive points are ad- 
verted to). The plan of the Mahivedi, given at the end of 
part ii, shows at the eastern end a square mound, the so-called 
uttara-vedi, or higher, upper altar, on which the Ahavaniya, or 
offering, fire is maintained. On a similar earth mound, but raised 
in the centre of the square site (see VII, 3, 1, 27), the Agni&iyana 
requires the erection of the large brick fire-altar, the preparation of 
the site of which is explained from the next paragraph. 
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fire) he proceeds with the opening sacrifice. Having 
performed the opening sacrifice, he yokes a plough. 
For the gods at that time, being about to heal him 
(Agni-Pra^apati), first supplied him with food, and 
in like manner does this (Sacrificer) now that he is 
about to heal him, first supply him with food. It 
(the food) is the plough (sira), for ' slra ' is the same 
as ' sera * : ' he thus puts food into him. 

3. It is made of udumbara (ficus glomerata) 
wood, — the Udumbara tree being sustenance, life- 
sap : he thus supplies him with sustenance, with 
life-sap. The cordage of the plough consists of 
munga. grass, triply twisted : the significance of 
this has been explained. 

4. Standing behind the right (southern) hip of 
Agni (the site of the fire-altar) he (the Prati- 
prasthatr*) addresses it (the plough) while being 
yoked (by the Adhvaryu) in front of the left (northern) 
shoulder, with (Va^. S. XII, 67, 68 ; Rik S. X, 101, 
4, 3), 'The skilful yoke 2 the ploughs, and 
stretch across the yokes/ — the skilful are those 
who know, and they do yoke the plough and stretch 
the yokes across ; — 'the wise, with mind devoted 
to the gods,' — devotion means sacrifice: thus, 'the 
wise, performing sacrifice to the gods.' 

5. ' Yoke ye the ploughs, and stretch across 
the yokes ! ' — they indeed yoke the plough, and 
stretch the yokes across; — 'into the ready womb 
here cast ye the seed!' it is for the seed that 
that womb, the furrow, is made; and if one casts 

1 That is 'sa+ira,' with draught or food. 

* Or rather, put (the oxen) to the ploughs. Professor Ludwig 
takes 'sir4' in the sense of 'straps, traces,' — the skilful fasten the 
traces. 
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(seed) into unploughed (ground), it is just as if one 
were to shed seed elsewhere than into the womb. 
'And plentiful yield 1 be there through our 
song! ' — the song is speech, and yield means food ; — 
'and let the ripe crop go anigh the sickle!' 
for when food gets ripe, people approach it with the 
sickle. With two (verses) he yokes, a Gayatri and 
a Trish/ubh one : the significance of this has been 
explained. 

6. He yokes the right (ox) first, then the left one : 
thus it is (done) with the gods, differently in human 
(practice). It is a team of six oxen, or one of twelve 
oxen, or one of twenty-four oxen : it is the year (he 
obtains) as the consummation. 

7. He then ploughs through it, — ploughing means 
food; and the gods at that time when they were 
about to heal him (Agni-Pra^apati) first put food into 
him ; and in like manner does this (Sacrificer) now 
when he is about to heal him, first put food into him. 

8. Only the body (of the altar-site) he ploughs 
through, not the wings and tail : he thus puts food 
into the body. And, indeed, the food which is put 
into the body benefits the body as well as the wings 
and tail ; but that which (is put) into the wings and 
tail does not benefit either the body or the wings 
and tail. 

9. On the right (south) side of the fire-altar, he 
ploughs first a furrow eastwards* inside the enclosing- 
stones, with (V4f. S. XII, 69; Ri\ S. IV, 57, 8), 
'Right luckily may the plough-shares plough 
up the ground, luckily the tillers ply with their 

1 Or, concession (Erhorung). 

* That is, from the right thigh to the right shoulder (south-west 
to south-east). 
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oxen ! ' — ' luckily — luckily,' he says, ' for what is suc- 
cessful that is lucky : ' he thus makes it (the furrow) 
successful. 

10. Then on the hindpart (he ploughs a furrow) 
northwards 1 , with (V&g: S. XII, 70), 'With sweet 
ghee let the furrow be saturated,' — as the text 
so its meaning; — 'approved of by the All-gods, 
by the Maruts ! ' for both the All-gods and the 
Maruts have power over the rain; — 'sapful, and 
teeming with milk,' — milk means life-sap: thus, 
'teeming with life-sap and food;' — 'with milk, O 
furrow, turn thou unto us ! ' that is, 'with life-sap, 
O furrow, turn thou unto us ! ' 

11. Then on the left (north) side (he ploughs a 
furrow) eastwards 2 , with (V^f. S. XII, 71), 'The 
share-shod s plough,' — that is, 'the plough abound- 
ing in wealth,' — 'propitious, offering prospect for 
the Soma-cup * ' — for Soma is food ; — ' it throweth 
up the cow, the sheep, the lusty wife, the swift - 

1 That is, from the right thigh to the left thigh (south-west to 
north-west). Whilst the first furrow was ploughed from the south- 
west to the south-east corner, the present and two following furrows 
are ploughed 'sunwise' from south-west to north-west, north-west 
to north-east, and north-east to south-east respectively. We are not' 
told in what manner the plough is to be got back from the south- 
east to the south-west corner after the ploughing of the first furrow, 
whether it is to be carried there, or to be pulled back outside the 
enclosed square. 

* That is, from the left thigh to the left shoulder (north-west to 
north-east). 

* Or, the metal-shod. The author's reason for interpreting 
' pavtravat ' by ' rayimat ' is not clear. 

4 According to the St. Petersburg dictionary, ' somapitsaru ' is 
probably a corrupt form, like the various readings ' somasatsaru ' 
(Ath. S. Ill, 17, 3) and ' sumatitsaru' (Taitt, S. IV, 2, 5, 6 = ' moving 
up and down,' Saya«a). Cf. Vasish/fa Dharmajastra (Btihler's 
translation, Sacred Books of the East, vol. xiv, p. 13), where ' soma- 
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wheeled waggon,' for all this the furrow throws up 
(yields). 

12. Then on the forepart (he ploughs a furrow) 
southwards 1 , with (V&f. S. XII, 72), ' Milk out, O 
cow of plenty, their desire to Mitra, and to 
Varu»a, to Indra, to the A^vins, to Pushan, to 
creatures and plants ! ' husbandry is (beneficial) to 
all deities : thus, ' Milk out for these deities all their 
desires!' — He first ploughs thus (south-west to south- 
east), then thus (south-west to north-west), then thus 
(north-west to north-east), then thus (north-east to 
south-east) : that is (sunwise), for thus it is with the 
gods 2 . 

1 3. Four furrows he ploughs with prayer : he 
thereby puts into him (Prafapati-Agni) what food 
there is in the four quarters ; and that with prayer, — 
true is the prayer, and true (manifest) are those 
quarters. 

pitsaru ' is explained in the text as meaning ' provided with a handle 
(tsaru) for the Soma-drinker ' (somapi). Also Indische Studien, 
XVII, p. 259, where Professor Weber proposes to divide the word 
' somasatsaru ' into ' soma(n),' with thongs, and ' sa-tsaru,' with 
handle. If ' somapi-tsaru ' really represent the constituent elements, 
' tsaru,' handle, may indeed be intended as having special reference 
to the handle of the Soma-cup (iamasa) ; though ' somapi ' could 
only be taken in the sense of ' Soma-drinker,' and not in that of 
' Soma-cup,' optionally suggested by Mahidhara. 

1 That is, from the left to the right shoulder (north-east to south- 
east). 

* Or, perhaps, thus it goes to the gods; this tends godward. 
Whilst the last three furrows are indeed ploughed ' sunwise ' (east 
to south, &c), the first furrow was ploughed in the opposite 
direction (south-west to south-east). The reason for this is that 
the whole performance is to take place in an easterly direction, 
so as to tend towards the gods. Were he to start at the south-east 
corner, and then plough right round, he would be moving away 
from the gods, who are supposed to reside in the east. 
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14. He then ploughs (again) through the body: 
he thereby puts into him what food there is in the 
year. Silently (he does so), for what is silent is un- 
determined, and the undetermined is everything : by 
means of everything he thus puts food into him. He 
first ploughs thus (through the middle from south to 
north), then thus (south-west to north-east), then thus 
(east to west), then thus (north-west to south-east), 
— that is sunwise ', for thus it is with the gods. 

1 5. Three furrows he ploughs each time, — three- 
fold is Agni : as great as Agni is, as great as is his 
measure, with so much he thus puts food into him. 

16. Twelve furrows he ploughs silently, — the 
year (consists of) twelve months, and the year is 
Agni : as great as Agni is, as great as is his 
measure, by so much he thus puts food into him. 

1 7. Both kinds (of furrows) amount to sixteen, — 
of sixteen parts Pra^apati consists, and Pra^ apati is 
Agni : he thus puts into him food proportionate to 
his body. And, indeed, the food which is propor- 
tionate to the body, satisfies, and does no harm ; but 
that which is too much, does harm, and that which 
is too little, does not satisfy. 



1 Here, again, the sunwise motion of the plough only applies 
to the three last furrows (or sets of furrows), which always move 
from left to right, — south-west to north-east, east to west, north- 
west to south-east. The first set of furrows — drawn from south to 
north, or along the ' cross-spine ' (as distinguished from the real, 
or easterly spine running from west to east) — are apparently drawn 
in this way, in order to avoid the southerly direction, as that would 
imply speedy death to the Sacrificer, — his going to the Fathers, or 
deceased ancestors, who are supposed to reside in the south. In 
drawing the furrows in the way they do, the priests not only avoid 
that region, but at the very outset move away from it, and thereby 
assure long life to the Sacrificer. 
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1 8. And, again, why he ploughs through him, — 
the gods being about to put him (Pra^apati) together, 
thereby in the first place put the vital airs into him ; 
and in like manner does this (Sacrificer), being about 
to put him together, thereby in the first place put 
the vital airs into him. They (the furrows) are lines, 
for these vital airs (move) in lines (channels). 

19. Four furrows he ploughs with prayer: he 
thereby puts into him those four well-defined vital 
airs which are in the head ; and this (he does) with 
prayer, — true is the prayer, and true (manifest, real) 
are these vital airs in the head. 

20. And as to why he ploughs through the body : 
he thereby puts into him those vital airs which are 
inside the body. Silently (he does so), for who 
knows how many vital airs there are inside the body ? 

21. Having gained the object for which he yokes 
those (oxen), he now unyokes them, with (Va^. S. 
XII, 73), 'Be ye unyoked, ye inviolable (oxen)!' 
for inviolable 1 they indeed are with the gods ; — 'Ye 
godward-striding ! ' for with them he performs the 
divine work; — 'We have come to the end of this 
gloom;' — gloom doubtless means famine: thus, 
' we have come to the end of this famine ; ' — ' we 
have attained the light!' for he who attains the 
gods, the sacrifice, indeed attains the light. He then 
lets them loose towards north-east — the significance 
of this has been explained 2 . He gives them to the 
Adhvaryu, for it is he that does the work with them : 
let him assign them (to him) at the time of (the pre- 
sentation of) the Dakshiwas. 

1 See part ii, p. 216, note 2, where 'aghnyS' was used of cows. 
1 See VI, 4, 4, 22. The plough is put aside on the utkara 
(heap of rubbish). 
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Third BrAhmajva. 

i. He then places a bunch of darbha (kura) grass 
(poa cynosuroides) on (the middle of the altar-site) ; 
for the gods then placed plants thereon, and in like 
manner does the Sacrificer now place plants thereon. 

2. And, again, why he places a bunch of grass 
thereon ; — when he (Agni) is built up, he is born, 
and he is born here for all (kinds of) food ; but these 
darbha plants (contain) both kinds of food, for they 
are both water and plants. Now the waters which, 
loathing VWtra, rose up on the dry land forming 
bushes, became those grasses 1 , — inasmuch as they 
rose forming bushes (drz'bh), they are (called) darbha- 
grasses. These darbha-grasses, then, are the water 
(which remained) pure, and meet for sacrifice, when 
Vn'tra flowed towards it ; and inasmuch as they are 
darbha-grasses, they are plants : by both kinds of 
food he thus gratifies him (Agni). 

3. [He places it] at the meeting of the furrows, 
for the meeting of furrows is speech (the mouth) 2 , 
and the furrows (channels) are the vital airs ; and 
this is their place of meeting ; and in the mouth 
food is put for the vital airs. In the middle (he 
places the bunch), whereby he puts it into the very 

1 The author here alludes to the legend given at I, 1, 3, 4-5, — 
VWtra lay enveloping all that space which extends between heaven 
and earth, and because he lay enveloping (vrt) all that, he is called 
VWtra. Him Indra slew. Being slain, he flowed stinking in all 
directions towards the water ; for in every direction lies the ocean. 
Now some of the water loathed him, it rose higher and higher and 
flowed over : hence (sprang) these kura grasses, — they are indeed 
the water which was not putrified ; but with the other water some 
(matter) has indeed become mixed when the putrid VWtra flowed 
into it. 

* See p. 200, note 3. 
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middle of him ; silently (he does so), for what is 
silent is undefined, and the undefined is everything : 
with everything he thus puts food into him. 

4. He then offers thereon, — when he (Agni) is 
built, he is born, and he is born here for all (kinds 
of) food ; but that ghee is the life-sap (essence) of 
this universe, for it is the life-sap of both the waters 
and plants : he thus gratifies him by the life-sap of 
this universe. And as far as the life-sap extends, so 
far extends the body : he thus gratifies him by this 
universe. With (ghee) taken in five (ladlings, he 
offers), — the fire-altar consists of five layers, five 
seasons are a year, and the year is Agni : as great 
as Agni is, as great as is his measure, with so much 
food he thus gratifies him. 

5. And, again, why he offers thereon; — when in 
the beginning the i?z'shis, the vital airs 1 , put together 
this Agni, they gained for themselves that fore-share 2 
in him : hence they are the fore-sharers. Thus when 
he offers on (the grass-bush) he thereby gratifies those 
.^zshis, the vital airs, who gained for themselves the 
fore-share in him (Agni). With fivefold-taken ghee 
(he offers) : the significance of this has been ex- 
plained. 

6. And, again, why he offers thereon; — what- 
ever forms, whatever modes of chanting, whatever 
przshMa (stotras), whatever metres he is now going 
to bestow on Agni, for them he prepares this fore- 
share, and it is them he thereby gratifies. With 

1 See VI, 1, 1, 1. 

* Literally, a share in front, in the first place, i. e. a preferential 
share, or fore-taste. Being accented separately, 'purastSt' here, 
however, forms no compound with 'bhaga;' though it does in 
• purasddbhSga/ fore-sharer. Cf. Taitt. S. V, 6, 4, 2. 
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fivefold-taken ghee (he offers): the significance of 
this has been explained. 

7. And, again, why he offers thereon ; — at that 
time the gods were afraid, thinking, ' Long indeed 
is this performance : we hope the Rakshas, the 
fiends, will not smite here this (Agni) of ours ! ' 
They saw this preliminary conclusion 1 of this per- 
formance, and brought that whole (Agni) to com- 
pletion even at that (point), and built him up then ; 
and in like manner this (Sacrificer) brings that whole 
(Agni) to completion even at this (point), and builds 
him now. 

8. \Vig. S. XII, 74] 'The year,' this is a layer 
(of bricks); — 'together with the dark half- 
months,' this is a layer of earth; — 'the Dawn,' 
this is a layer (of bricks); — 'together with the 
ruddy (cows),' this is a layer of earth; — 'the two 
Asvins,' this is a layer (of bricks) ; ' together with 
their wonderful deeds,' this is a layer of earth ; — 
' the Sun,' this is a layer (of bricks) ; — ' together 
with the dappled horse,' this is a layer of earth ; — 
' (Agni) Vauvanara,' this is a layer (of bricks) ; — 
'together with Idt,' this is a layer of earth; — 
'with ghee,' this is a layer (of bricks); — 'Sva-,' 
this is a layer of earth ; — ' ha ! ' this is a layer (of 
bricks). 

9. There are thirteen utterings, — thirteen months 
are a year ; thirteen in number are the layers of 
bricks and earth of the fire-altar : as great as Agni 
is, as great as is his measure, so great he thus builds 
him up. With butter he sacrifices, — butter is the 

1 Literally, a conclusion previously, or at the beginning of the 
performance. 
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same as Agni : it is Agni he thus builds up. With 
fivefold-taken (butter he offers), — the altar consists 
of five layers, — five seasons are a year, and the year 
is Agni : as great as Agni is, as great as is his mea- 
sure, so great he thus builds him up. He offers 
raising (the spoon) upwards : he thus builds Agni 
upwards by means of the layers (of the altar). 

Fourth BrAhmajva. 

1. He then pours out jarfuls of water, — for the 
gods then said, ' Meditate ye (^etay) ! ' whereby they 
doubtless meant to say, ' Seek ye a layer (iitim) ! ' 
Whilst meditating they saw the rain to be a (suitable) 
layer, and put it on that (altar-site); and in like 
manner does this (Sacrificer) now put it thereon. 

2. Jarfuls of water are (poured out) ; for rain is 
water : it is rain he thereby bestows on it. With 
an udumbara jar (he pours them on) : the signifi- 
cance of this has been told ; — with a four-cornered 
one ; — four quarters there are : from all quarters he 
thus bestows rain thereon. 

3. Three jarfuls he pours out each time \ — three- 
fold is Agni : as great as Agni is, as great as is 
his measure, with so much he thus bestows rain 
thereon. 

4. Twelve jarfuls of water he pours on the 
ploughed ground, — twelve months are a year, and 
the year is Agni : as great as Agni is, as great as 
is his measure, by so much he thus bestows rain 
thereon. 

1 On every four of the sixteen furrows, in the order in which 
they have been ploughed, he is to empty three jarfuls of water, 
making altogether twelve jars of water. 
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5. On the ploughed ground he pours (water), 
whence it rains for (the benefit of) the ploughed 
land. Now were he only to pour it on the ploughed 
ground, and not on the unploughed, it would only 
rain for the ploughed land, not for the unploughed. 
And were he only to pour it on the unploughed 
ground, and not on the ploughed, it would only rain 
for the unploughed land, and not for the ploughed. He 
pours it both on the ploughed, and the unploughed, 
ground ; whence it rains both for the ploughed, and 
the unploughed, ground. 

6. Three (jarfuls) 1 he pours both on the ploughed, 
and on the unploughed, ground ; — threefold is Agni : 
as great as Agni is, as great as is his measure, with 
so much he thus bestows rain thereon. 

7. And, again, why he pours out jarfuls of water ; 
— at that time the gods, being about to put him 
(Agni-Pra^apati) together, in the first place put 
water into him ; and in like manner does this one 
now, being about to put him together, in the first 
place put water into him. 

8. Three jarfuls he pours out each time, — three- 
fold is Agni : as large as Agni is, as large as is his 
measure, by so much he thus puts water into him. 

9. Twelve jarfuls he pours on the ploughed 
ground, — twelve months are a year, and the year is 
Agni : as great as Agni is, as great as is his measure, 
by so much he thus puts water into him. 

10. On the ploughed ground he pours it: he 
thereby puts water into the vital airs. But were he 
to pour (water) only on the ploughed ground, and 



1 These are additional three jarfuls poured over the whole 
Agnikshetra, or site of the altar. 
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not on the unploughed, there would be water only 
in (the channels of) the vital airs, and not in the 
other (parts of the) body. And were he to pour 
(water) only on the unploughed ground, and not on 
the ploughed, there would be water only in (the 
other parts of) the body, and not in the vital airs. 
He pours it both on the ploughed, and the un- 
ploughed, ground, whence there is water here both 
in (the channels of) the vital airs and in the body. 

1 1. Three (jarfuls) he pours both on the ploughed, 
and on the unploughed, ground ; — threefold is Agni : 
as great as Agni is, as great as is his measure, with 
so much he thus puts water into him. 

12. Fifteen jarfuls of water he pours out, — fifteen- 
fold is the thunderbolt : by that fifteenfold thunder- 
bolt of his he thus drives away all evil. 

13. He then sows all (kinds of) herb (-seed) ; — for 
the gods then said, ' Meditate ye ! ' whereby doubt- 
less they meant to say, 'Seek ye a layer!' whilst 
meditating, they saw food to be a (suitable) layer, 
and put that on (or, into) him (Agni) ; and in like 
manner does this one now put it into him. 

14. It is (seed) of all herbs, — all herbs means all 
food ; he thus puts all (kinds of) food into him. Let 
him omit one of those kinds of food, and not eat 
thereof as long as he lives. By means of the udum- 
bara jar (he sows the seed) : the significance of this 
has been explained ; — with a four-cornered one, — 
there are four quarters : from all quarters he thus 
puts food into him (Agni). He sows it with anu- 
sh/ubh (verses), — the Anush/ubh (metre) is speech, 
and by means of speech (the mouth ') food is eaten. 

1 See p. 200, note 3. 
[41] Z 
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1 5. With three verses he sows each time \ — three- 
fold is Agni : as great as Agni is, as great as is his 
measure, with so much he thus puts food into him. 

16. With twelve verses he sows on the ploughed 
ground, — twelve months are a year, and the year is 
Agni : as great as Agni is, as great as is his mea- 
sure, with so much he thus puts food into him. 

17. On the ploughed ground he sows, whence 
food ripens on ploughed ground. Were he to sow 
only on the ploughed ground, and not on the 
unploughed, food would only ripen on ploughed 
ground, not on unploughed; and were he to sow 
only on unploughed ground, and not on ploughed 
ground, food would only ripen on unploughed 
ground, and not on ploughed ground. He sows on 
both the ploughed, and the unploughed, ground : 
hence food ripens both on ploughed, and on un- 
ploughed, ground. 

18. With three (verses) he sows both on the 
ploughed, and on the unploughed, ground, — three- 
fold is Agni : as great as Agni is, as great as is his 
measure, by so much he thus puts food into him. 

19. And, again, why he sows all (kinds of) herb 
(-seed), — the gods at that time, being about to put 
him (Agni-Pra^apati) together, in the first place 
healed him by healing medicine ; and in like manner 
does this one now, being about to put him together, 
first heal him with healing medicine. 

20. It is (seed) of all herbs ; — all herbs is the 

1 The sowing of the seed is done after the manner of the water- 
ing of the site, viz. so as to finish the sowing of every four furrows 
with the completion of the muttering of three verses (V$g. S. XII, 
75-86); whereupon the remaining seed is scattered over the whole 
site with additional three verses (87-89). 
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same as all (kinds of) medicine: by all (kinds of) 
healing medicine he thus heals him. 

21. With three verses he sows each time, — three- 
fold is Agni : as great as Agni is, as great as is his 
measure, with so much he thus heals him. 

22. With twelve verses he sows on the ploughed 
ground, — twelve months are a year, and the year is 
Agni : as great as Agni is, as great as is his mea- 
sure, with so much he thus heals him. 

23. On the ploughed ground he sows : he thereby 
heals the vital airs. And were he to sow only on 
the ploughed ground, and not on the unploughed, 
he would only heal the vital airs, and not the other 
(parts of the) body ; and were he to sow only on the 
unploughed, and not on the ploughed, ground, he 
would only heal the body, and not the vital airs : he 
sows both on the ploughed, and on the unploughed, 
ground ; and thus he heals both the vital airs and 
the body. 

24. With three (verses) he sows both on the 
ploughed, and on the unploughed, ground, — three- 
fold is Agni : as great as Agni is, as great as is his 
measure, with so much he thus heals him. 

25. Fifteen jarfuls of water he pours out, and 
with fifteen verses he sows, — that makes thirty, — 
the Vira/ (metre) consists of thirty syllables, and 
the Vira^ - (the far-shining, or far-ruling) is the whole 
food : the whole food he thus puts into him. 

26. [He sows, with Va^ - . S. XII, 75 seq.; Rik S. X, 
97] ' The herbs first grown three ages before 
the gods 1 ,' — the gods doubtless are the seasons, 



1 Thus the St. Petersburg dictionary; while Professor Ludwig 
construes ' triyugam purit ' together, — ' the herbs first come from 

Z 2 
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and from them those (herbs) used to grow thrice, in 
spring, in the rainy season, and in the autumn ; — 
'of the brown ones will I ponder,' — the brown 
one, doubdess, is Soma, and the herbs are related to 
Soma, and the Purusha (Pra^apati) is related to 
herbs 1 ; — ' the hundred powers,' — inasmuch as he 
here lives a hundred (years), and has a hundred 
merits, and a hundred energies, there are in him 
those hundred powers ; — ' and seven,' — -he thereby 
speaks of those seven vital airs in the head. 

27. ' Yours, O Mother, are a hundred powers, 
and yours a thousand growths,' — inasmuch as 
(the plants) here are shooting out a hundredfold, 
and a thousandfold ; — ' Ye of a hundred virtues, 
render ye free from sickness this one of 
mine ! ' that is, him whom I am now healing. 

28. These (verses) 2 have one and the same ex- 



the gods before the three ages ; ' — but is there any other example of 
* purl ' with the accusative ? The author of the BrShmawa, on the 
other hand, takes ' triyugam pura ' as adverbs independent of each 
other, — ' formerly at three periods.' 

1 Or, consists of herbs. 

' That is, the two verses just explained, as well as the remaining 
thirteen verses (Va^-. S. XII, 77 seq.; Ri\ S. X, 97, 3 seq.), viz.: — 

3. Rejoice ye at the plants, the fall-budded, abounding in 
shoots: like victorious mares, the herbs are eager to win (or, 
to save). 

4. As plants, O divine mothers, I call upon you: horse, and 
cow, and raiment would I win, and thine own self, O Purusha 1 

5. On the Ajvattha tree is your abode, on the Par«a dwelling 
is made for you : possessed of cattle shall ye be, when ye save the 
Purusha. 

6. Wherein the herbs have met together, even as the nobles in 
the assembly, that priest is called physician, demon-killer, pain- 
remover. 

7. The (herb) rich in horses, the one rich in Soma, the 
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planation with regard to this (Agni-Prafapati), — 
how he may heal him, and preserve him. They are 
anushAibh verses, — the Anush/ubh is speech, and 
speech is all healing medicine : by means of all 
healing medicine he thus heals him. 

29. Now, then, regarding the defined and the un- 
defined (ceremonies) ; — with prayer he yokes two 
oxen, silently the others ; with prayer he ploughs 
four furrows, silently the others ; silently he puts on 
the grass-bush, with prayer he makes a libation 
thereon ; silently he pours out the jarfuls of water, 
with prayer he sows. 

30. This Agni is Pra^apati, and Pra^lpati is both 
the defined and the undefined, the limited and the 

strengthening, most powerful, — all herbs have I found for health- 
fulness to him (the Purusha). 

8. Forth rush the energies of the plants, like kine from the 
stable, eager to win wealth, eager to win wealth, O Purusha 1 

9. Strength-giving (ishkr/'ti) is the name of your mother, hence 
ye are healing powers (nishkr/ti): winged furrows ye are; what ye 
make sick, ye heal. 

10. All obstacles have they overcome, even as the thief the cow- 
pen; the herbs have expelled whatever defect of the body there was. 

11. When, to give strength, I take these herbs in my hand, the 
self of Yakshman (consumption) perishes, as from the clutches of 
the living (? i. e. from death, Ludw.). 

12. Whose every limb, whose every joint ye, O herbs, flow 
through, from him ye chase away (the demon) Yakshman, — mighty 
(he is) and, as it were, abiding in the core. 

13. Fly forth, O Yakshman; together with the garrulous jay; 
vanish with the gliding of the wind, with the whirlwind (?) 1 

14. May one of you help the other, may ye lend help to one 
another 1 Of one mind, help ye forward this word of mine ! 

15. Those bearing fruit, and those without fruit, the flowerless 
and the flowering, urged forward by Br/haspati, may they preserve 
us from trouble 1 

The V&g. S. also gives the remaining verses of the hymn, which 
are not, however, required on the present occasion. 
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unlimited. Now whatever he does with prayer 
thereby he restores that form of his which is defined, 
limited ; and whatever he does silently, thereby he 
restores that form of his which is undefined, un- 
limited, — verily, whosoever, knowing this, performs 
thus, restores this whole and complete Pra^apati. 
The outer forms are defined, and the inner ones are 
undefined ; and Agni is the same as an animal : 
hence the outer forms of the animal are defined, and 
the inner ones undefined. 

Third AdhyAya. First BrAhmajva. 

i. Built is the Garhapatya, unbuilt the Ahavantya ; 
he then buys the king (Soma) : the Garhapatya 
being this (terrestrial) world, the Ahavanlya the sky, 
and Soma he that blows yonder, he thus places him 
(Vayu, the wind) between these two worlds ; and 
hence be blows between these two worlds. 

2. And as to why he buys the king when the 
Garhapatya is built, and the Ahavantya unbuilt, — 
Agni is the body, and Soma the vital air : he thus 
places the vital air in the middle of the body, and 
hence that vital air is in the middle of the body. 

3. And, again, why he buys the king when the 
Garhapatya is built, and the Ahavantya unbuilt, — 
Agni is the body, and Soma is the life-sap : he thus 
supplies the body with life-sap, and hence this body 
(of ours) is supplied with life-sap from end to end. 

4. Having bought the king, and driven him about, 
he then takes out the material for the guest-meal. 
With the Havishkrzt of that (ceremony) he releases 
speech. And in this way 1 he interlinks the per- 

1 That is, in performing the various rites of the Soma-sacrifice, 
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formance of the (Soma) sacrifice and the perform- 
ance of the fire (altar) for the purpose of unity of 
performance, thinking, ' Uniform shall be this per- 
formance ! ' 

5. And, again, why he interlinks them, — Agni (the 
fire-altar) is the body, and the (Soma) sacrifice is the 
vital air : he thus places the vital air in the midst of 
the body, and hence that vital air is in the middle 
of the body. 

6. And, again, why he interlinks them, — Agni is 
the body, and the (Soma) sacrifice is the vital sap : 
he thus supplies the body with vital sap, and hence 
this body is supplied with vital sap from end to end. 
He then returns to the site of the Ahavaniya. 

7. Now some sweep with the palara branch on 
both occasions ', saying, ' Surely, on both occasions 
he builds (an altar).' Let him, however, not do so ; 
for by (building) the Garhapatya he settles, and by 
the Ahavaniya he rises upwards : therefore let him 
not do so. 

8. And only on the Garhapatya (site) he throws 
saline soil, not on the Ahavaniya ; for the Garha- 
patya is this (terrestrial) world, and saline soil means 
cattle : he thus bestows cattle on this world, whence 
there are cattle in this world. 

9. And only on the Ahavaniya (site) he places a 
lotus leaf, not on the Garhapatya ; for the lotus leaf 
means water, and the Ahavaniya the sky: he thus 
places the waters (vapours) in the sky. On both he 

and at the same time doing all that is necessary for the building 
of the fire-altar, on which the Soma-offering itself is ultimately to 
be performed. 

1 Viz. in consecrating the site of the Ahavaniya, as well as that 
of the G&rhapatya altar (see VII, 1, 1, 1). 
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scatters sand ; for sand means seed, and in both 
(fire-altars) fashioning (of Agni) takes place : ' May 
he be fashioned from out of that seed ! ' thus he 
thinks. 

10. He scatters it with two different formulas; 
for the Garhapatya is the world of men, and the 
Ahavaniya is the world of the gods, and different 
indeed are the divine and the human. With the 
longer formula he scatters it on the Ahavaniya, and 
with the shorter one on the Garhapatya, for longer 
is the life of the gods, and shorter the life of men. 
On the Garhapatya he scatters the sand before (the 
setting up of) the enclosing-stones ; for sand is seed : 
' May these be fashioned from out of that seed !' thus 
he thinks. 

ii. As to this they say, ' If the enclosing-stones 
are the womb, and the sand is seed, and the sand is 
strown on the Garhapatya before (the setting up of) 
the enclosing-stones, how, then, is that seed of his not 
shed aside, (but) is received (by the womb) ? ' Well, 
the saline soil is the amnion, and inasmuch as he 
strews first the saline soil, that seed of his is not shed 
aside, but is received by that amnion. He now 
addresses the enclosing-stones on the Ahavaniya : 
the meaning of this has been explained K He then 
scatters sand : sand being seed, that seed of his is not 
shed aside, but is received also by that womb. 

1 2. And only on the Ahavaniya he strokes it 
(even) with two (verses) containing (the verb) 'to 
grow V not on the Garhapatya ; for the Garhapatya 
is this (terrestrial) world, and the Ahavaniya is the 
heavenly world ; and this Sacrificer, being indeed 

1 VII, i, i, 14. * See paragraphs 45, 46. 
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born in this world, is really intended to be born in 
the heavenly world : when he strokes (the sand) 
even on the Ahavanlya with two (verses) containing 
(the verb) ' to grow,' and not on the Garhapatya, 
he causes him to be born in the heavenly world. 

13. He now puts clod-bricks thereon 1 , — that fire- 
altar is these worlds, and the clod-bricks are the 
regions : he thus places the regions into these 
worlds; whence there are those regions in these 
worlds. 

14. He takes them from outside the (site of the) 
fire-altar - % for those regions which are in these 
worlds are already possessed by him (Agni) ; and he 
now bestows on him those regions which are beyond 
these worlds. 

15. From outside the Vedi (he takes them) ; — the 
Vedi being this (earth), and those regions which are 
on this (earth) being already possessed by him, he 
now bestows on him those regions which are beyond 
this (earth). 

16. And, again, why he puts clod-bricks thereon, — 
when Pra^ipati was disjointed, his vital sap flowed 
over all the regions (or, in all directions) ; and when 
the gods restored him 2 they, by means of these clod- 
bricks, put into him that vital sap ; and in like 
manner does this one now put that vital sap into 
him. 

17. He takes them from outside (the site of) the 
fire-altar ; for the vital sap which is in these worlds 
is already possessed by him (Agni), and he now puts 

1 He places a clod of earth on each end of the two ' spines,' 
that is to say, in the middle of each of the four sides of the square 
constituting the ' body ' of the altar-site. 

* Or, when they put him together (by building the fire-altar). 
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into him that vital sap which flowed away beyond 
these worlds 1 . 

1 8. From outside the Vedi (he takes them), — the 
Vedi being this (earth), and that vital sap which is in 
this (terrestrial) world being already possessed by 
him, he now puts into him the vital sap which flowed 
beyond this (earth). 

19. He takes them with the sacrificial (wooden) 
sword, — the sword is a thunderbolt, and the thunder- 
bolt means force, and this (earth) means wealth : by 
force he thus obtains wealth. 

20. From the front side he brings one, with (Va^ - . 
S. XII, 102), ' May he not injure me who is the 
begetter of the Earth!' — the begetter of the 
Earth doubtless is Pra^apati (the lord of creatures 
and generation) : thus, ' May Prafapati not injure 
me ! ' — 'Or he of true ordinances who hath per- 
vaded the sky,' that is, ' Or he of true ordinances 
who has created the sky;' — 'Or he who first 
begat the shining waters,' — the shining waters 
doubtless are the men : thus, ' he who first created 
men;' — 'To the god Ka (who?) let us do 
homage by offering ! ' Ka doubtless is Pra^apati, 
thus, ' To him let us do homage by offering ! ' Having 
brought it he puts it on the body (of the altar-site) 
inside the enclosing-stones : he thereby puts into 
him (Agni) what vital sap had flowed away from him 
in the eastern direction, and also the eastern region 
itself he bestows upon him. 

21. Then (he fetches a clod) from the south, with 
(VV- S. XII, 103), 'Turn hither, O Earth, with 



1 Viz. when these worlds were plunged into the water, see VI, 1, 
i, 1 2. 
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sacrifice, with milk ! ' as the text, so the meaning ; 
— 'Agni, sent forth, hath mounted thy skin;' 
whatsoever is on this (earth) that is her skin; 
and that (skin) Agni mounts, when sent forth, 
when blazing forth. Having brought it he puts it 
on the body (of the altar) inside the junction of 
the (right) wing (and the body): he thereby puts 
into him (Agni) what vital sap had flowed from 
him in the southern direction, and also the southern 
region itself he bestows upon him. 

22. Then from behind (he fetches one, with Vdf. 
S. XII, 104), 'O Agni, what in thee is pure, 
what brilliant, what clean, what meet for sacri- 
fice,' — Agni doubtless is this (earth) : of her he says 
this; — 'that do we bring to the gods,' that is, 
* that we bring for this divine work.' Having brought 
it he puts it on the body (of the altar) inside the 
junction of the tail (and the body) : he thereby puts 
into him what vital sap had flowed away from him 
in the western direction, and also the western region 
itself he bestows upon him. Let him not take it 
exactly from the back (west) lest he should take the 
vital sap from the path of the sacrifice : he takes it 
from about there 1 . 

23. Then from the north, with (V&f. S. XII, 105), 
'Sap and strength have I taken from here 2 ,' — 
that is, ' Sap and strength I take from here ; ' — ' the 
womb of sacred law,' the sacred law doubtless is 
the truth: thus, 'the womb of the truth;' — 'the 
stream of the mighty,' the mighty (buffalo, or 

1 Viz. from some place towards north-west from the middle of 
the western side of the body of the altar. 

* Mahfdhara takes ' adam ' here as the regular imperfect of ' ad,' 
I ate. 
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mahisha) doubtless is Agni, for he, being born here 
great (mahat), animated everything; — 'May it 
accrue to me in the cows, in the bodies,' — the 
body is the self : thus, ' May it accrue to me both in 
the cows and in (my own) self;' — ' I leave behind 
decline, weakness, sickness!' therewith he spreads 
the sand (by stroking) : he thereby consigns to 
that (northern) region whatever decline, weakness, 
and sickness there is ; whence hungry people (live) 
in that region. Having brought that (clod), he puts 
it on the body (of the altar) on the middle of the 
junction of the (left) wing (and the body) : he thereby 
puts into him (Agni) what vital sap flowed away in 
the northerly direction ; and also the northern region 
itself he bestows upon him. 

24. These same (clods) are the regions ; he places 
them on all sides : he thus places the regions on all 
sides ; whence the regions are on every side. [He 
places the clods so] as to face each other from every 
side : he thereby places the regions to face each 
other from every side, and hence the regions face 
each other from every side. He places them separ- 
ately, ' settles 1 ' them separately, and separately 
pronounces the Sudadohas upon them ; for separate 
from each other are the regions. Standing he places 
them, for the regions, as it were, stand ; and stronger, 
indeed, one is whilst standing. 

25. These same (clods) are bricks having special 
prayers (ya^ishmatt 2 ) : on the body (of the altar) 
he places them, not on the wings and tail ; for bricks 
having special prayers are placed on the body, not 
on the wings or tail. 

1 See p. 301, note 3. * See p. 153, note 1. 
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26. As to this they say, 'How do these (clod- 
bricks) come to be put on as baked, as heated (burnt) 
ones ? ' Well, these (clods) are vital sap, and the 
vital sap (blood) is naturally-heated ; and, moreover, 
whatever comes in contact with Agni Vaixvanara, 
even thereby comes to be put on as baked, as 
heated. 

27. He then throws up the Uttara-vedi 1 (high- 
altar), — the Vedi is this (earth), the Uttara-vedi the 
sky, and the clod-bricks are the regions : thus when 
he puts on the clod-bricks between (the preparation 
of) the Vedi and (that of) the Uttara-vedi, he there- 
by places the regions between these two worlds; 
whence the regions are between these two worlds. 
He makes it either a yoke long on each side, or 
forty feet, — whichever way he pleases. He then 
throws sand thereon : the meaning of this has been 
explained. 

28. He throws it on the Uttara-vedi ; — the Uttara- 
vedi is the womb : he thus infuses seed into the 
womb ; and the seed which is infused into the womb 
becomes generative. He covers the whole body (of 
the altar) with that (sand) : he thus puts seed into 
the whole body 2 ; whence the seed is produced 
from the whole body. 

29. [He throws it on the high-altar, with Va^*. S. 
XII, 106-111; XikS. X, 140] 'Thine, O Agni, 
is glory and vigour,' — his glory (rravas) and vigour 
doubtless is the smoke, for that announces (wavaya) 
him in yonder world, — 'mighty shine forth the 

1 See p. 325, note 6. 

* That is to say, he first throws down sand on the Uttara-vedi, 
and then covers with it the whole of the body of the altar, so as to 
make it even with the Uttara-vedi. 
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flames, O rich-beamed one! ' that is, ' the flames 
of (thee), the mighty one, shine forth, O thou, abound- 
ing in wealth!' — 'With might, O wide-rayed 
one (thou bestowest) strength, worthy of song,' 
might is power : thus, ' By (thy) power, O wide-rayed 
one, (thou givest) food worthy of song;' — 'bestowest 
thou upon the worship, O sage ! ' worship doubt- 
less is the Sacrificer : thus, ' Upon the worship thou 
bestowest, O sage ! ' 

30. ' Pure-flamed, bright-flamed,' for pure- 
flamed and bright-flamed he (Agni) is; ' full-flamed, 
didst thou burst forth with light,' that is, 'full- 
flamed shonest thou forth with light;' — 'running 
about as their son thou helpest the two 
mothers,' for as their son he does help the two 
mothers; — 'thou fillest both spheres,' the two 
spheres doubtless are these two, heaven and earth, 
and these two he indeed fills, — with smoke yonder 
(sky), with rain this (earth). 

31. ' Child of strength, knower of beings, in 
benedictions,' that is, 'child of strength, knower of 
beings, in praises,' — ' delight thou, kindly in 
thoughts,' that is, ' shine thou, kindly in thoughts ;' 
— ' in thee have they brought together multi- 
form nourishments,' that is, 'in thee have they 
brought together many-formed nourishments ; ' — ' of 
wondrous help are the fair-born,' as the text, so 
the meaning. 

32. ' Ruling, O Agni, spread thou by beings' 
— the beings are men : thus, 'Shining, O Agni, 
spread thyself by men ! ' — ' riches amongst us, 
O immortal ! ' that is, ' bestowing wealth upon us, O 
immortal!' — 'Of beautiful form, shinest thou' — 
for he indeed shines, of beautiful form ; — ' thou 
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fillest (us with) profitable 1 wisdom;' that is, 
' thou fillest (us with) perennial wisdom.' 

33. 'Him, the wise arranger of the cult,' — 
the cult is the sacrifice : thus, ' him, the wise pre- 
parer of the sacrifice;' — 'ruling over great 
wealth,' that is, 'ruling in great wealth;' — 'the 
bestowal of good things, — prosperous, mighty 
(mah) nourishment,' — that is, 'the bestowal of good 
things ; prosperous, ample (mahat) nourishment,' — 
'givest thou, and profitable substance,' that 
is, 'givest thou, and perennial substance.' 

34. '[Thee,] the righteous,' that is, 'the truth- 
ful ; ' — ' the mighty,' the mighty (or buffalo) doubt- 
less is Agni; — ' the all-remarkable,' for he (Agni) 
is indeed remarkable to all; — '(thee), Agni, men 
have placed foremost for happiness,' happiness 
doubtless is the sacrifice, and for the sacrifice they 
indeed place him foremost ; — ' thee, the hearer, the 
far-ruling, divine one, with song the human 
tribes ; ' that is, ' thee who hearest, thee, the far- 
ruling god, we men invoke.' 

35. Now this hymn of six verses is that same 
Agni Vai-rvanara ; and it is in order to make a 
beginning (in the building of the altar) that that 
sand is scattered, — he thereby pours into it Agni 
Vaisvanara as seed ; — (he does so) with a six-versed 
hymn : six seasons are a year and the year is 
Vawvanara (belonging to all men). 

36. As to this they say, ' If the seed is said to be 
seed what is its seed characteristic ? ' — Let him say, 
' white ; ' for seed is white ; — or ' speckled,' for seed 
is, as it were, speckled. 

1 The author connects ' s&nasi ' with ' sanatana ' (old, perpetual). 
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$]. As to this they say, ' As seed is moist, and 
he scatters dry sand, how does it become moist for 
him, after the manner of seed ? ' Well, the metres 
are vital sap, and vital sap is moist ; and inasmuch 
as he scatters that (sand) with metres, it is thus that 
it becomes moist for him, after the manner of seed. 

38. As to this they say, ' How does it come to be 
put on for him by means of the day and the night ? ' 
Well, day and night are two, and there are two 
(kinds of) seed, the white and the black : as black 
and white it is thus put on for him by means of the 
day and the night. 

39. As to this they say, ' How does that (sand), 
put on by the days and nights, become complete 
(or perfect) for him, neither deficient, nor super- 
abundant ? ' Well, endless are the days and nights, 
and endless is the sand : it is thus that, put on 
by the days and nights, it becomes complete for 
him, neither deficient, nor superabundant ' And 
wherefrom (is obtained) the oceanic (Samudriya 1 ) 
metre ? ' The ocean is endless, and the sand is 
endless : that is the oceanic metre. 

40. As to this they say, ' How is that (sand) of 
his put on separately with different prayers ? ' Well, 
prayer is thought ; this thought, prayer, comes to be 
equal to the whole sand 2 : and thus that (sand) of his 
comes to be put on separately with different prayers. 

41. As to this they say, ' How does that (sand) 
of his come to be put on by all the metres ? ' — 
Inasmuch as he scatters it with that hymn of six 
verses ; for as many syllables as there are in the 

1 The exact purport of this term is not clear. 
* SikataA, sand, is plural, consisting as it does of a multiplicity 
of sand-grains. 
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seven metres, so many syllables there are in that 
hymn of six verses ' : thus that (sand) of his comes 
to be put on by all the metres. 

42. And as to why he scatters sand, — that Agni 
(fire-altar) is Pra^apati, and Pra^apati is the whole 
Brahman. Now that sand is (put) in (the place of) 
the lost part of the Brahman ; and that part of it 
which has not been lost is this fire-altar which is now 
being built : thus when he scatters sand he restores 
to him that lost part of the Brahman. That (sand 
which) he scatters is unnumbered, unlimited; for 
who knows how great is that lost part of the Brah- 
man ? And verily he who, knowing this, scatters 
sand, restores the whole, complete Pra^apati. 

43. As to this they say, ' What is the number of 
these unnumbered sand grains ? ' Let him say, 
' Two ; ' for there are two kinds of sand, the white 
and the black ; or let him say, ' Seven hundred and 
twenty,' for so many days and nights there are in 
the year ; or ' Two hundred and fifty-two,' for so 
many syllables there are in that hymn of six verses ; 
or ' Twenty-five,' for seed is twenty-fivefold 2 . 

44. This same (sand represents) bricks with special 
prayers : he places it on the body (of the altar), not 

1 This is a somewhat loose calculation. As a matter of fact, 
the seven principal metres, viz. Gayatri (24), Ush«ih (28), Anu- 
sh/ubh (32), BnTiatt (36),Pankti (40), Trish/ubh (44), Gagatf (48), 
contain together 252 syllables. The hymn recited in scattering 
the sand, on the other hand, consists of one Vish/arapankti (40), 
three Satobr/hatfs (3 x 40), the Uparish/a^gyotis (? 40), and one 
Trish/ubh (44), or together of 244 syllables. On similar cases of 
looseness in computing the syllables of metres, see p. 318, note 1. 

* Viz. inasmuch as it emanates from the body (paragraph 28), 
and the body consists of twenty-five parts — the trunk, the four 
limbs, and twenty fingers and toes. Cf. VI, 2, 1, 23, where, how- 
ever, the trunk is not taken into account. 
[41] A a 
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on the wings and tail ; for bricks with special prayers 
are placed on the body, not on the wings and tail. 
He does not ' settle ' it, lest he should stop the seed, 
and generation. 

45. He then strokes it (the sand) even by means 
of two verses containing the verb ' to grow : ' he 
thereby causes that infused seed to grow, whence 
the seed infused into the womb grows; — with two 
(verses) relating to Soma (he strokes the sand) ; for 
Soma is breath : he thus puts breath into the seed ; 
whence the infused seed becomes possessed of breath. 
But, indeed, were it to come forth without breath 
it would become putrid ; and this indeed is the 
Sudadohas x in this case ; for Soma is breath, and 
the Sudadohas is breath. 

46. [Va^. S. XII, 112, 113; Xik S. I, 91, 16, 18] 
'Grow thou! let manly power gather in thee 
from all sides, O Soma ! ' manly power doubtless 
is seed : thus, ' Grow thou ! let seed gather in thee 
from every side, O Soma!' — 'Be thou in the 
gathering of strength!' in food doubtless is 
strength : thus, ' be thou in the gathering of food ! ' — 
' Let the drinks, let the forces gather in thee ! ' 
— drink doubtless means vital sap, and in food are 
forces : thus, ' let vital sap, let food gather itself 
in thee!' — 'and manly powers in thee, the 
overcomer of enemies;' that is, 'and seed in 
thee, the overcomer of evil ; ' — ' growing, O Soma, 
for the sake of immortality,' he thereby lays 
immortality into the generative power, whence 
generative power is immortal; — 'gain thou the 
highest glory in the heavens!' his highest glory 

1 See p. 301, note 3. 
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in the heavens doubtless is the moon, for that one 
causes him to be celebrated in yonder world 1 . 
With two (verses) he makes him grow, a gayatrt 
and a trish/ubh one, — the significance of this has 
been explained. 

47. Now then the (mystic) correspondence, — four 
clod-bricks he puts on ; with a six-versed (hymn) he 
scatters (the sand) ; with two (verses) he makes (the 
seed) grow ; that makes twelve, — twelve months are 
a year, and the year is Agni : as great as Agni is, 
as great as is his measure, so great does this become. 

Second BrAhmajva. 
1. Having smoothed (the sand) down with the 
two verses containing (the verb) 'to grow,' and 
returned (to the hall) he proceeds with the guest 
offering. Having performed the guest offering, he 
proceeds with the Pravargya and the Upasad 2 . 
Having performed the Pravargya and the Upasad, 
they appease that (first) layer on the (red ox-)skin. 
And as to why on a skin : for the obtainment of the 
forms, the skin being outward form ; — on the hairy 
side : for the obtainment of the forms, hair being 
outward form ; — on a ruddy (skin) : for the obtain- 
ment of all forms, all forms (colours being contained) 
in the ruddy ; — on (the skin) of an ox : for the obtain- 
ment of Agni's forms, the ox being the same as Agni ; 
— on (the skin spread) with the neck towards the 
east, for that (tends) godward. 

1 Saya»a remarks, — The high glory, in the heaven, of Soma 
growing in the form of a creeper is said to be the moon: in 
yonder heavenly world that moon indeed, when being drunk (by 
the gods) in the form (?) of ambrosia, causes him, Soma, to be 
celebrated. 

* See part ii, p. 104. 
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2. He spreads it in front of the Garhapatya, on 
the Vedi, with the hairy side upwards, and the neck 
towards the east : thereon they appease that layer. 
Now he sprinkles (the bricks) ; — when he sprinkles, 
he thereby makes it pure, sacrificially clean ; — with 
clarified butter (he sprinkles), for that is pure, 
sacrificially clean; and also with the view of its 
being unsurpassed 1 , for no other sacrificial food is 
sprinkled with ghee ; — silently (he sprinkles), for 
what is (done) silently is undefined, and the un- 
defined is everything : by means of everything he 
thus makes it pure, and sacrificially clean ; and also 
with the view of its being unsurpassed, for no other 
sacrificial food is sprinkled silently. 

3. And, again, why he sprinkles, — this (layer of 
bricks) is sacrificial food, and as such he bastes it * ; 
for whatever sacrificial food is buttered, and basted, 
that is palatable and sacrificially clean. With ghee 
(he bastes it), for sacrificial food is basted with ghee ; 
silently (he does so), for silently sacrificial food is 
basted ; — by means of stalks of Kara, grass, for these 
are pure, and sacrificially clean ; — by means of the 
tops, for the top is sacred to the gods. 

4. As to this they say, ' When he sprinkles only 
the first layer, how does that whole fire-altar of his 
come to be sprinkled, how does it come to be led 
forward on the skin, and how led forward by the 
horse 3 ?' Inasmuch as in this (layer) he (symbo- 
lically) 4 sprinkles the bricks of all the layers ; and 

1 Literally, for not surmounting. 

* See part i, p. 192, note 1. 

8 On the leading forward of the fire, and laying it down on the 
foot-print of a horse, see II, 1, 4, 23 seq. 

* According to Katy. XVII, 3, 18-19 some ritualists would seem 
to put the (ya^ushmatf) bricks of all the layers on the skin. But 
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thus indeed that whole fire-altar of his comes to be 
sprinkled, and led forward on the skin, and led 
forward by the horse. They lift up this (first) 
layer \ 

5. He (the Adhvaryu) then says (to the Hotri), 
' Recite to the fires being led forward ! ' For at 
that time when the gods were setting out to spread 
the sacrifice, the Rakshas, the fiends, sought to smite 
them, saying, ' Ye shall not sacrifice ! ye shall not 
spread the sacrifice!' Having made those fires, 
those bricks, to be sharp-edged thunderbolts, they 
hurled these at them, and laid them low thereby ; 
and having laid them low, they spread that sacrifice 
in a place free from danger and devilry. 

6. Now, what the gods did is done here, — even 
now those Rakshas are indeed smitten by the gods 
themselves ; and when he nevertheless does this, it 
is because he thinks, ' I must do what the gods did.' 
And so, having made those fires, those bricks, to be 
sharp-edged thunderbolts, he hurls them at whatever 
Rakshas, whatever evildoers there may be, and lays 
them low thereby; and having laid them low, he 
spreads the sacrifice in a place free from danger and 
devilry. 

7. And as to why (he recites) to the fires, — it is 
because there are here many fires, to wit, those 
layers ; and as to (his reciting) to them being led 
forward (pra-har), it is because he hurls (pra-har) 
them forward (as thunderbolts). 

perhaps this is merely a wrong interpretation of this passage of 
the Br&hmana ; though the three ' naturally-perforated ' bricks are 
probably placed together. 

1 The Adhvaryu's attendants take up the ox-skin with the bricks 
for the first layer lying on it. 
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8. Now some recite (Vif. S. XII, 50), 'The 
Agnis Purlshyas, together with those of the 
streams,' — a form of starting 1 . Let him not do 
so ; let him recite gayatrl verses addressed to Agni, 
and relating to (objects of) desire: (V4f. S. XII, 
115; Rik S. VIII, 11, 7), 'Hither may Vatsa lead 
thy mind even from the highest seat, O Agni, 
with the song desirous of thee !' — (V&f. S. XII, 
ii6;^"kS.VIII, 43, 18), ' To thee, O Agni, best 
of Angiras, all good homesteads have laid 
themselves out for (the obtainment of) their de- 
sire.' — (Va^-. S. XII, 117), 'Agni, the one all- 
ruler, shineth in the beloved homes, the (object 
of) desire of all that is and shall be.' 

9. Verses addressed to Agni he recites for the 
obtainment of Agni's forms ; — and such as relate to 
desire, for the obtainment of his desires ; — Giyatri 
ones, — Agni is Gayatra : as great as Agni is, as 
great as is his measure, with so much he thus pours 
him forth as seed; — with three (verses), — Agni is 
threefold : as great as Agni is, as great as is his mea- 
sure, with so much he thus pours him forth as seed. 
These (three), with the (first and last verses) recited 
thrice, amount to seven, — of seven layers consists the 
fire-altar 2 , seven seasons are a year, and the year is 
Agni : as great as Agni is, as great as is his mea- 
sure, so great does this become. He recites in a 
low voice, for here in the sacrifice seed is (cast), and 
seed is cast silently. He (the Wotri) marches reciting 
behind (the bricks carried by the attendants); he 
thus marches, defending the sacrifice by the metres 
from behind. 



1 See VII, 1, 1, 25. » See p. 249, note 3. 
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10. And in front they lead a white horse. For at 
that time the gods were afraid lest the Rakshas, the 
fiends, should smite them here. They saw that 
thunderbolt,, even yonder sun; for that horse is 
yonder sun : having driven off the Rakshas, the 
fiends, in front, by that thunderbolt, they obtained 
well-being in a place free from danger and devilry. 
They arrive at the (site of) the fire-altar ; south of 
the tail (of the altar) they set down the layer (of 
bricks) ; from the north they make the horse step 
(on the site of the altar). 

11. They lead it eastward on the left (north) 
side of the altar, inside the enclosing-stones, whereby 
they ward off evil from the eastern region ; then 
southward, whereby they ward off evil from the 
south ; then westward, whereby they ward off evil 
from the western region ; then northward, whereby 
they ward off evil from the northern region. Having 
thus warded off the Rakshas, the fiends, from all the 
regions, he sets it (the horse) free towards north- 
east : the significance of this has been explained. 

12. Whilst it goes westward he makes it smell 
(kiss) that layer (of bricks); — that horse is yonder 
sun, and those bricks are the same as all these crea- 
tures (on earth) : thus even as he makes (the horse) 
smell, so yon sun kisses these creatures ' . And hence, 
by Pragapati's power, every one now thinks, ' I am ! ' 
And as to why he makes it smell while going west- 
ward, it is because, whilst going (from east) to west, 
that (sun) kisses all these creatures. 

1 According to S£ya»a, it is by his rays (identified with the vital 
airs of living beings) that the sun kisses (or puts himself in contact 
with) the creatures (and animates them) ; so that every one feels that 
he is ' labdhitmaka/ or has obtained ' a self/ or life and being. 
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13. And, again, why he makes it smell;— that 
horse is yonder sun, and those naturally-perforated 
(bricks) are these worlds ; and even as he makes it 
smell, so yonder sun strings these worlds to himself 
on a thread *. And as to that thread, the significance 
of that (will be explained) further on. 

14. And, again, why he makes it smell ; — Agni 
went away from the gods ; he entered the water. 
The gods said to Pra^apati, ' Go thou in search of 
him : to thee, his own father, he will reveal himself.' 
He became a white horse, and went in search of 
him. He found him on a lotus leaf, having crept 
forth from the water. He eyed him, and he (Agni) 
scorched him : hence the white horse has, as it 
were, a scorched mouth 2 , and indeed is apt to 
become weak-eyed. He (Agni) thought he had hit 
and hurt him, and said to him, ' I grant thee a boon ! ' 

15. He (Pra^apati) said, 'Whoever shall seek 
thee in that form (of a white horse), shall find thee ! ' 
And, accordingly, he who seeks him (Agni) in that 
form, finds him ; and having found him, he then 
builds him up. 

16. It should be a white (horse), for that is a 
form of him (the sun) who burns yonder. If he 
cannot obtain a white one, one that is not white 
might do ; but a horse it should be. If he cannot 
obtain a horse, even an ox might do, for the ox is 
of Agni's nature, and Agni is the repeller of all 
evils. 

1 That is, he passes a thread through them (as through pearls), 
fastened to himself. Regarding this Thread, or spiritual bond, 
holding together all sentient existences of the universe, see XIV, 
6, 7, a seq. 

* That is, according to Sayawa, a reddish mouth. 
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1 7. Now, then, as to the mounting l (of the altar). 
Now some mount it from the front (east) towards 
the back, or from the back towards the front : let 
him not do so ; for that Agni (the fire-altar) is an 
animal ; and if one mounts an animal (ox) from the 
front towards the back, it strikes him with its horns ; 
and if he mounts it from the back towards the front, 
it does so with its feet. Let him mount it only by 
the middle body 2 ; for the animal which people 
mount by the (middle) body, carries them forward, 
and does not hurt them. From the left (north) side 
(he should mount it), for any animal which people 
mount they mount from the left side. By mounting 
the (body of the) altar from the left side, and per- 
forming the work connected with the Uttara-vedi, 
he takes hold of Agni in the (middle) body (or, into 
himself) ; and having taken Agni into his own self, 
he sings the * true hymn.' He puts a lotus-leaf on 
(the altar): thereof further on. 

18. Now that horse they lead about when even- 
ing is closing in ; for at that time the gods were 
afraid lest the Rakshas, the fiends, should there 
smite that (Agni, or altar) of theirs. They made that 
thunderbolt, to wit, yonder sun, his protector, for 
that horse is yonder sun ; and in like manner does 
this one now make that thunderbolt his (Agni's) 
protector. 

19. He leads it about towards the setting of the 
sun ; for he (the sun) is manifestly his protector by 
day; and the Rakshas are the associates of the 

1 That is, as to the way in which the priests and sacrificer are to 
step on the body of the altar-site, when coming from outside. 

1 That is to say, from sideways as in getting on the saddle of 
a horse. 
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night : for the night he thus makes that thunderbolt 
his protector. He leads it about on every side : on 
every side he thus makes that thunderbolt his pro- 
tector. Thrice he leads it about : he thus makes 
that thunderbolt his (Agni's) threefold protector. He 
then lets it loose towards north-west : the purport of 
this has been explained. It afterwards returns (to 
the sacrificial ground) : the purport of this (will be 
explained) further on. 

THE BUILDING OF THE ALTAR. 
THE FIRST LAYER. 

Fourth Adhyaya. First BrAhmajva. 

1. Being about to build Agni (the fire-altar), he 
takes him up into his own self; for from out of his 
own self he causes him to be born, and wherefrom 
one is born, suchlike he becomes. Now were he to 
build up Agni without taking him up into his own 
self, he would beget man from man, mortal from 
mortal, one not freed from sin from one not freed ; 
from sin ; but when he builds up Agni after taking 
him up into his own self, he causes Agni to be born 
from Agni, the immortal from the immortal, the 
sinless from the sinless. 

2. He takes him in (by muttering, V&£\ S. XIII, 
1), 'Within me I first take Agni,' he thereby first 
takes Agni into his own self; — 'for increase of 
wealth, for healthy progeny, for vigorous man- 
hood!' and hereby he takes all blessings to him- 
self; — 'and may the deities stand by me!' and 
hereby he takes all the gods to himself; and thus 
he takes into his own self all that he is about to 
generate from his own self. Having taken Agni 
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into his own self whilst standing, he builds him up 
sitting ; — Agni is an animal : hence the animal, 
having received the foetus standing, gives birth 
after lying down. 

3. He now sings the Satya Saman 1 (true hymnX 
For the gods then said, ' Let us make the truth 
(satya) his mouth (or beginning) : thus we shall be- 
come the truth, truth will turn unto us, and true will 
become that wish of ours for which we are about to 
perform this rite ! ' 

4. They sang that ' true hymn ' at the outset, and 
thus made the truth his ( Agni's) mouth ; and they 
became the truth ; the truth turned unto them, and 
true became that wish of theirs for which they per- 
formed this rite. 

5. And in like manner when the Sacrificer now, at 
the outset, sings the ' true hymn,' he thereby makes 
the truth his (Agni's) mouth ; and he (himself) be- 
comes the truth ; and truth turns unto him ; and true 
becomes that wish of his for which he performs this 
rite. 

6. Now that truth is the same as the waters, for the 
waters are the truth. Hence they say, 'Whereby 2 
the waters flow, that is a form of the truth.' It is the 
waters indeed that were made first of this universe : 
hence when the waters (rains) flow, then everything 
whatsoever exists is produced here. 

7. He then puts down a lotus-leaf (in the centre of 

1 Probably SSma-v. S. I, 99 (Jtik S. I, 69, 4), 'O Agni, lord of 
bovine food, child of strength, grant unto us, O knower of beings, 
great gloryl' See Weber, Ind. Stud. XII, p. 148, note 2. 

* ?Or, in that (or because, yena) the waters flow, — that is to 
say, the flowing of the waters (rain, &c.) is a manifestation of 
eternal truth. 
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the altar-site); — the lotus-leaf is a womb: he hereby 
puts a womb to it (for Agni to be born from). 

8. And, again, why he puts down a lotus-leaf; — 
the lotus means the waters, and this earth is a leaf 
thereof : even as the lotus-leaf here lies spread on 
the water, so this earth lies spread on the waters. 
Now this same earth is Agni's womb, for Agni (the 
fire-altar) is this earth, since thereof the whole Agni 
is built up: it is this earth he thus lays down. He 
lays it down so as not to be separated from the 
truth : he thereby establishes this earth on the truth ; 
— hence this earth is established on the truth ; and 
hence the truth is this earth, for this earth is the 
most certain of these worlds. 

9. [He lays it down, with Va^. S. XIII, 2] ' The 
waters' back thou art, the womb of Agni,' for 
this earth is indeed the back of the waters, and the 
womb of Agni; — 'around the swelling ocean,' 
for the ocean indeed swells around this earth ; — 
'growing great on the lotus,' that is, ' growing, 
flourish thou on the lotus;' — 'spread out with 
the extent, with the breadth, of the sky ! ' with 
this he strokes along (the leaf), — for this Agni is 
yonder sun, and no other extent but that of the sky 
is able to contain him : he thus says (to the leaf), 
' Having become the sky, contain him 1 ' He lays it 
down with a Svarif verse, for self-rule (svara^ya) 
belongs to the waters. Having ' settled ' it, he pro- 
nounces the Sudadohas l upon it : the significance of 
this has been explained. 

10. He then puts the gold plate * thereon. Now 

1 See p. 301, note 3. 

1 Viz. the one the Sacrificer wore round his neck during the 
initiation period. See VI, 7, 1, 1 seq. 
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this gold plate is yonder sun, for he shines over all 
the creatures here on earth ; and ' roias ' (shine) they 
mystically call ' rukma ' (gold plate), for the gods 
love the mystic: he thus lays down yonder sun 
(on the altar). It is golden, and round, with one 
and twenty knobs, — the significance of this has been > 
explained. He puts it down with the knobs pointing 
downward ; for the knobs are his (the sun's) rays v 
and his rays (shine) downwards. 

1 1. He puts it down on the lotus-leaf; — the lotus- 
leaf is a womb : in the womb he thus places him 
(Agni). 

1 2. And, again, why he puts it on the lotus-leaf; — 
the lotus-leaf is a foundation, for the lotus-leaf is 
this earth, and this earth is the foundation : he who 
is not settled on this earth, is unsettled even as one 
who is far away. Now by means of his rays that 
(sun) is settled on this earth : he thus settles him 
(Agni) on this earth, as his foundation. 

1 3. And, again, why he puts it on the lotus-leaf. 
When Indra had smitten VWtra, he, thinking that 
he had not laid him low, entered the waters. He 
said to them, ' I am afraid : make ye a stronghold for 
me ! ' Now what essence of the waters there was that 
they gathered upwards (on the surface), and made 
it a stronghold for him ; and because they made (kar) 
a stronghold (pu^) for him, therefore it is ' pushkara ; ' 
' pushkara ' being what is mystically called ' push- 
kara ' (lotus-leaf), for the gods love the mystic. Now 
when he puts it (the gold plate) on the lotus-leaf, he 
then establishes him (Agni) in that essence which the 
waters gathered together for him (Indra), and in that 
stronghold which they made for him. 

14. [He puts it down, with V&f. S. XIII, 3] 
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'The Brahman first born in front ; ' the Brahman 
doubtless is yonder sun, and he is born day by day 
in front (in the east); — 'from the summjj} 1 he, 
the longing, overspread the shining,' the sum- 
mit doubtless is the middle, the shining ones are 
these worlds, and the longing one is yonder sun, — 
he is the longing one inasmuch as he longed to be 
born ; and in rising he overspreads 2 these (worlds) 
from the summit, from the middle ; — ' he (over- 
spread) the nighest extents of the deep,' his 
nighest extents of the' deep doubtless are the regions, 
for he (the sun) does extend nigh to them; — 'the 
womb of the existent and of the non-existent 
did he overspread !' the womb of the existent and 
of the non-existent doubtless are these worlds ; for 
both what exists and what does not exist is born from 
these worlds. He puts it on with a trish^ubh verse, 
for yonder (sun) is related to the Trish/ubh 3 . Hav- 
ing ' settled ' it, he pronounces the Sudadohas* verse 
upon it : the significance of this has been explained. 
15. He then lays the (gold) man thereon, — he is 
Pra^apati, he is Agni, he is the Sacrificer. He is 
made of gold, for gold is light, and fire is light ; 
gold is immortality, and fire is immortality. It is a 
man (purusha), for Pra^apati is the Man. 

1 'SfmataA' would rather seem to mean 'from the boundary 
line,' but the author here takes 'sf man' in the sense of (simanta) 
' hair-line, parting of the hair, crown of the head (Scheitel).' 

a In the Sanskrit participial (or gerundial) construction, the 
relation between the primary and secondary notions is usually the 
reverse of ours, — thus ' he rises in overspreading.' 

* It is usually with Indra that the Trish/ubh metre is connected — 
see part i, introduction, p. xviii ; .Sat. Br. IX, 4, 3, 7 (cf. VIII, 5, 1, 10) 
— the Trish/ubh being also the emblem of the nobility (III, 4, 1, 10). 

* See p. 301, note 3. 
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1 6. And, again, why he lays down the man. When 
Pra^apati was relaxed, his pleasing form went out 
from within ; when it had gone out_o£_hjm, the gods 
left him. When the gods restored him, they put 
that pleasing form into him, and the gods were 
pleased with that (form) of his; and inasmuch as the 
gods were pleased (ram) with that pleasing (ramya) 
form of his, it is called ' hiramya ; ' ' hiramya ' being 
what is mystically called 'hirawya' (gold), for the 
gods love the mystic. And in like manner does this 
(Sacrificer) now put that pleasing form into him 
(Agni), and the gods are pleased with that (form) of 
his. "But that pleasing form of his is the vital air : it 
is that vital air he thus puts into him. 

17. He lays him on the gold plate, for the gold 
plate is yondersun : that same man who is in that 
(sun's) disk, it is him he now lays down (on the 
altar). 

18. He lays him down on his back 1 ; — for the 
gods at that time said, ' If we lay down these two 2 
both looking hitherwards, they will burn up every- 
thing here ; and if (we lay) both so as to be turned 
away from here, they will give warmth only in the 
opposite direction ; and if facing each other, then 
there will be light only between those two, and they 
will injure each other.' They laid down the one so 
as to look hitherwards, and the other so as to look 
away from here : that one (the sun), the gold disk, 
looking downwards, gives warmth by his rays, and 

1 Professor Weber, Ind. Stud. XIII, p. 249, takes ' uttanam ' in 
the sense of ' standing erect,' with his face towards the east ; but 
this surely must be a mistake. 

1 Viz. both the gold plate (the sun), which was laid down with 
the embossed or front side downwards, and the gold man. 
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that man (tends) upward by his vital airs '. He 
lays him down (with the head) towards the east, for 
(with the head) towards the east this Agni (the fire- 
altar) is built up. 

19. [He lays him down, with Vfif. S. XIII, 4; 
Rt\a S. X, 121, 1] ' Hira#yagarbha came first 
into existence,' for that golden child did come first 
into existence; — 'born he was the one lord of 
being ; ' for he indeed was born as the one lord of all 
this being; — 'he upholdeth this earth and the 
sky,' for he (the sun) does uphold both the sky and 
the earth ; — ' to the god Ka let us do homage 
by offering! ' Ka (Who ?) is Prafapati : thus, 'let 
us do homage to Him by offering ! ' 

20. \y$g. S. XIII, 5; Rik S. X, 17, 11] 'The 
drop leaped along the earth and sky ; ' the drop 
is yonder sun, and he leaps both to the sky and to 
the earth — thus (in rising) to that (sky), and thus 
(in setting) to this (earth) ; — 'along this seat, and 
that which was afore ;' that is, to this world, and 
to that one ; or this (Ahavaniya altar) which is now 
being built, and that (Garhapatya altar) which yonder 
was built before; — '(the drop) moving along the 
common seat ; ' for he (the sun) moves along that 
common seat; — 'the drop I offer along the seven 
hotras;' the drop is yonder sun; and the seven 
hotras are the regions : he thus establishes yonder 
sun in the regions. 

21. With two (verses) he lays him down; — two- 
footed is the Sacrificer, and the Sacrificer is Agni : 
as great as Agni is, as great as is his measure, with 
so much he thus lays him down ; — with two trish/ubh 

1 Cf. VI, 7, 1, ii, where it is said that the immortal part of the 
vital air of man streams out by upward breathings. Cf.p. 359, n. 1. 
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verses, for he (the sun) is related to the Trish/ubh. 
Having ' settled ' him, he pronounces the Sudadohas 
on him : the significance of this has been explained. 

22. He then sings a Saman. For the gods, having 
laid down that man, then saw him (looking) even 
suchlike as yonder dry plank. 

23. They said, ' Think ye upon this, how we may 
put vigour into this man ! ' They said, ' Meditate ye 
(^etay)!' whereby, doubtless, they meant to say, 
' Seek ye to build up (£itim ish) ! seek ye how we 
shall put vigour into this man ! ' 

24. Whilst meditating, they saw this Saman; and 
sang it, and thereby put vigour into him ; and in like 
manner does this (Sacrificer) thereby put it into him : 
he sings on the man, he puts vigour into the man ; — 
he sings on the bright one \ for Agni is all bright 
things. After he has laid him down, let him not walk 
round him in front, lest that Agni should injure him. 

25. He (the Sacrificer) then stands by (the gold 
man) worshipping him with the Sarpanama (serpent- 
named) formulas. The serpents doubtless are these 
worlds, for these glide along (sarp) with everything 
here whatsoever there is ; and Agni is no other than 
the self (body) of all the gods. They, the gods, 
having laid down (on the altar) that self of theirs, 
were afraid lest these worlds should glide away with 
that self of theirs. 

26. They saw those Sarpanama and worshipped 
with them ; by these (verses) they stopped these 
worlds for him, and caused them to bend themselves ; 
and because they caused them to bend (nam) them- 

1 That is, he sings the Altra-saman, S4ma-v. I, 169 (V&g. S. 
XXVII, 39), 'With what favour will the bright one, the ever- 
growing friend, be with us ; with what mightiest host ? ' 
[41] B b 
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selves, therefore (the formulas are called) Sarpanima. 
And in like manner does the Sacrificer, when he 
stands by worshipping with the Sarpanima formulas, 
stop these worlds for him, and cause these worlds to 
bend themselves ; and so they do not glide away with 
that self of his. 

27. And, again, why he stands by worshipping 
with the Sarpanima formulas; — the serpents are 
these worlds, for whatever creeps (sarp), creeps in 
these worlds. Now when he worships with the Sar- 
panima formulas— whatever fiend there is in these 
worlds, whatever devourer, whatever ogress, — all 
that he thereby appeases. 

28. [Va^-.S. XIII, 6-8] 'Homage be to the ser- 
pents, whichever are on earth, and they that 
are in the air, and they that are in the sky, to 
those serpents be homage!' whatever serpents 
there are in these three worlds to them he thereby 
does homage. 

29. ' They that are the darts of demons,' for 
some (of the serpents), sent by demons, bite; — 
'and those on the trees, and those which lie in 
holes, to those serpents be homage!' he thereby 
does homage to the serpents that lie both in trees, 
and in holes. 

30. 'Or those that are in the luminous 
sphere of the sky; or those in the rays of the 
sun ; those by which abode is made in the 
waters, to those serpents be homage!' he 
hereby does homage to them wheresoever they are. 
He does so by ' homage, homage,' for homage is 
sacrifice (worship) : by sacrifice, by homage, he thus 
worships them. Let him therefore not say ' homage 
be to thee,' to one not worthy of sacrifice, for it 
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would be just as if he said ' sacrifice (or, worship) be 
to thee ! ' 

31. With three (formulas) he worships, — three are 
these worlds, and threefold, also, is Agni : as great 
as Agni is, as great as is his measure, by so much 
he thus stops these worlds (from moving) ; and by 
so much does he appease everything here. Stand- 
ing he worships, for these worlds stand, as it were ; 
and besides, while standing one is stronger. 

32. Thereupon, having sat down he offers on (the 
gold man) with fivefold-taken ghee, — the significance 
of this has been explained. On each side (of the 
fire he offers), moving round : he thus gratifies him 
(Agni) with food from all quarters. 

33. And, again, why he offers thereon. The gods, 
having laid down that body of theirs, now were 
afraid lest the Rakshas, the fiends, should smite that 
(body) of theirs. They saw those Rakshas-killing 
counter-charms 1 , — (Va^ - . S. XIII, 9-13; Htk S. IV, 

1 See p. 53, note 2. In the present instance, the sacrificial 
formulas themselves constitute these charms. The five verses, 
only the first pada of the first of which is given in the text, are 
as follows : — 

1. Put forth thy power as (if it were) a broad host (or, net) ; go 
forth, like a mighty king with his following, following up the swift 
host 1 An archer thou art : pierce the Rakshas with thy fieriest 
(darts). 

2. Swiftly fly thy whirling (darts) : fiercely burning attack thou 
boldly! Unfettered, O Agni, with thy tongue pour forth on all sides 
winged flames and firebrands. 

3. Thou, the most rapid, send forth thy spies : be thou an un- 
daunted protector to this people (from him) who planneth evil 
against us from afar or from near by; O Agni, let none dare to 
attack us without thy cognizance. 

4. Rise, O Agni, spread thyself out, and burn down the foes, 
O sharp-darted : whosoever hath done us injury, burn him down, 
O flaming one, like dry brushwood. 

B b 2 
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4, 1-5), 'Put forth thy power, like a broad 
army! ' slayers of Rakshas are the counter-charms : 
having, by means of these counter-charms, repelled 
the Rakshas, the fiends, in every quarter, they (the 
gods) restored that body in a place free from danger 
and devilry; and in like manner this Sacrificer, 
having, by means of these counter-charms, repelled 
the Rakshas, the fiends, in every quarter, now re- 
stores that body (of Agni) in a place free from 
danger and devilry. 

34. He offers with ghee ; for the ghee is a thunder- 
bolt : by the thunderbolt he thus repels the Rakshas, 
the fiends; — with fivefold-taken (ghee), — of five 
layers consists the fire-altar ; five seasons are a year, 
and the year is Agni : as great as Agni is, as great 
as is his measure, with so much he thus repels the 
Rakshas, the fiends; — with (five) verses addressed 
to Agni, for the Rakshas-killing light is Agni : by 
Agni he thus repels the Rakshas, the fiends ; — with 
trish/ubh verses, — the TrishAxbh is a thunderbolt : 
by the thunderbolt he thus repels the Rakshas, the 
fiends. On each side (he offers) moving round : 
in every quarter he thus repels the Rakshas, the 
fiends. 

35. Behind the altar (he offers) while seated with 
his face towards the east ; then on the left (north) 
side (looking) to the south ; then in front (looking) 
to the west ; then going round behind, (he offers) on 
the right (south) side while sitting with his face to- 
wards the north. Thus (he moves) to the right, for 



5. Stand up, O Agni ; strike out for our sake, and manifest thy 
divine powers I unstring the strong (arrows, or bows) of the goblins : 
crush the enemies, be they kindred or strangers ! 
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that (leads) to the gods. Thereupon, going back, 
(he offers) while sitting behind, with his face towards 
the east ; and in this way that performance of his 
takes place towards the east x . 

36. He then lays down two offering-spoons, — the 
offering-spoons are arms 2 : it is his arms he thus 
restores to him (Agni). And as to why offering- 
spoons (are laid down), it is because the arms are 
offering-spoons, — that bowl and the handle are two, 
for there are two of these arms. He lays them down 
at the (left and right) sides, for these arms (of ours) 
are at the sides. 

37. On the right (south) side he lays down one of 
karshmarya (gmelina arborea) wood. For at that 
time the gods were afraid lest the Rakshas, the 
fiends, should destroy their sacrifice from the south. 
They saw that Rakshas-killing tree, the Karshmarya : 
having by that tree repelled the Rakshas, the fiends, 
on the south, they spread that sacrifice in a place 
free from danger and devilry. And in like manner 
the Sacrificer, having by that tree repelled the Ra- 
kshas, the fiends, on the south, now spreads that 
sacrifice in a place free from danger and devilry. It 
(the spoon) is filled with ghee ; — the ghee is a 
thunderbolt : it is by the thunderbolt he thus repels 
the Rakshas, the fiends, on the south. 

38. On the left (north) side he then lays down 
one of udumbara (ficus glomerata) wood; for the 
Udumbara means strength, life-sap : strength, life- 
sap he thus puts into him. It is filled with sour 

1 The order in which he offers would thus be, — west, north, 
east, (then going back along the north and west sides) south, west. 

* They are indeed of an arm's length, with bowls of the shape 
and size of the hand, see part i, p. 67, note 2. 
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curds, — sour curds are life-sap : it is life-sap he thus 
puts into him. 

39. And, again, why he lays down two offering- 
spoons. When Pra^apati was relaxed, Agni took 
his (Pra^apati's) fiery spirit, and carried it off to the 
south, and there stopped ; and because after carrying 
(karsh) it off he stopped (ud-ram), therefore the Kar- 
shmarya (sprang up). And Indra took his (Pra^a- 
pati's) vigour and went away to the north : it became 
the Udumbara tree. 

40. He (Pra^apati) said to those two, ' Come ye 
to me, and put back into me that (substance) of mine 
wherewith ye have gone off ! ' — ' Well then, bestow 
thou all food here on us two ! ' they said. — ' Well 
then, join me, becoming these two arms of mine ! ' — 
•So be it!' He bestowed all food on them, and 
they joined him, becoming those two arms of his : 
hence it is by the arms that food is made, and by 
means of the arms that it is eaten, for he (Pra^a- 
pati) bestowed all food on the two arms. 

41. The karshmarya one he lays down on the 
right side, with (Va^. S. XIII, 13), 'By Agni's 
fiery spirit'I settle thee!' — that fiery spirit of his 
(Pra^apati's) which Agni then took and carried off to 
the south, he now puts back into him. — 'Agni, the 
head, the summit of the sky, he, the lord of the 
earth, animates the seeds of the waters,' for 
Agni indeed is this (spoon). With a Gayatrl verse 
(he performs), — Agni is Gayatra : as great as Agni 
is, as great as is his measure, with so much he thus 
lays down that (spoon). It is filled with ghee, for 
ghee belongs to Agni : with his own share, with his 
own life-sap he thus gratifies him. 

42. He then lays down the udumbara one on the 
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left (north) side, with QJ$g. S. XIII.I4), 'By Indra's 
vigour I settle thee!' that vigour of his (Pra^a- 
pati's) which India then took and went away to the 
north, he now puts back into him. — (Va^. S. XIII, 
15; Rik S. X, 8, 6), 'Thou hast become the 
leader of the sacrifice, and of the sphere to 
which thou tendest with propitious teams; 
the light-giving head hast thou lifted to the 
sky; thy tongue, O Agni, hast thou made the 
bearer of the offering;' — Indra indeed is this 
(spoon). And as to its being a verse addressed to 
Agni, it is because it is the performance of Agni 
(the fire-altar) ; — and a trish/ubh one, because Indra 
is connected with the Trish/ubh ; and Agni includes 
Indra and Agni : as great as Agni is, as great as is 
his measure, with so much he thus lays it down. 
Moreover, all the gods are Indra and Agni, and 
Agni belongs to all the deities: as great as Agni 
is, as great as is his measure, with so much he 
thus lays it down. It is filled with sour curds, for 
sour curds belong to Indra : with his own share, 
with his own life-sap he thus gratifies him. 

43. Indra and Agni indeed are those two arms of 
his (Prafapati's) : they join him with fiery spirit and 
vigour. Where he (the Sacrificer) touches (the 
ground with his arms), whilst viewing intently the 
gold man with his breast close to him 1 , there he 

1 There seems to be considerable difference of opinion between 
Kityayana and S£ya«a regarding this point of the ceremonial. The 
gold man lies stretched out on his back with his head towards the 
east. According to K&tyayana, XVII, 4, io, he (the Sacrificer) is 
to lie down so as to cover the gold man, but without actually 
touching him with his breast, and at the extreme end of where the 
arms touch (the ground) he is to make two marks, where the spoons 
are then to be laid down with the bowl towards the east. Sayawa, 
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(the Adhvaryu) makes a mark and lays down those 
(spoons) ; for that is the place of those two (arms). 

44. Now some lay them down sideways (from 
south to north), saying, 'Sideways run these two arms 
(of ours).' Let him not do so, but let him lay them 
with the bowl towards the front (east), for this Agni 
(altar) is built with the head towards the front ; and, 
besides, in this way the arms are stronger. Sepa- 
rately he lays them down, separately he 'settles' 
them, and separately he pronounces the Sudadohas 
verse on them ; for separate are these two arms. 

45. As to this they say, ' Let him make no arms 
to this (gold) man 1 , lest he should cause him to be 
redundant ; for these two spoons are (in lieu of) his 
arms.' Let him nevertheless make (him with arms), 
for those two spoons are (merely) after the manner 
of the two arms. Moreover, those two (arms of 
Agni) are wings ; and whatever forms, whatever 
stomas, whatever prz'shMas, whatever metres he will 
be applying to that fire-altar, that will be the perfec- 
tion, that will be the growth of those two : let him 
therefore make arms to that (gold) man. 

on the other hand, explains — ' Let the Adhvaryu lay down the two 
spoons close to the breast of the laid-down gold man. Having 
beheld (i.e. recognised) — or, whilst beholding (?) — that man, where- 
ever the laid-down pair of spoons reaches his breast there, having 
made a mark, let him lay down the two spoons : that part of the 
breast doubtless is the place of those two (spoons, or gods?) 
extolled as the arms.' Perhaps the text of this comment is some- 
what corrupt The ceremony is apparently intended to symbolise 
the identification of the Sacrificer with the sacrificial man, or the 
sacrifice itself. The Sacrificer lies down so as to rest on his fore- 
arms ; the spoons being afterwards laid down on the marks left by 
the fore-arms (and naturally running in an easterly direction). — For 
Professor Weber's view, see p. 367, note 1. 

1 That is to say, Let it be a gold statuette without arms. 
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Second BrAhmawa. 

1. He puts a Svayam-atW##a (naturally-perfor- 
ated brick) on (the gold man) ; — the (first) naturally- 
perforated one being this earth, he thus puts this 
earth thereon. He puts it on so as not to be separ- 
ate from the man ; for the naturally-perforated one 
means food, and the naturally-perforated one means 
this earth, and this earth is food, since it is on her 
that all food ripens : he thus places food close to him 
(the man, Agni). Upon (the man he puts it) : he 
thus places the food upon him \ 

2. And, again, why he puts on a naturally- 
perforated one ; — the naturally-perforated (brick) is 
the breath (or vital air), for the breath thus bores it- 
self (svayam atraitte) through the body : it is breath 
he thus bestows on it. He puts it so as not to be 
separate from the man ; for the naturally-perforated 
one is the breath, and the naturally-perforated one is 
this earth, and this earth is the breath, since this 
earth bears everything that breathes : he thus puts 
the breath so as not to be separate from him. 
Upon (the man he places the brick) : he thus puts 
the breath upon him 1 . 

3. And, again, why he puts thereon the naturally- 
perforated one. The deities, taking up the disjointed 
Pra^apati, separated ; and, having obtained a resting- 
place in them, thus separated, he settled down. 

4. Now that Prafapati who became disjointed is 
this very Agni (fire-altar) that is now being built up ; 
and that resting-place (or, foundation) is this first 

? Viz. inasmuch as the food is introduced into the body from 
above. It might also mean, he makes the food superior to the 
body, inasmuch as the body cannot exist without it. Similarly as 
regards the breath in the next paragraph. 
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naturally-perforated (brick) ; — thus when he now puts 
it on, he thereby puts upon this (altar-site) that (foun- 
dation 1 ) which there was for his body : that is why 
he now puts it on. 

5. He puts it on by means of Pra^apati, for Pra^a- 
pati thereby took back to himself (that foundation) of 
his body. [V$g. S. XIII, 16] 'Steady thou art/ 
that is, ' Firm thou art, or established thou art ; '— 
'supporting,' for that which supports is a founda- 
tion; — 'laid down by Virvakarman; ' Visvakar- 
man is Pra^apati, thus, ' laid down by that one ; ' — 
'May the ocean, may the bird not injure thee!' 
the ocean doubtless is the gold plate, and the bird is 
the man : thus, ' May those two not injure thee ! ' — 
' Not shaking, steady thou the earth ! ' as the 
text, so the meaning. 

6. [Vif. S. XIII, 17] 'May Pra^apati settle 
thee ' — for Prafapati saw this first layer 2 ; — ' on the 
back of the waters, on the way of the ocean,' 
the back of the waters doubtless is this earth, and 
the way of the ocean is this earth ; — ' thee, the 
wide, the broad one !' for this earth is both wide 
and broad ; — ' broaden thou : thou art the broad 
one ! ' that is, ' broaden thou, and thou art the broad 
(earth, przthivl).' 

7. [V&g. S. XIII, 18] 'Thou art the earth 
(bhu),' for this is the earth ; — ' thou art the ground 
(bhumi),' for this is the ground ; — ' Thou art Aditi,' 
— Aditi is this earth, for this earth gives (dad) 

1 The ' pratish/M ' (basis) of the bird-shaped Agni includes the 
parts on which the bird stands or sits, viz. the feet, and the hind- 
part of the body. Sayana, on the other hand, takes it to mean 
the ' puwlinga,' which seems very improbable. 

■ See VI, 2, 3, 1. 
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everything here ; — ' the all-containing,' for on this 
earth everything is contained ; — ' supporter of all 
the world,' that is, supporter of the whole world; — 
'sustain the earth, steady the earth, injure not 
the earth ! ' that is, sustain thyself, steady thyself, 
injure not thyself! 

8. [Va^. S. XIII, 19] ' For all breathing, out- 
breathing, through-breathing, and up-breath- 
ing;' for the naturally-perforated (brick) is the 
breath, and the breath serves for all that ; — ' for a 
resting-place, for a moving-place;' the natur- 
ally-perforated (bricks) are these worlds \ and these 
worlds are the resting-place, the moving-place; — 
' May Agni guard thee ' — that is, may Agni pro- 
tect thee! — 'with mighty well-being!' that is, 
with great well-being; — 'with the safest roof,' 
that is, with whatever roof (abode) is the safest. 
Having ' settled ' it 2 , he pronounces the Sudadohas 8 
on it : the meaning of this has been explained. He 
then sings a Saman : the meaning of this (will be 
explained) further on. 

9. Here now they say, ' How is it that that (gold) 
man is not held (weighed) down by the naturally- 
perforated (brick) * ? ' Well, the naturally-perforated 
(brick) is food and breath ; and man is not held down 
either by food or by his breath. 

10. He then lays the Durva-brick 6 thereon; — 
the Durva-brick being cattle ; it is with cattle he 

1 See p. 155, note 8. t 

1 That is, by adding the formula, ' By that deity, Angiras-like, 
lie thou steady 1 ' 
1 See p. 301, note 3. 

* That is to say, How will he (the Sacrificer) be able to rise 
upwards to heaven, when that brick is lying on him ? 

• See p. 187, note 3. 
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thus endows it : these are the same cattle together 
with which Agni on that former occasion approached 1 ; 
it is them he now puts thereon. He lays it down 
immediately on the naturally-perforated (brick) ; the 
naturally-perforated (brick) being this earth, he thus 
places the cattle immediately on this earth. Upon 
(the brick he places it) : upon this earth he thereby 
places cattle. 

11. And, again, why he lays down the Durva- 
brick. The hair of Pra^apati which were lying on 
the ground when he was disjointed became these 

Jierbs. The vital air then went out from within 
him, and, that having gone out, he fell down. 

12. He said, 'Verily, this (vital air) has undone 
me ! ' and because he said, ' it has undone (dhurv) 
me,' hence (the name) ' dhurva ; ' ' dhurva ' doubtless 
being what is mystically called ' durva,' for the gods 
love the mystic. That (durva grass) is the ruling 
power (Kshatra), for it is this vital sap, the breath ; 
and the other plants are the hair: in laying down 
that (durva plant) he lays down all (kinds of) plants. 

13. When the gods restored him, they put that 
life-sap, the breath, inside him ; and in like manner 
does this (Sacrificer) now put it into him. He lays 
it down immediately on the naturally-perforated 
(brick) ; the naturally-perforated one being this earth, 
he thus places the plants immediately on this earth. 
Upon (the brick he lays it) : upon this earth he 
thus places the plants. It should be with root and 
top, for completeness' sake. Let him lay it on in 
such manner that while lying on the naturally- 
perforated (brick) it touches the ground (with its 

1 See VI, 2, 3, 2. 
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tops) 1 , for on this earth those (plants) spring up, and 
along her they grow. 

14. He lays it on, with (V4f. S. XIII, 20-21), 
' Growing up joint by joint, knot by knot ;' for 
joint by joint, and knot by knot that (grass) does 
grow up; — 'so do thou prolong us, O DurvA 
(plant), by a thousand, and a hundred (descend- 
ants) ! ' as the text, so its meaning. 

15. 'Thou that spreadest by a hundred, and 
branchest out by a thousand (shoots) ; ' for by a 
hundred (shoots) it spreads, and by a thousand it 
branches out ; — ' to thee, O divine brick, we will 
do homage by offering ; ' as the text, so the mean- 
ing. With two (verses) he puts it on : the meaning 
of this has been explained. Having ' settled ' it, he 
pronounces the Sudadohas upon it : the meaning of 
this has been explained. 

16. He then puts down a Dviya^us 2 (brick). 
Indra and Agni desired, ' May we go to the heavenly 
world ! ' They saw that dviyafus brick, even this 
earth, and laid it down ; and having laid it down, they 
went to the heavenly world from that foundation. In 
like manner when this Sacrificer lays down a dviya/us 
(brick), (he does so) thinking, ' I want to go to the 
heavenly world by the same means (rupa), by per- 
forming the same rite by which Indra and Agni went 
to the heavenly world ! ' And as to its being called 
' dviyafus,' it is because two deities saw it And as 
to why he lays down a dviya^us one : the dviya^us 
doubtless is the Sacrificer. 

1 The root is to lie on the brick from which (as representing the 
earth) it is supposed to have sprung ; the tops then spreading along 
the ground. 

* This brick is placed close beside the svayamitn'wwa (naturally- 
perforated one) in front (east) of it, on the ' anuka ' or spine. 



Digitized by 



Google 



382 satapatha-brAhmajva. 

17. Here now they say, ' If (the dviyafus) is that 
same Sacrificer who is that gold man, which then is 
that (real) form of his ? ' Well, that (gold man) is 
his divine body, and this (brick) is his human one. 
As to that gold man, that is his immortal form, his 
divine form ; gold being immortal. And as to this 
(brick) being made of clay, it is because this is his 
human form. 

18. Now were he only to lay down that (golden 
man), and not to let this dviya^fus (brick) remain \ 
the Sacrificer surely would quickly pass away from 
this world ; but now that he allows this (brick) to 
remain, he thereby leaves to him this human form 
of his ; and so he attains with this body the full 
(measure of) life. 

19. And were he not to put it on after (the gold 
man), he assuredly would not afterwards find out 
that divine body * ; but now that he puts it on there- 
after, he does so afterwards find out that divine 
body. He lays it down close to the durva-brick: 
the durva-brick being cattle, he thus establishes the 
Sacrificer in (the possession of) cattle. 

20. Here now they say, 'How do those two 
bodies of his come to be connected together by the 
breath, and not severed?' Well, the naturally- 
perforated (brick) is the breath, and the durva-brick 
is the breath, and the dviyagus (-brick) is the Sacri- 

1 The verb 'apa-rish' is taken similarly by Siyana (avajeshayet); 
whilst the St Petersburg dictionary assigns to it the meaning ' to 
omit, leave out ' (weglassen), which can hardly be correct (? misprint 
for (ibriglassen). It might, however, possibly be taken in the sense 
of 'vi-jish,' to specify, to single out 

* That is to say, — he would not, after quitting his mortal body, 
know or find out that divine body with which he wishes to invest 
himself. 
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ficer : and inasmuch as he lays down the durva-brick 
close to the naturally-perforated one, he thereby 
connects and joins breath with breath ; and inasmuch 
as he lays down the dviya^us one close to the 
durva-brick — the durva-brick being the breath, and 
the dviya^us the Sacrificer — those two bodies of his 
(the human one and the divine one) thus become 
connected together by the breath, and not severed. 

21. [He lays down the dviya/us brick, with V£f. 
S. XIII, 22, 23] ' O Agni, what lights of thine 
in the sun overspread the sky by their beams, 
with all those help us to light and to people! 
— O ye gods, what lights of yours are in the 
sun, and what lights are in kine and horses, 
O Indra and Agni, with all those bestow light 
upon us, O Brz'haspati ! ' for ' light' he prays each 
time : light being immortality, it is immortality 
he thus bestows on him (Agni, and the Sacrificer). 
With two (verses) he lays it down : the significance 
of this has been explained. And, moreover, it is 
because that material form (of the brick) is a two- 
fold one, (consisting as it does of) clay and water. 
Having 'settled' it, he pronounces the Sudadohas 
upon it : the significance of this has been explained. 

22. He then lays down two Reta^si^ (seed-shed- 
ding bricks) ; — the seed-shedders doubtless are these 
two worlds, for these two worlds do shed seed ; — 
this (terrestrial world) sheds seed upwards from 
here (in the form of) smoke; it becomes rain in 
yonder world, and that rain yonder world (sheds) 
from above : hence (creatures) are born within these 
two worlds, and therefore these two worlds are 
seed-shedders. 

2Z- [He lays them down, with Va^. S. XIII, 24] 
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' The wide-ruling one contained the light ;' the 
wide-ruling one 1 doubtless is this (terrestrial) world : it 
contains this fire, the light. — 'The self-ruling one 
contained the light/ the self-ruling 1 one doubtless 
is yonder world : it contains yonder sun, the light. 
And the wide-ruling one and the self-ruling one being 
these two worlds, he lays them down separately, for 
separate are these two worlds. He ' settles ' them 
once : he thereby makes them one and the same 
(or, joined together), whence the ends of these two 
worlds meet. 

24. And, again, why he lays down two seed- 
shedders ; the seed-shedders are the testicles, for 
only he who has testicles sheds seed. ' The wide- 
ruling one contained the light ; — the self-ruling one 
contained the light,' he says ; for the wide-ruling and 
the self-ruling ones are the testicles : they contain 
that light, the seed, Pra^apati. He lays them down 
separately, for separate are these testicles. He 
' settles' them once : he thereby makes them one and 
the same, whence they have a common connecting- 
part. He lays them down close to the dviyafus 
(brick) 2 : the dviya^xis being the Sacrificer, he thus 
puts the testicles together with the Sacrificer. 

25. He then lays down a Visvag yotis (all-light 
brick)* ; — the first 'all-light' (bricky is Agni, for Agni 



1 Or, the wide-shining . . . the self-shining one. 

4 The two RetaAsi£ bricks are laid down immediately in front 
(east) of the Dviya^us one, one on each side of the ' spine,' which 
thus coincides with their line of separation. 

' See VI, 5, 3, 3. 

* As in the case of the SvayamStr/wwas (naturally-perforated 
bricks, see pp. 155, note 8; 187, note 2), so there are three Vuva- 
^yotis or 'all-light' bricks, placed in the first, third, and fifth layers 
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is all the light in this (terrestrial) world : it is Agni 
he thus lays down. He lays it down close to the 
seed-shedding ones, — the seed-shedding ones being 
these two worlds, he thus places Agni together with 
these two worlds. He lays it down between (the 
two Reta^sii 1 ), for Agni (the fire) is within these 
two worlds. 

26. And, again, why he lays down an ' all-light ' 
(brick) ; — the ' all-light ' (brick) is progeny, for pro- 
geny is all the light : he thus lays generative power 
(into Agni). He lays it down so as not to be sepa- 
rated from the seed-shedding (bricks), — the seed- 
shedders being the testicles, he thus makes the 
generative power inseparable from the testicles. 
He lays it down between (those two), for within 
the testicles progeny is produced. 

27. [He lays it down, with V£f. S. XIII, 24] 
'May Pra^apati settle thee' — for Pra^apati saw 
this first layer 2 ;— 'on the back of the earth, thee 
the brilliant one ! ' for on the back of the earth this 
brilliant Agni indeed is. 

28. 'For all breathing, out-breathing, 
through-breathing,' — the all-light (brick) is breath, 
and breath is (necessary) for this entire universe ; — 
' give all the light !' that is, ' give the whole light ;' 
— 'Agni is thine over-lord,' he thus makes Agni 
the over-lord of this earth. Having ' settled' it 8 , he 

of the altar, and representing the light (or ruling deity) of the re- 
spective world represented by the svayamatr»"»«a of the same layer. 

1 In reality the Vwva^yotis brick is not placed between the two 
Reta^siA, but in front of the line separating them from each other. 

1 He 'saw' the first naturally-perforated brick, which, as the 
central brick of the first layer, represents the latter, as well as the 
lowest of the three worlds, the earth. See VI, 2, 3, 1. 

* Viz. by adding, ' by that deity, Angiras-like, lie thou steady 1 ' 

[4.] C C 
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pronounces the Sudadohas upon it : the significance 
of this has been explained. 

29. He then lays down two Hitavya. (seasonal 
bricks) ; — the two seasonal (bricks) being the same 
as the seasons, it is the seasons he thus lays down. 
[Vif. S. XIII, 25] * Madhu and Madhava, the 
two spring seasons/ — these are the names of 
those two : it is thus by their names that he lays 
them down. There are two (such) bricks, for two 
months are a season. He 'settles' them once 1 : he 
thereby makes (the two months) one season. 

30. And as to why he now lays down these two ; 
— this Agni (fire-altar) is the year, and the year is 
these worlds ; the first layer is this (terrestrial) world 
thereof, and the spring season also is this world 
thereof; and when he now lays down those two 
(bricks), he thereby puts back into him (Agni- 
Pra/apati) what those two (the first layer and the 
spring) are to that body of his* : this is why he now 
lays down those two (bricks). 

31. And, again, why he now lays down these 
two ; : — this Agni is Pra^apati, and Pra^apati is the 
year; the first layer is his foundation, and the 
spring season also is his foundation ; — thus when he 
now lays down these two (bricks), he thereby puts 
back into him what those two are to that body of 
his : this is why he now lays down those two (bricks). 
He lays them down close to the ' all-light ' brick : 
the ' all-light ' brick being progeny, he thus lays 
progeny close together with the seasons ; whence 
progeny is produced in accordance with the seasons, 
for by seasons people compute (the age of man) 

1 That is, he pronounces the sadana-formula once only. 
* Viz. its foundation. 
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whilst in the state of embryo, and by seasons when 
he is born. 

32. He then lays down the Asha^a (invincible 
brick) 1 , — the 'invincible one' being this earth, it is 
this earth he thus lays down. He puts it on the 
fore-part (of the altar-site), for this earth was created 
first. 

33. And as to its being called AshaaiM. The 
gods and the Asuras, both of them sprung from 
Pra^apati, strove together. The gods saw this in- 
vincible brick, even this earth ; they put it on (the 
altar) ; and having put it on, they conquered (and 
drove) the Asuras, the enemies, the rivals, from this 
universe ; and inasmuch as (thereby) they conquered 
(asahanta), it is called Ashaa^a. In like manner 
the Sacrificer, after putting on that (brick), conquers 
(and drives) his spiteful rival from this universe (or, 
from everything here). 

34. And, again, why he lays down the Ashaa^a. 
The AshaaJfca is speech, and by speech 2 the gods 
then indeed conquered (and drove) the Asuras, the 
enemies, the rivals, from this universe ; and in like 
manner the Sacrificer, by means of speech, conquers 
(and drives) his spiteful rival from this universe : it 
was speech the gods then laid down (or bestowed on 
Agni), and in like manner the Sacrificer now lays 
down speech. 

35. This earth is the bearer of what is desirable ; 
for — the desirable being the vital airs — this earth 
bears everything that breathes, and for that reason 
this earth is the bearer of what is desirable. But 



1 See VI, 5, 3, 1-2. 
* Viz. by threats, vituperation, &c, Say. 
C C 2 
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speech (the mouth) also indeed is the bearer of what 
is desirable ; for the desirable is the vital airs, and 
for the (channels of) the vital airs food is put into 
the mouth : therefore speech is the bearer of what 
is desirable. 

36. Now the Ashadlfca is the same as those vital 
airs ; he lays it down in the fore-part (of the altar) : 
he thus bestows (on Agni the organs of) the vital 
airs in front ; whence there are here (organs of) the 
vital airs in front (of the body). Let him not in this 
layer enclose this (AshaaJ^a) in front by any other 
brick which has a special prayer of its own, lest he 
close up (the organs of) the vital airs. 

37. And as to why he lays down in front five 
Apasyas 1 , — water (ap) is food, and by food (the 
organs of) the vital airs are not closed up. He lays 
down (the Ash&dte) close to the two seasonal ones : 
he thereby establishes speech in the seasons, and 
hence speech (the mouth) speaks here, firmly esta- 
blished in the seasons. 

38. Here now they say, ' If the Visva^yotis (brick) 
is progeny, and the Ashaa!4a speech, why does he 
put the two seasonal ones between them ? ' Well, 
the seasonal ones being the year, he thus separates 
speech from progeny by the year, and hence children 
utter speech at the time (or age) of a year. 

39. [He lays down the Ashaai4a, with V£Lf. S. 
XIII, 26] ' Thou art Ashaa^a, the conquering,' 
for the gods thereby conquered the Asuras, — ' con- 
quer the enemies! conquer the hostile!' as the 
text, so the meaning; — 'thou hast a thousand 
energies : do thou speed me ! ' a thousand means 

1 See VII, 5, 2, 40 seq. 
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all : thus, ' thou hast all energies, do thou speed 
me ! ' When he has ' settled ' it, he pronounces the 
Sudadohas on it : the significance of this has been 
explained. 

40. Here now they say, 'Why are those other 
bricks placed in front of the naturally-perforated 
one ? ' Let him say, There are two wombs (birth- 
places) — the one being the womb of the gods, the 
other the womb of men : the gods have their birth- 
place in the east, and men in the west ; and when he 
lays down those (bricks) in front, he thereby causes 
the Sacrificer to be born from the womb of the gods. 

Fifth AdhyAya. First BrAhmaya. 

1. He then puts down a (living) tortoise; — the 
tortoise means life-sap : it is life-sap (blood) he thus » 
bestows on (Agni). This tortoise is that life-sap of 
these worlds which flowed away from them when 
plunged into the waters 1 : that (life-sap) he now 
bestows on (Agni). As far as the life-sap extends, 

so far the body extends : that (tortoise) thus is these 
worlds. 

2. That lower shell of it is this (terrestrial) world ; > 
it is, as it were, fixed ; for fixed, as it were, is this 
(earth-)world. And that upper shell of it is yonder 
sky; it has its ends, as it were, bent down; for 
yonder sky has its ends, as it were, bent down. 
And what is between (the shells) is the air; — that 
(tortoise) thus is these worlds : it is these worlds he 
thus lays down (to form part of the altar). 

3. He anoints it with sour curds, honey, and 
ghee, — sour curds doubtless are a form of this (earth-) 

1 See VI, 1, 1, 12. 
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world, ghee of the air, and honey of yonder sky : he 
thus supplies it (the tortoise) with its own form. 
Or, sour curds are the life-sap of this (earth-)world, 
ghee that of the air, and honey that of yonder sky : 
he thus supplies it with its own life-sap. 

4. [He anoints it, with Vdg. S. XIII, 27-29 ; Ri\a 
S. I, 90, 6-8] ' Honey the winds pour forth for 
the righteous, honey the rivers; full of honey 
may the plants be for us! — Honey by night 
and morn, rich in honey may the region of the 
earth be for us, honey the father Heaven! — 
rich in honey may the tree be for us, rich in 
honey the sun, full of honey the kine!' To 
whatever deity a Jiik-verse, and to whatever (deity) 
a Yajus formula applies, that very deity the verse 
is, and that very deity the sacrificial formula is 1 . 
This triplet then is honey (madhu) ; and honey being 
life-sap, it is life-sap he thus puts into him (Agni). 
With three Gayatrt verses (he performs) : the signi- 
ficance of this has been explained. 

"5. And as to its being called ' kurma' (tortoise) ; — 
Pra^apati, having assumed that form, created living 
beings. Now what he created, he made ; and inas- 
much as he made (kar), he is (called) ' kurma ; ' and 
' kurma ' being (the same as) ' karyapa ' (a tortoise), 
therefore all creatures are said to be descended from 
Karyapa. 

6. Now this tortoise is the same as yonder sun : 
it is yonder sun he thus lays down (on the altar). 
He lays it down in front with the head towards the 
back (west) : he thus places yonder sun in the east 



1 That is to say, each Vedic text is identical with the deity to 
which it is addressed. Cf. VI, 5, 1, 3. 
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looking thitherwards (or moving westward) ; and 
hence yonder sun is placed in the east looking 
thitherwards. On the right (south) of the Ashaaifca 
(he places it), for the tortoise (kurma, masc.) is a 
male, and the AshidM a female, and the male lies 
on the right side of the female ; — at a cubit's dis- 
tance l , for at a cubit's distance the male lies by the 
female. That AshadJfca is the consecrated queen 
(mahish!) of all the bricks, hence being on the right 
(south) side of her, it (the tortoise) is on the right 
side of all the bricks. 

7. And, again, why he puts down a tortoise ; — the 
tortoise (kurma) is the breath, for the breath makes 
(kar) all these creatures : it is breath he thus puts 
into him (Agni). He puts it down in front looking 
towards the back : he thus puts in the breath in 
front tending towards the back ; whence the breath 
is taken in from the front backwards. [He puts it 
down so as to be] turned towards the (gold) man : 
he thus puts breath into the Sacrificer. South of 
the AshadM (he puts it), for the tortoise is breath, 
and the Ashaa^a speech; and the breath (pra«a, 
masc.) is the male, the mate, of speech (vi/£, fern.). 

8. [He sets it down, with V4f. S. XIII, 30-32] 
' Seat thee in the depth of the waters ! ' for that 
indeed is the deepest (place) of the (heavenly) 
waters where yonder (sun) burns; — 'lest the sun, 
lest Agni Vaisvanara should scorch thee!' 
that is, lest the Sun, lest Agni Vai^vanara injure 
thee ; — ' Overlook the creatures with unbroken 
wings,' that is, overlook all these uninjured, un- 
harmed creatures, that is, these bricks; — 'may 

1 While the bricks generally measure a p&da or foot square, the 
cubit measures about two feet. 
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heaven's rain favour thee ! ' this he says in order 
that the rain of heaven may favour him. 

9. He then makes it move 1 , with, 'Over the 
heaven-reaching three oceans he crept,' the 
three heaven-reaching oceans doubtless are these 
worlds, and over them he crept in the shape of a 
tortoise; — 'the lord of waters, the bull of the 
bricks,' for he (the tortoise) indeed is the lord of 
waters, and the bull of the bricks ; — 'induing the 
covering of him, the well-made, in the world,' 
the covering (purlsha) means the cattle : thus, enter- 
ing the (form of the) cattle of the well-made (Agni) 
in the world; — 'go thither whither the former 
have passed away!' that is, go thither whither 
by this performance former (tortoises) went. 

10. 'The mighty sky and the earth,' that is, 
the great sky and the earth ; — ' shall mix (prepare) 
this our sacrifice!' that is, shall favour this sacri- 
fice; — 'they shall fill us with nourishments!' 
that is, they shall nourish us with nourishments ! 
With the last (verse) relating to heaven and earth 
he puts it down, for the tortoise represents heaven 
and earth. 

11. With three (formulas) he puts it on (the 
altar); — three are these worlds, and threefold is 
Agni : as great as Agni is, as great as is his mea- 
sure, by so much he thus puts it on. With three 
(formulas) he anoints it ; that makes six : the signi- 
ficance of this (number) has been explained. There 
are avaka-plants 2 below and avaka-plants above (the 

1 He sets the tortoise down with three verses ; and in muttering 
the second verse he makes it move while he still holds it in his hand. 

* Blyxa octandra, a grassy plant growing in marshy land (' lotus- 
flower,' Weber, Ind. Stud. XIII, p. 250). 
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tortoise), — the avaka-plant means water : he thus 
places it in the midst of water. Having ' settled ' it, 
he pronounces the Sudadohas upon it : the signi- 
ficance of this has been explained. 

12. He then puts down a mortar and pestle. 
Vish/m desired, 'May I be an eater of food!' He 
saw these two bricks, the mortar and pestle. He 
placed them on (the altar) ; and by placing them 
thereon, he became an eater of food. In like man- 
ner, when the Sacrificer now places a mortar and 
pestle thereon, (he does so) thinking, ' I want to be 
an eater of food by the same means (rupa), by per- 
forming the same rite by which Vish#u became an 
eater of food.' Now the mortar and pestle mean 
all (kinds of) food ; for by the mortar and pestle 
food is prepared, and by means of them it is eaten. 

13. He puts them down at the distance of the 
two reta^si^ *, — the retafcsi^ being the ribs, and the 
ribs being the middle : he thus puts food into the 
middle of him (Agni) ; — on the north (upper) side (of 
the central brick) : he thus puts the food upon him ; 
— at the distance of a cubit, for from a cubit's dis- 
tance food is (taken by the hand and) eaten. 

14. They measure a span, for Vish»u, when an 
embryo, was a span long ; and these (mortar and 
pestle) being food, he thus puts food into him ( Agni- 
Vish»u) proportionate to his body. And indeed the 
food which is proportionate to the body satisfies, 



1 The mortar and pestle are to be placed as far north of the 
central (naturally-perforated) brick, as the two retaAstf lie in front 
(towards the east) of it. This distance is ascertained by means of 
a cord stretched across the bricks hitherto laid down (from the 
Svayamat/i'»»a to the Ash&dte), and knots made in the cord over 
the centre of the respective bricks. 
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and does no harm ; but that which is excessive does 
harm ; and that which is too little does not satisfy. 

15. They are made of Udumbara wood; — the 
Udumbara (ficus glomerata) being strength, life-sap, 
he thus puts strength, life-sap into him. And, again, 
the Udumbara being all the trees, by putting on 
those two, he puts all trees on (the altar). At the 
distance of the two reta£si£ (bricks, he places the 
mortar and pestle), — the ' seed-shedders ' being these 
two (worlds 1 ), he thus puts the trees in these two 
(worlds), and hence there are trees in these two 
(worlds). It (the mortar) is four-cornered, — there 
being four quarters, he thus places trees in all the 
quarters ; whence there are trees in all the quarters. 
It is contracted in the middle, to give it the form 
of a (real) mortar. 

1 6. And, again, why he places a mortar and pestle 
thereon. From Prafapati, when relaxed, the breath 
wanted to go out from within. He kept it back by 
means of food : hence the breath is kept back by 
food, for he who eats food, breathes. 

1 7. The breath being kept back, the food wanted 
to go out of him. He kept it back by means of the 
breath : hence food is kept back by the breath, for 
he who breathes, eats food. 

18. Those two being kept back, strength wanted 
to go out of him. He kept it back by those two : 
hence strength is kept back by those two ; for he who 
eats food, breathes ; and to him it gives strength. 

19. Strength being kept back, those two wanted 

1 I do not see what else could here be referred to than the 
heaven and the earth (cf. VII, 4, 2, 22), though in that case one 
might rather expect 'imau (lokau)' instead of 'ime.' Possibly, 
however, the earth and atmosphere may be intended. 
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to go out of him. He kept them back by means of 
strength : hence those two are kept back by strength ; 
for he to whom one gives strength, breathes and eats 
food 

20. Those (energies) thus were kept back by one 
another. Having kept them back by one another, 
he (Pra^apati) caused them to enter his own self; 
and that food having entered, all the gods entered 
along with it ; for everything here lives on food. 

21. It is thereto that this verse applies, — ' Then, 
indeed, he became that breath,' — for that breath 
he then indeed became ; — ' having become the 
great Pra^apati,' — for great he indeed then be- 
came, when those gods entered him ; — ' having 
obtained the benefits, the beneficial,' — the 
benefits doubtless are the vital airs (breaths), and the 
beneficial are the food : thus, having obtained all that ; 
— 'when he breathed the breaths in the strong- 
hold ; ' — the stronghold doubtless is the self (body), 
and inasmuch as he breathed the breaths, the gods 
are the breaths ; and inasmuch as Pra^apati breathed, 
the breath also is Pra/apati ; and verily he who is 
that breath, he is that Gayatri ; — and as to that food, 
that is Vish»u, the deity ; and as to that strength, 
that is the Udumbara (tree). 

22. He said, 'Verily this one has lifted me from 
out of all evil ; ' and because he said ' he has lifted 
me out (udabharshit),' hence (the name) ' udum- 
bhara ; ' — ' udumbhara' doubtless being what is mys- 
tically called Udumbara, for the gods love the mystic. 
' Wide space (uru) shall it make (karat) for me ! ' he 
said, hence ' urukara ; ' ' urukara ' doubtless being 
what is mystically called ' ulukhala ' (the mortar) ; 
for the gods love the mystic. Now that mortar is 
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the birth-place of all breaths ; and the birth-place of 
the breaths being the head — 

23. It (the mortar) is of the measure of a span, for 
the head is, as it were, of the measure of a span ; — 
four-cornered, for the head is, as it were, four- 
cornered ; — contracted in the middle, for the head is, 
as it were, contracted in the middle. 

24. Now when the gods restored him (Pra^apati- 
Agni), they put all that inside him — breath, food, 
strength ; and in like manner this (Sacrificer) now 
puts that into him. At the distance of the two 
reta^sii (he places it), — the reta^si^ being the ribs, 
and the ribs the middle, it is thus in the middle of 
(or, inside) him that he puts all that 

25. [He sets them down \ with Vif. S. XIII, 33 ; 
RiV. S. I, 22, 19] 'See ye the deeds of Vish«u' — 
deed doubtless means power : thus, see ye the 
powers of Vishmi ; — 'whereby he beheld the 
sacred ordinances,' — ordinance means food: thus, 
whereby he did behold the food ; — ' Indra's allied 
friend,' for he is indeed Indra's allied friend. With 
a (verse) relating to two deities he sets them down, 
for the mortar and pestle are two. Once he ' settles ' 
them : he thereby makes them one and the same ; 
for one and the same is that food. Having ' settled ' 
it, he pronounces the Sudadohas on it : the signifi- 
cance of this has been explained. 

26. He then places the fire-pan thereon, — the fire- 
pan is a womb : a womb (birth-place) he thus gives 
to him (Agni). He places it on the mortar, — the 
mortar is the air, and everything that is above this 

1 The mortar, according to the commentaries to KSty., is partly 
dug into the ground, with the open part upwards ; the pestle being 
then placed to the right (south) of it. 
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earth is air ; and the air is the middle : he thus 
places the womb in the middle ; whence the womb 
of all beings, even of trees \ is in the middle. 

27. And, again, why he places the fire-pan there- 
on ; — that same Pra^apati who became disjointed 
doubtless is this same fire-pan, for the fire-pan is 
these worlds, and Pra^apati is these worlds. He 
places it on the mortar : he thereby establishes him 
(Pra^apati) in all that — breath, food, strength ; and 
thus he places him so as not to be separated from 
all that. 

28. Thereupon, having pounded the remainder 
(of the clay), and having put the fire-pan in its place, 
he throws (the pounded clay) in front of the fire-pan ; 
for this is the place of that (remainder i ), and thus 
that (remainder) is not separated therefrom 3 . 

1 Viz., according to Sayana, because they spring from the germ 
in the centre of the fruit. 

* ?Or, of it (the fire-pan). There is some uncertainty regarding 
this item of the ceremonial. K&ty&yana's rule (XVII, 5, 4) — 
'Having placed the Ukhi (pan) on the mortar, pounded the 
remainder of clay, and thrown it down in front, with the text 
"Dhruva - asi," (of) the Ukh£' — is evidently intentionally vague. 
Mahtdhara (on V&g. S. XIII, 34) gives the following interpretation 
of it, — ' Having first silently placed the Ukhi on the mortar, then 
pounded the remaining clay, and thrown it down on the ground 
in front of the Ukha, let him place the UkM thereon with two 
formulas.' According to this, the Ukha' would only temporarily be 
placed on the mortar, its proper and permanent place (loka) being 
on the powdered clay in front (to the east) of the mortar. The 
text of the Br£hma«a, as it stands, however, cannot possibly be 
construed so as to accord with Mahtdhara's interpretation. This 
would require some such reading as, — athopajayim pishA£,purast£d 
ukhiy& upanivapya lokabha^am ukham karoti. See, however, 
paragraph 38 below, which evidently applies to the permanent 
position of the pan. 

8 For the genitive 'asya' (viz. lokasya) with 'antarita,' — instead 
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29. Here now they say, ' How does that (re- 
mainder) of his come to be put on as cooked, as 
baked ? ' — In that it is prepared with a sacrificial 
formula ; and, moreover, whatever comes in contact 
with Agni Vaiyvanara even thereby comes to be 
put on as something cooked, as baked. 

30. [He sets the fire-pan down, with V&f. S. XIII, 
34-35] 'Steady thou art, supporting,' the mean- 
ing of this has been explained 1 ; — 'from here he 
was at first born, from these wombs, the 
knower of beings;' for from these wombs the 
knower of beings (Agni) was indeed born at first ; — 
'by the Gayatrt, the Trish/ubh, and the Anu- 
sh/ubh, may he, the knowing, bear the offer- 
ing to the gods!' — by means of these metres he, 
the knowing, indeed bears the offering to the gods. 

31. 'For sap, for wealth, do thou rest, for 
might in glory, for strength, for offspring!' 
that is, for all that do thou rest ! — ' all-ruling thou 
art, self-ruling thou art! ' for both all-ruling and 
self-ruling he (Agni) indeed is; — 'may the two 
Sarasvata wells cheer thee!' Saras vat (m.) is the 
Mind, and Sarasvatl (f.) Speech, — these two are the 
Sarasvata wells : thus, may these two cheer thee ! 
With two (formulas) he sets it down : the significance 
of this has been explained ; and, moreover, twofold 
is that form, (consisting as it does of) clay and water. 
Having 'settled' it, he pronounces the Sudadohas 
on it : the significance of this has been explained. 

32. He then offers upon it; — now seed was poured 
into it before, (in the shape of) sand % ; that he now 

of the more usual ablative — see VI, 2, 2, 38, 'prdwasya tad anta- 
riytt.' 
» VII, 4, 2, 5- * See VII, j, 1, 41. 
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fashions 1 , whence the seed injected into the womb 
is fashioned. He offers with the dipping-spoon, with 
'Hail!' with two Gayatri verses relating to Agni : 
the significance of this has been explained. 

33. [Vag. S. XIII, 36-37; ^'k S.VI, 16, 43; 
VIII, 75, 1] ' O Agni, harness those good steeds 
of thine : they draw equal to thy mettle ! — Like 
a chariot-fighter, harness thou the steeds, the 
best callers of the gods, O Agni ! take thy seat 
as the old Hotril' with two (verses) containing 
the (verb) 'yu^ - ' (to harness, fasten), — he thus 
settles that seed injected into the womb, whence 
the seed settled in the womb does not escape. 

34. If (the fire in the pan) has been carried about 
for a year 2 , in that case he should now offer ; for 
(the fire) which has been carried about for a year is 
everything, and that also whereon he offers is every- 
thing. But if it has not been carried about for a 
year, let him only stand by (worshipping) it ; for (the 
fire) which has not been carried about for a year is 
not everything ; and that by which he stands (wor- 
shipping) is not everything. Let him nevertheless 
offer thereon. 

35. Now that Agni is an animal, and even now 
he is (being) made up whole and complete : the 
naturally-perforated (brick) is his lower vital air, the 

1 The verb 'abhi-kr«" is here taken in the sense of ' vi-kr«" (he 
gives form to it) ; and in that sense I would now take it at II, 3, 1, 4, 
' he fashions (gives human shape to) that embryo/ instead of ' he 
benefits that embryo.' The St. Petersburg dictionary proposes 
the meaning, ' to do something with reference to (or, for the benefit 
of).' The proper German meaning would rather seem to be 
' bearbeiten.' The preposition ' abhi ' is probably used here with 
reference to the ' abhi-^uhoti.' 

* See p. 269, note 3. 
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dviyafus the hip, the two reta^sii the ribs, the 
vi-sva^yotis the breast-bone, the two seasonal ones 
the back, the ashaa^a the neck, the tortoise the 
head, and the vital airs in the tortoise are those 
vital airs in the head. 

36. Now that (Agni) he builds upwards from here 
(as flying) towards the east, and that Agni being 
yonder sun, he thereby places yonder sun upwards 
from here in the east ; whence yonder sun is placed 
upwards from here in the east 

37. He then turns him towards the right 1 , — he 
thereby turns yonder sun towards the right, whence 
yonder sun moves round these worlds (from left) to 
right 

38. The fire-pan is the belly, the mortar the 
womb ; — the fire-pan is above, and the mortar be- 
low; for the belly is above, and the womb below. 
The pestle is the sisna.; it is round-like, for the 
sisna. is round-like. He places it to the right (south 
of the mortar), for the male lies on the right side 
of the female. And what food there is for the 
consecrated animal, that is the durva-brick. The 
left (north) side of that (Agni or altar) is more 
raised, — that Agni is an animal, and hence the left 
side of the belly of a well-filled beast is more raised 
(than the right side). 

Second Brahmaya. 
1. He puts the heads of the victims in (the fire- 
pan), — the heads of the victims being animals (or 
cattle), it is animals he thus puts thereon. He puts 
them in the fire-pan ; — the pan being these worlds, 
and the heads of the victims being beasts, he thus 

1 ? Viz. by filling up the vacant spaces of the altar from left to 
right. 
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puts animals in these worlds ; whence there are 
animals in these worlds. 

2. And as to why (he puts the heads) in the fire- 
pan ; — the fire-pan being a womb, and the heads of 
the victims being animals, he thus establishes the 
animals in the womb : hence animals, though being 
eaten and cooked, do not diminish, for he establishes 
them in the womb. 

3. And, again, why he puts the heads of the 
victims therein ; — what (animal) perfections (srl) x 
there were, they are these victims' heads ; and what 
rumps there were, they are those five layers (of the 
altar). Now those five layers are these worlds, and 
these worlds are this very fire-pan : thus, when he 
puts the heads of the victims in the fire-pan, he 
thereby unites those rumps with those heads. 

4. He puts them in the fore-part, so as to look 
towards the back (west). For when, on that (for- 
mer) occasion, Pra^apati wanted to slaughter these 
animals, they, being about to be slaughtered, wanted 
to run away. He seized them by (the organs of) the 
vital airs 2 ; and having seized them by the vital airs, 
he took them into himself from the front (mouth) 
towards the back (inside). 

5. Now the same thing which the gods did is 
done here. The animals do not, indeed, want to 
run away from him ; but when he does this, it is 
because he wants to do what the gods did : having 
thus seized them by (the outlets of) the vital airs, he 
takes them into himself from the front towards the 
back. 



1 See VI, 1, 1,4; 2, 1, 7. 
1 That is, by the head, according to Sayawa. 
[41] D d 
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6. And, again, why he puts the heads of the vic- 
tims thereon. Pra^apati alone was here at first 1 . 
He desired, ' May I create food, may I be repro- 
duced ! ' He fashioned animals from his vital airs, a 
man from his soul (mind), a horse from his eye, a cow 
from his breath, a sheep from his ear, and a goat from 
his voice ; and inasmuch as he created them from 
the vital airs, people say that 'Animals are vital airs.' 
The soul is the first of the vital airs ; and inasmuch as 
he fashioned man from his soul, they say that * Man 
is the first, and strongest of animals.' The soul is 
all the vital airs, for in the soul all the vital airs are 
established. And inasmuch as he fashioned man 
from his soul, they say that ' Man is all animals,' for 
they all belong to man. 

7. Having created that food, he took it into him- 
self from the front towards the back ; and hence 
whosoever prepares for himself food, takes it into 
himself from the front towards the back (inside). 
That (animal food being put) in the fire-pan, and the 
fire-pan being the belly, he thus puts the food into 
the belly. 

8. He now (in the first place 2 ) thrusts gold chips 
into each of them, — gold is vital air, and the vital 
airs go out of these animals when slaughtered : thus, 
when he thrusts gold chips into each of them, he 
puts the vital airs into them. 

9. Seven (chips) he thrusts into each, — seven vital 
airs there are in the head : these he thereby puts 
into it And if there are five victims, let him thrust 
in- five times seven (chips) ; for those five victims 
he puts on (the fire-pan), and there are seven vital 

1 See J. Muir, Original Sanskrit Texts, V, p. 391. 
1 That is, before putting the heads in the fire-pan. 
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airs in each victim : he thus puts the vital airs into 
all of them. 

10. Now, even if there is only one victim 1 , some 
people thrust five times seven (into that one head), 
thinking, ' Those five victims he puts down (symboli- 
cally), and there are seven vital airs in each victim : 
thus we put the vital airs into all of them/ Let him 
not do so, for in this animal the form of all animals 
is contained 2 ; and when he thrusts (seven chips) 
into this one, he thereby puts the vital airs into all 
of them. 

1 1. The first (chip) he thrusts into the mouth, with 
(Va^. S. XIII, 38 ; ^'k S. IV, 58, 6, 5), ' Fitly flow 
the draughts of milk like rivers,' — draughts of 
milk are food, and that indeed flows fitly into this 
mouth; — 'purified within by the heart, by the 
mind,' — for the food is indeed purified by the heart 
and mind within him who is righteous ; — ' the 
streams of ghee I behold,' he thereby means 
the libations he is about to offer on that fire ; — 
' the golden reed (is) in the middle of Agni,' he 
thereby means that gold man. 

12. With (V4f. S. XIII, 39), ' For praise thee!' 
(he thrusts one in) here (into the right nostril); 
praise (or splendour) means breath, for with breath 
one praises; — with, 'For sheen thee!' here (into 
the left nostril) ; sheen means breath, for by breath 
one shines ; and also because everything here shines 
for breath; — with, ' For brightness thee!' here 
(into the right eye) ; — with, ' For lustre thee ! ' here 



1 Viz. a he-goat, as the animal sacrifice to either Pra£&pati, or 
(V&yu) Niyutvat; see pp. 178, 184. 
* See VI, a, a, 15. 

D d 2 
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(into the left eye), for bright and lustrous these two 
eyes indeed are; — with, ' This hath become the 
fiery spirit of all the world, and of Agni 
Vaisvanara,' here (into the right ear) ; — with (Va^\ 
S. XIII, 40), 'Agni, bright with brightness, the 
golden disk, lustrous with lustre,' here (into the 
left ear), — thus with two (formulas) containing 'all 1 ,' 
for the ear is all. 

13. He then lifts up the human head — he thereby 
exalts it — with, ' Giver of a thousand thou art : 
for a thousand thee!' a thousand means every- 
thing : thus, ' the giver of everything, for everything 
(I bestow) thee ! ' 

14. He then puts them (the heads) in (the fire- 
pan), first (that of) the man — having taken possession 
of the man by strength he sets him up ; — the man in 
the middle ; on both sides the other victims : he thus 
sets the man, as the eater, in the midst of cattle ; 
whence man is the eater in the midst of cattle. 

1 5. The horse and ram on the left (north) side : 
he thereby puts those two (kinds of) cattle in that 
region ; whence those two (kinds of) cattle are most 
plentiful in that region. 

16. The bull and he-goat on the right (south) 
side : he thereby puts those two (kinds of) cattle in 
that region ; whence those two (kinds of) cattle are 
most plentiful in that region. 

17. The (head of the) man he places on the milk 2 , 
— milk means cattle : he thus establishes the Sacri- 
ficer among cattle, — with (V&f. S. XIII, 41), 'With 

1 Only the first of the two formulas, however, contains the word 
' vuva,' all. 

* The pan was partly filled with sand and milk, see VII, 1, 1, 
41. 44- 
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milk anoint thou Aditya, the unborn child ! ' 
that unborn child, the' man, is indeed the sun : thus, 
Him anoint thou with milk! — 'the all-shaped 
maker of a thousand,' the maker 1 of a thousand 
is man, for to him belong a thousand; — 'spare 
him with thy heat, harbour not evil thoughts 
against him!' that is, spare him with thy fire, do 
not hurt him! — 'make him live a hundred 
years, while thou art built!' he thereby makes 
man the one among animals (capable of) living a 
hundred years ; whence man, among animals, lives 
up to a hundred years. 

18. Then on the left side (he puts the head of) the 
horse, with (Va^. S. XIII, 42), 'The speed of the 
wind,' — this one, the horse, is indeed the speed of the 
wind ; — ' Varu»a's navel' — for the horse is Varu«a; 
— 'the horse, born in the midst of the flood;' 
the flood is the water, and the horse is indeed the 
water-born ; — 'the tawny, rock-founded child of 
rivers;' rock means mountain, and the waters are 
indeed founded on the mountains; — 'harm him 
not, Agni, in the highest region!' the highest 
region means these worlds : thus, do not harm him 
in these worlds ! 

1 9. Then on the right side (the head of) the bull, 
with (Va£\ S. XIII, 43), 'The imperishable, red 
drop,' the drop doubtless is Soma; and that bull is the 
same as the imperishable Soma; — 'the eager one 
(bhura»yu),' that is, the bearer (bhartrz); — 'Agni, the 
forward-striving, I glorify with homages;' for 

1 'Pratimi' is perhaps taken here by the dogmatic expositor 
in the sense of ' likeness, counterpart ; ' in which case one would 
have to translate, 'the counterpart of a thousand, the all-shaped 
one.' 
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the bull is sacred to Agni ; and 'the forward-striving,' 
he says, because forward (towards the east) they hold 
up Agni \ and towards the front 2 they attend upon 
him ; — ' duly fitting thyself by limbs,' when he is 
built up, then he does indeed duly fit himself limb 
by limb; — 'harm not the inexhaustible, wide- 
ruling cow 8 ,' the cow is indeed wide-ruling (vira^), 
and the wide-ruling is food, and accordingly the cow 
is food. 

20. Then on the left side (he puts the head of) the 
ram, with (Va^ 1 . S. XIII, 44), 'The defender of 
Tvash/rz, the navel of Varu«a,' for the ewe is 
sacred both to Varuwa and to Tvash/r* ; — ' the ewe 
born from the highest sphere;' the highest 
sphere doubtless is the ear, and the ear is the regions, 
— (thus 4 ) the highest sphere is the regions ; — ' the 
mighty, thousandfold artifice of the Asura,' 
that is, the great, thousandfold artifice of the 
Asura 8 ; — 'O Agni, harm it not in the highest 



1 See VI, 4, 3, 10. 

1 Or, ' they attend upon him (Agni, the fire-altar) who tends 
towards the front (east);' inasmuch as the altar is built in the 
shape of a bird flying eastwards. 

' Or, harm not the cow, the wide-ruling (or wide-shining) Aditi ! 

4 After the two premises (with ' vai ') the inference seems here 
to be introduced without any particle. Similarly in paragraph 24 ; 
while in paragraph 19 the particle 'u' is used to perform that 
office. Cf. however VII, 4, 2, 1, where a third parallel clause 
(which logically might have been the inference) is introduced by 
' u vai.' 

8 Saya»a refers to the legend in Taitt. S. II, 1, 2, 2, here alluded 
to : — SvarbhSnu, the Asura, struck the sun with darkness. The 
gods sought an expiation for that (darkness): the first darkness of 
his which they dispelled became a black ewe, the second a red one, 
the third a white one ; and what they cut off from the surface of 
the bone (?) that became a barren sheep, &c. 
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region!' the highest region are these worlds : thus, 
do not harm him (the ram) in these worlds ! 

21. Then on the right side (he puts the head of) 
the he-goat, with (V&f. S. XIII, 45), 'The Agni who 
was born from Agni,' for that Agni was indeed 
born from Agni * ; — 'from the pain of the earth or 
also of the sky ; ' for what was born from the pain 
(or heat) of Pra^apati, that was born from the pain 
of the sky and the earth ; — 'whereby Vi^vakarman 
begat living beings,' — the he-goat (or, the unborn 
one) is Va£ (Speech) *, and from Va£ VLrvakarman 3 
begat living beings; — 'him, O Agni, may thy wrath 
spare!' as the text, so the meaning. 

22. These are the victims ; separately he puts 
them down, separately he ' settles ' them, and sepa- 
rately he pronounces the Sudadohas on them ; for 
separate from one another are those animals. 

23. He then offers on the human head, — sacrifice 
is offering : he thus makes man the one among 
animals fit to sacrifice; whence man alone among 
animals performs sacrifice. 

24. And, again, why he offers thereon : — he 
thereby lays vigour into the head. He offers with 
ghee, — ghee is a thunderbolt, and the thunderbolt 
means vigour : he thus lays vigour into it. With 
' Hail' (he offers),— the 'Hail' (svahakara, m.) is a 
male, and the male means vigour : he thus lays 
vigour into it With a trish/ubh verse (he offers) ; — 
the TrishAibh is a thunderbolt, and the thunderbolt 



1 Viz. inasmuch as the fire to be ultimately deposited on the fire- 
altar was taken from the original (hall-door) fire. 

* See VI, 1, 1, 9. 

* That is, Pra^&pati, the lord of procreation; see VI, 1, 2, 6 seq. 
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means vigour ; the Trish/ubh is vigour : with vigour 
he thus lays vigour into it. 

25. Having run through 1 the (first) half- verse, he 
pronounces the Svaha ; — the rik (verse) is a bone : 
having cleft asunder that skull-bone which is here 
inside the head, he there lays vigour into it 

26. Having then run through the (second) half- 
verse, he pronounces the Svaha, — having joined 
together that skull-bone which is here on the top of 
the head, he there lays vigour into it 

27. \y$g. S. XIII, 46; Xik S. I, 115, 1] 'The 
brilliant front of the gods hath risen,' for that 
man is yonder sun, and he indeed rises as the bril- 
liant front (face) of the gods; — 'the eye of Mitra, 
Varuwa, and Agni,' for that (sun) is the eye of 
both gods and men; — 'he hath filled heaven, 
and earth, and the air,' for when he rises he in- 
deed fills these worlds; — 'Surya, the soul of the 
movable and immovable ;' for that (sun) is indeed 
the soul of everything here that moves and stands. 

28. He then stands by (the heads, revering them) 
with the Utsargas 2 . For at that time when Pra^a- 
pati wanted to slaughter the victims, they, being 
about to be slaughtered, were distressed (or pained) ; 
and by these Utsargas he drove out their distress 3 , 
their evil. In like manner does this one, by these 
Utsargas, now drive out their distress, their evil. 

29. Now some remove the distress of whichever 
(head of a) victim they put down, thinking lest they 
might put distress, evil, thereon ; but it is they that 

1 That is, having rapidly muttered it. 

* That is, (means of) deliverance or removal, a term applied to 
the next five mantras. 

* Lit their burning heat (.ru£); cf. par. 32 seq. 
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put distress, evil, thereon ; for the distress they re- 
move from the preceding one, they put on (the altar) 
with the succeeding one. 

30. And some revere (the heads) whilst moving 
round them, thinking, 'we remove distress up- 
wards ; ' but these indeed follow the distress, the 
evil, upwards ; for upwards he (the Sacrificer) goes 
by this performance 1 , and upwards they remove the 
distress. 

31. Let him remove it outside the fire (-altar); that 
fire (-altar) being these worlds, he thus puts distress 
outside these worlds ; — outside the Vedi ; the Vedi 
being this earth, he thus puts distress outside this 
earth ; — (he does so) standing with his face towards 
the north ; for in that region those animals are, and 
he thus puts distress into them in the region in 
which they are. 

32. He first removes that of the man — for him he 
puts down first — with (Vif. S. XIII, 47), 'Harm 
not this two-footed animal!' the two-footed 
animal doubtless is the same as man : thus, ' do not 
harm that one!' — '(thou) the thousand-eyed, 
being built for pith ;' — the thousand-eyed he 
(Agni) is on account of the chips of gold; 'for 
pith,' that is, ' for food.' — 'Graciously accept thou, 
O Agni, the sham-man, the victim, as pith ! ' a 
sham-man is a kim-purusha (mock-man) 2 : thus, 
' accept graciously the kim-purusha, O Agni ! ' — 
' Building up therewith thy forms, get thee 
settled!' the form is the self: thus, 'Building up 

1 The Sacrificer builds the lire-altar with a view to his securing 
for himself a place in heaven. 

2 It is doubtful what is meant here by this term, unless it be a 
monkey, or a counterfeit human head; cf. p. 197, note 4. 
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therewith, perfect thyself 1 !' — 'Let thy burning 
heat reach the sham-man! let thy burning 
heat reach him whom we hate!' he thereby lays 
burning heat into the sham-man, and into him whom 
he hates. 

33. Then that of the horse, with (V&f. S. XIII, 
48), 'Harm not this one-hoofed animal!' the 
one-hoofed animal doubtless is the same as the 
horse: thus, do not harm that one! — 'the racer 
neighing among the racers;' for neighing in- 
deed he is, and a racer among racers ; — ' The wild 
fallow (beast) do I assign unto thee,' he thereby 
assigns to him the wild fallow (beast) 2 ; — ' building 
up therewith thy forms, get thee settled!' that 
is, 'building up therewith, perfect thyself!' — 'Let 
thy burning heat reach the fallow beast! let 
thy burning heat reach him whom we hate!' 
he thereby lays burning heat into the fallow beast, 
and into him whom he hates. 

34. Then that of the bull, with (V&f. S. XIII, 49), 
'This thousandfold, hundred-streamed well — ,' 
for a thousandfold, hundred-streamed well he, the 
bull (cow), indeed is; — 'extended in the middle 
of the flood,' the flood doubtless are these worlds : 
thus, subsisted upon in these worlds; — 'the in- 
exhaustible, milking ghee for man,' — for ghee 
this inexhaustible (cow) indeed milks for man; — 



1 This paraphrase does not make it clear how the author 
construes and interprets this part of the formula; especially in 
what sense he takes ' nishida.' 

s Thus MaMdhara (gauravarwaw mr/'gam). In the St. Peters- 
burg dictionary 'gaura' is taken here in the sense- of 'buffalo, bos 
gavseus.' The parallelism in the next two formulas might indeed 
seem to point to that meaning. 



Digitized by 



Google 



vii kA.vda, 5 adhyAya, 2 brahmawa, 36. 411 

' harm not, O Agni, in the highest region ! ' the 
highest region doubtless are these worlds : thus, do 
not harm it in these worlds ! — 'The wild buffalo 
do I assign unto thee,' he thereby assigns to him 
the wild buffalo (gavaya) ; — 'building up there- 
with thy forms, get thee settled!' that is, 'build- 
ing up therewith, perfect thyself!' — ' Let thy burn- 
ing heat reach the buffalo! let thy burning 
heat reach him whom we hate!' he thereby lays 
burning heat into the buffalo, and into him whom he 
hates. 

35. Then that of the sheep, with (V£f. S. XIII, 
50), 'This woollen — ,' that is, ' this woolly,' — 
'navel of Varuwa,' for the sheep is sacred to 
Varu«a; — 'the skin of animals, two-footed and 
four-footed,' for that (sheep) indeed is the skin of 
both kinds of animals 1 , two-footed and four-footed ; — 
'the first birth-place of Tvash/Ws creatures,' 
for Tvash/W indeed fashioned this as the first form ; 
— 'harm not, O Agni, in the highest region!' 
the highest region is these worlds : thus, ' do not 
harm him in these worlds!' — 'The wild buffalo 
do I assign unto thee,' he thereby assigns the wild 
buffalo (ush/ra) to him; — 'building up therewith 
thy forms, get thee settled ! ' that is, ' building up 
therewith, perfect thyself!' — 'Let thy burning 
heat reach the buffalo! let thy burning heat 
reach him whom we hate!' he thereby lays 
burning heat into the buffalo, and into him whom 
he hates. 

36. Then that of the he-goat, with (\fi.g. S. XIII, 
51), 'Verily, the he-goat was produced from 
Agni's heat;' — that which was produced from 

1 Viz. inasmuch as its wool serves as a cover for man and beast. 
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Pra^apati's heat, was indeed produced from Agni's 
heat; — 'he saw the progenitor at first,' the pro- 
genitor doubdess is Pra.fapati : thus, ' he saw Pra^a- 
pati at first;' — 'thereby, the gods at first (agre) 
went to the godhead;' the he-goat 1 doubtless is 
speech, and from speech the gods doubtless first 
went to the godhead, to the summit (agram) ; — 
'thereby they went to the height, the wise;' 
the height doubdess is the heavenly world : thus, 
' thereby they went to the heavenly world, the wise ; ' 
— 'The wild sarabha do I assign unto thee,' — 
he thereby assigns the wild ^arabha 2 to him ; — 
'building up therewith thy forms, get thee 
settled!' that is, 'building up therewith, perfect 
thyself!' — 'Let thy burning heat reach the 
sarabha! let thy burning heat reach him 
whom we hate!' he thereby lays burning heat 
into the Jarabha, and into him whom he hates. 

37. As to this they say, — The pain (heat), the 
evil of these animals, which Pra^apati drove out, 
became these five animals ; they, with their pith 
(sacrificial essence) gone out of them, are pithless, 
unfit for sacrifice ; a Brahmawa should not eat of 
them : he consigns them to that region ; whence 
Par^anya does not rain in that region where these 
are. 

38. He returns (to the offering-fire) and stands 
thereby worshipping it ; — for when he goes outside 
the Vedi, whilst Agni (the fire-altar) is only half 
built up, he does what is improper ; he now makes 
amends to him to prevent his doing injury. With 

1 ' A^-a,' he-goat, is here again taken in the sense of ' a-g&,' unborn. 
As to the gods having sprung from V£&, see VI, 1, 2, 6 seq. 

2 A fabulous animal with eight legs. 
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a verse to Agni (he worships) : it is to Agni he 
thereby makes amends ; — with an undefined one ; 
the undefined means everything : by means of every- 
thing he thus makes amends to him ; — with (a verse) 
containing the word ' youngest : ' this indeed, to wit, 
the youngest, is his favourite form ; — inasmuch as 
when born he took possession (yu) of everything 
here, he is the youngest (yavish/^a). 

39. [V$g. S. XIII, 52 ; Ri\ S. VIII, 84, 3]' Shield 
thou, O youngest, the men of the liberal wor- 
shipper!' the liberal worshipper is the Sacrificer, 
and the men are the people; — 'hear thou the 
songs!' that is, hear this hymn of praise! — 'pro- 
tect thou kin and self!' the kin (race) means off- 
spring : thus, ' protect both (the Sacrificer's) offspring 
and himself.' 

40. Having stepped on the altar and walked round 
behind the naturally-perforated (brick), he lays down 
the ApasyaA (water-bricks) ; — now the Apasya^ are 
the same as water, and the water has gone out of 
these victims : he thus puts water into these victims, 
when he lays down the Apasyi^ (bricks). He lays 
them down close to the (heads of the) animals : he 
thereby puts the water together with the animals. 
He lays down five (bricks) in each quarter, for five 
are those victims. He lays them down in every 
(quarter) : everywhere he thus puts water into them. 

41. Now the first fifteen are the Apasya^, — water 
is a thunderbolt, and the thunderbolt is fifteenfold ; 
— hence wherever the waters flow, there they de- 
stroy evil ; and verily the thunderbolt destroys the 
evil of this place : hence, when it rains one should 
go about uncovered, thinking, ' May that thunder- 
bolt remove evil from me I ' 
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42. And the last five are the A^andasya^ (the 
metres' bricks) ; — the metres are cattle, and cattle is 
food ; or rather the flesh of cattle is food, and the 
flesh has departed from these victims : he there- 
fore puts flesh on those cattle when he lays down 
the ATi^andasyaA. He places them close to the vic- 
tims : he thereby puts the flesh close to the (bones 
of the) cattle. The Apasya^ are inside, the .Oan- 
dasya^ outside ; for the water is inside, and the 
flesh outside. 

43. As to this they say, 'If there are that water 
and that flesh, where then is the skin, and where the 
hair ? ' Well, the skin of cattle is food, and the hair 
of cattle is food ; and when he lays down the A^an- 
dasya^, that is the skin of the victims, that is their 
hair. Or, again, those goats' hair which are in the 
fire-pan 1 , they are hair. The fire-pan is outside, 
and the victims' heads are inside, for outside is the 
hair, and inside is the body. ' Whether in the one 
way, or whether in the other,' so S£ ndilya was wont 
to say, ' in any case we make up the victims wholly 
and completely.' 

44. And, again, why he lays down the Apasyi^. 
When Pra^apati was disjointed the water went from 
him ; that being gone, he sank down ; and because 
he sank down (vis), therefore there are twenty (vim- 
sati, viz. such bricks). It flowed from his fingers, — * 
the fingers being the end, it (the water) went from 
him in the end. 

45. Now the Pra^apati who became disjointed is 
this very Agni who is now being built up ; and the 
water (apa^) which went from him is these very 

1 See VI, 4, 4, 22 ; 5, 1, 4. 
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Apasya^ ; — hence when he lays them down, he 
thereby puts back into him that very water which 
went from him : therefore he now lays these down. 

46. \V&g: S. XIII, 43] 'In the way of the waters 
I settle thee ! ' the way of the waters is the wind ; 
for when he blows hither and thither then the 
waters flow : in the wind he ' settles ' this (first 
brick). 

47. ' In the swell of the waters I settle thee!' 
the swell of the waters is the plants, for wherever the 
waters keep swelling there plants grow: in the 
plants he settles this (brick). 

48. 'In the ashes of the waters I settle thee !' 
the ashes of the waters are the foam : in foam he 
settles this one. 

49. 'In the light of the waters I settle thee !' 
the light of the waters is the lightning : in the light- 
ning he settles this one. 

50. 'In the path of the waters I settle thee !' 
the path of the waters is this earth, for on the earth 
the waters flow : on this earth he settles this one. 
Whatever water flowed from those (five) forms of 
his, that water he now (by these five formulas) puts 
back into him ; and those forms themselves he 
thereby restores to him. 

51. 'In the flood, the seat, I settle thee!' 
the flood is the breath : in the breath he settles 
this one. 

52. 'In the ocean, the seat, I settle thee!' 
the sea is the mind; from the mind-ocean, with 
speech for a shovel, the gods dug out the triple 
science. Thereto this verse applies, — ' May the 
true god know this day where the gods placed that 
offering, they who dug it out from the ocean with 
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sharp shovels ; ' — the ocean is the mind, the sharp 
shovel is speech, the offering is the triple science : 
it is thereto this verse applies. In the mind he 
settles this (brick). 

53. 'In the stream, the seat, I settle thee!' 
the stream is speech : in speech he settles this one. 

54. ' In the abode of the waters I settle thee!' 
the abode of the waters is the eye, for there water 
always abides : in the eye he settles this one. 

55. 'In the goal of the waters I settle thee!' 
the goal of the waters is the ear : in the ear he 
settles this one. Whatever water flowed from those 
(five) forms of his, that water he now (by these five 
formulas) puts back into him ; and those forms 
themselves he thereby restores to him. 

56. 'In the seat of the waters I settle thee !' 
the seat of the waters is the sky, for in the sky the 
waters are seated : in the sky he settles this one. 

57. 'In the home of the waters I settle 
thee!' the home of the waters is the air: in the 
air he settles this one. 

58. 'In the womb of the waters I settle thee !' 
the womb of the waters is the sea : in the sea he 
settles this one. 

59. ' In the sediment of the waters I settle 
thee ! ' the sediment (purlsha) of the waters is sand : 
in the sand he settles this one. 

60. 'In the resort of the waters I settle 
thee!' the resort of the waters is food: in food 
he settles this one. Whatever water flowed from 
those (five) forms of his, that water he now (by 
these five formulas) puts back into him; and those 
forms themselves he thereby restores to him. 

61. 'By the Gayatrt metre I settle thee! — 
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By the Trish/ubh metre I settle thee ! — By the 
<7agatl metre I settle thee! — By the Anu- 
sh/ubh metre I settle thee! — By the Pankti 
metre I settle thee!' Whatever water flowed 
from those metres of his, that he now (by these 
formulas) puts back into him; and those metres 
themselves he thereby restores to him. 

62. These (bricks) are fingers (and toes) : he puts 
them on all sides 1 , for these fingers (and toes) are 
on all sides; he puts them at the ends, for these 
fingers (and toes) are at the ends ; in four sets he 
puts them on, for these fingers (and toes) are in 
four sets ; five he puts on each time, for there are 
five fingers (or toes) at each (limb); separately he 
puts them on, for separate are these fingers (and 
toes); only once he 'settles' each (set): he thereby 
makes (each set) one and the same, whence they 
have a common connecting-link. 

1 The four sets of bricks are placed in the middle of the four 
sides of the square ' body ' of the altar-site, or at the ends of the 
two ' spines ' intersecting each other. 
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CORRECTIONS. 

Introdnction, page xii, line 33. Read, — the day preceding the Soma-day, the 
animal offering to Agni-Soma being indeed a constant feature of that day's 
proceedings at every Soma-sacrifice J whilst the slaughter of the special 
victim, or victims, of the respective sacrifice takes place during the morn- 
ing service, &c. 

P. 5, last line of text Read,— therefor. 

P. 6, note 2, 1. 3. PrtshMya shadaha, see Introduction, p. zxi. 

P. 8, last line of notes. For 'II, 665' read 'II, 663, in a different tune again.' 

P. 9, 1. 5 of notes. Read, — II, 720-33. 

P. 34, 1. 31. Read, — Brehaspati consecration. 

P. 41, 1. 14. For 'offering' read ' offspring.' 

P. 104, 1. 3. For ' truth ' read ' law ;' (cf. VI, 7, 3, n.) 

P. 146, 1. 33. For 'become' read 'became.' 



Digitized by 



Google 



PLAN OF FIRE-ALTAR (AGNIKSHETRA). 419 



PLAN OF FIRE- ALTAR (AGNIKSHETRA) 



Tail w 



Left 
thigh 



Left 
wing 



Seine or 



night 
thigh 



utt 

shoulder 



boat licm&m 



Right 
wing 



Right 
shoulder 



3-e 



e e 2 



y 



Digitized by GoOgle 



Digitized by 



Google 



TRANSLITERATION OF ORIENTAL ALPHABETS. 



421 



1 

3 
u 


jd 3 • • • 


• M • ■ • • ••• 

■^ • . • • • « 3| • • . 

• jg • • • • • ••■ 


i 

•8 

X 


p» n «i n n. 


• njcc^c- 


1 


• • • 


- — UoJu • • • \d-oJ " 


I 


D '.\ '. 'o 


; - _ jjoj-u '• & '. w«J « 


1 


*\ ^ «1 <J«i • 


* 






;; *n\\ 


■ 

V 

N 








: : : ^ : ■* : : 


J 


£ fc P pr i |b |u/ 






• '• or ie pr ic^ or 


tj 

■ 
< 

a 

u 
< 
> 

< 
Z 


s 


D 




















1 
















:* r" * 3 «s> •§, ■« 


i 
. 


•a • • 






g 

z 

z 


z 

8 


m 



-a 
1 



1 

c 


03 

a 

E 

'a. 
3 
* 

i 

1 CJ «r 


» • W 

3. * 
S '-5 

3 0! 

O Sz 


ga 

oj at 
Q. 'r 

3 i 

1 

•a. 
co 

t- a 


: : : : : | 

m 00 m w irt "g? 

1111 11 

* J * s as 

01 03 QJ 00 "3 

3 J S J II 

t S 1 B > 1^ I 

05 O •■h ca cc 

i-H fH ri »— 


03 

e 

'E, 

■ 

r 

s 3 

} 


2 .2 

e 1 

f. 3 

03 <■ 

; 

£ J. 

CO t. 



Digitized by 



Google 



422 



TRANSLITERATION OF ORIENTAL ALPHABETS 



i 



g 

SB 1 



mit. 

3 T3 



> 

i 



• •% *»5««..e-. 



'5 



B- 



«»>»B> «• * 



a s 



00 



o> © 

*h CM 



J s 

.13 
H 

S .5 

a .a 



c s 



« CM 

PI CM 



E ^ •fr* • nj\ 



•bn D 



?<*/ t- 



*» • •*» D-3 



t • rf» 3—3 



?* 8->5 



IB P 



^ 



hr 9 






if ie B 



.9 O - M 







* 



••>*> 






- 5 



! 



$ 



si 

■SI 

a. 5 

a s 



a — 



1* 

.S .O 

a a 



S 



.a .a 



(4 » 



■3 

c 

» 

E- 
co 

IM 






3 






a s 



3 

E 

E 



r t « s 



tO N. 00 OS 
CM CM CM <M 



CO co 



N (<) * » 
CO CO CO CO 



CD r- 
co eo 



Digitized by 



Google 



FOR THE SACRED BOOKS OF THE EAST. 



423 



• •••«• 

• ••••• k 


* m 


* • • 


S * • 


• 




a '.'.'.'. r '. 

• • • • • 




q on n • 


n I 


;- 




**** :^> : ^ : . 




» • * • 

: : y : : 


«- • 


1 •> 




** ■* : : : ^ : . 




3. : > : . 


<- • 


1 •> 




'. '.1, : :*§ • 


•9 


• m 


N» • 


5>* 




• • • • 

• • • . 


is- 


: * h : 


^ 


MS 


t» to t» to W w • 


• *• 


*«**•* 


. nr '. 


: ■/•* p 


• ••••••p 

• •••••• 

• ••••*• 


i \ 






• • • • 

• • • • 

• • • • 


*• s "a *§ * • *• 




. . . . c 


Vi • • 


• • E 


* 




Digitized by 



Google 



424 



TRANSLITERATION OF ORIENTAL ALPHABETS. 



<•« — «- 



a <s <» ■» <3 



o • J 



K3 



I' I- l-l- 



v~vv 



\*Y b 



-I--K 



*b 



•A 



ii |. y. 



*i^ 



ib 



^ 



— * 



■ — • <> 



u^ 



A «H 






9 
1 



P £ *r*r p p p ? » * '. w,w 



**% 



2-s 



s § 



o >u >o a) «e 



-»*tt s<s •XaS» s S| S-S, 




Digitized by 



Google 



Sacred Books of the East 

TRANSLATED BY 

VARIOUS ORIENTAL SCHOLARS 

AND EDITED BY 

F. MAX MULLER 

*„* This Series is published with the sanction and co-operation of the Secretary of 
State for India in Council. 

BBFORT presented to the ACADBMTB DEB INSCRIPTIONS, May 11, 
1883, by K. IUr»> REBAN. 

'M. Renan presente trois nouveaox une seconde, dont l'inter€t historique et 
volumes de la grande collection des religieux ne sera pas moindre. M. Max 
"Livres sacres de l'Orient" (Sacred Miiller a sn se procurer la collaboration 
Books of the East), one dirige a Oxford, des savans les plus eminens d'Europe et 
avec une si vaste erudition et une critique d'Asie. L'Universite' d'Oxford, que cette 
si sure, le savant associe de l'Academie grande publication honore au plus haut 
des Inscriptions, M. Max MUller. ... La degre^ doit tenir a continuer dans les plus 
premiere serie de ce beau recueil, com- larges proportions une ceuvre aussi philo- 
posee de 24 volumes, est prcsque achevee. sophiquement concne que savamment 
M. Max Miiller se propose d'en publier ex^cutee.' 

EXTRACT from the QUARTERLY REVIEW. 

' We rejoice to notice that a second great edition of the Rig- Veda, can corn- 
series of these translations has been an- pare in importance or in usefulness with 
nounced and has actually begun to appear, this English translation of the Sacred 
The stones, at least, out of which a stately Books of the East, which has been devised 
edifice may hereafter arise, are here being by his foresight, successfully brought so 
brought together. Prof. Max MUller has far by his persuasive and organising 
deserved well of scientific history. Not power, and will, we trust, by the assist- 
a few minds owe to bis enticing words ance of the distinguished scholars he has 
their first attraction to this branch of gathered round him, be carried in due 
study. But no work of his, not even the time to a happy completion.' 

Professor E. HARDY, Inaugural Lecture in the University of Freiburg, 1887. 

' Die allgemeine vergleichende Reli- mternationalcn Orientalistencongress in 
gionswissenschaft datirt von jenem gross- London der Grundstein gelegt worden 
artigen, in seiner Art einzig dastehenden war, die t)bersetzung derheiligen BUcher 
Uiiternehmen, zu welchem auf Anregnng des Ostens' {the Sacred Books of the 
Max Miillers im Jahre 1874 auf dem East). 

The Hon. ALBERT 8. ». CANNING.' Words on Existing Beliglons. 
' The recent publication of the " Sacred a great event in the annals of theological 
Works of the East" in English is surely literature.' 
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SACRED BOOKS OF THE EAST: 



FIRST SERIES. 

Vol. I. The Upanishads. 

Translated by F. Max MUllkr. Part I. The JWandogya- 
upanishad, The Talavakara-upanishad, The Aitareya-4ra»yaka, 
The Kaushitaki-brahmana-upanishad, and The Va^asancyi- 
sawhila-upanishad. 8vo, cloth, xos. 6d. 

The Upanishads contain the philosophy of the Veda. They have 
become the foundation of the later Veddnta doctrines, and indirectly 
of Buddhism. Schopenhauer, speaking of the Upanishads, says : 
'In the whole world there is no study so beneficial and so elevating 
as that of the Upanishads. It has been the solace of my life, it will 
be the solace of my death! 

[See also Vol. XV.] 

Vol. II. The Sacred Laws of the Aryas, 

As taught in the Schools of Apastamba, Gautama, V&sish/Aa, 
and Baudhayana. Translated by Georg BOhler. Part I. 
Apastamba and Gautama. 8vo, cloth, iar. 6d. 

The Sacred Laws of the Aryas contain the original treatises on 
which the Laws of Manu and other lawgivers were founded. 

[See also Vol. XIV.] 

Vol. III. The Sacred Books of China. 

The Texts of Confucianism. Translated by James Legge. 
Part I. The Shu King, The Religious Portions of the Shih 
King, and The Hsiao King. 8vo, cloth, 1 2s. 6d. 

Confucius was a collector of ancient traditions, not the founder of 
a new religion. As Jie lived in the sixth and fifth centuries B.C. 
his works are of unique interest for the study of Ethology. 
[See also Vols. XVI, XXVII, XXVIII, XXXIX, and XL.] 

Vol. IV. The Zend-Avesta. 

Translated by James Darmestkter. Part I. The VendtdSd. 
8vo, cloth, i of. 6d. 

The Zend-Avesta contains the relics of what was the religion of 
Cyrus, Darius, and Xerxes, and, but for the battle of Marathon, 
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might have become the religion of Europe. It forms to the present 
day the sacred book of the Parsis, the so-called fire-worshippers. 
Two more volumes will complete the translation of ail that is left us 
of Zoroaster's religion. 

[See also Vols. XXIII and XXXL] 

Vol. V. Pahlavi Texts. 

Translated by E. W. West. Part I. The BundahLr, Bahman 
Yart, and Shayast la-sbiyast. 8vo, cloth, 12s. 6d. 

The Pahlavi Texts comprise the theological literature of the revival 
of Zoroaster 's religion, beginning with the Sassanian dynasty. They 
are important for a study of Gnosticism. 

Vols. VI awd ix. The Quran. 

Parts I and II. Translated by £. H. Palmer. 8vo, cloth, 21 s. 

This translation, carried out according to his own peculiar views 
of the origin of the Qur'dn, was the last great work ofE. H. Palmer, 
be/ore he was murdered in Egypt. 

Vol. VII. The Institutes of Vish«u. 

Translated by Julius Jolly. 8vo, cloth, iox. 6d. 

A collection of legal aphorisms, closely connected with one of the 
oldest Vedic schools, the KaAias, but considerably added to in later 
time. Of importance for a critical study of the Laws of Manu. 

vol. vni. The Bhagavadgita.with The Sanatsu^ittya, 
and The Anugtta. 

Translated by Kashinath Trimbak Telang. 8vo, cloth, 
1 of. 6d. 

The earliest philosophical and religious poem of India. It has been 
paraphrased in Arnold's 'Song Celestial.' 

Vol. x. The Dhammapada, 

Translated from Pali by F. Max Muller ; and 

The Sutta-Nipata, 

Translated from Pali by V. Fausboll ; being Canonical Books 
of the Buddhists. 8vo, cloth, 10s. 6d. 

The Dhammapada contains the quintessence of Buddhist morality. 
The Sutta-Nipdta gives the authentic teaching of Buddha on some 
of the fundamental principles of religion. 
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Vol. XI. Buddhist Suttas. 

Translated from Pali by T. W. Rhys Davids, i. The Maha- 
parinibbana Suttanta; 2. The Dhamma-£akka-ppavattana 
Sutta. 3. The Tevi^a Suttanta; 4. The Akankheyya Sutta ; 
5. The /Tetokhila Sutta; 6. The Maha-sudassana Suttanta; 
7. The Sabbasava Sutta. 8vo, cloth, 10s. 6d. 

A collection of the most important religious, moral, and philosophical 
discourses taken from the sacred canon of the Buddhists. 

Vol. XII. The *Satapatha-Brahma«a, according to the 
Text of the Madhyandina School. 

Translated by Julius Eggkling. Part I. Books I and II. 
8vo, cloth, 1 2X. 6d. 

A minute account of the sacrificial ceremonies of the Vedic age. 
It contains the earliest account of the Deluge in India. 
[See also Vols. XXVI, XLI.] 

Vol. xiii. Vinaya Texts. 

Translated from the Pali by T. W. Rhys Davids and Hermann 
Oldenberg. Parti. The Patimokkha. The Mahivagga, I-IV. 
8vo, cloth, 1 or. 6d. 

The Vinaya Texts give for the first time a translation of the moral 
code of the Buddhist religion as settled in the third century B. C. 
[See also Vols. XVII and XX.] 

Vol. XIV. The Sacred Laws of the Aryas, 

As taught in the Schools of Apastamba, Gautama, Vasish/fta, 
and Baudhiyana. Translated by Georg Buhler. Part II. 
Vasish/#a and Baudhiyana. 8vo, cldth, 10s. 6d. 

Vol. XV. The Upanishads. 

Translated by F.Max Muller. Part II. The Ka/Aa-upanishad, 
The Muw</aka-upanishad, The Taittirtyaka-upanishad, The 
Br/hadaranyaka-upanishad, The •Svetlsvatara-upanishad, The 
PraiSa-upanishad, and The Maitrayawa-brahmawa-upanishad. 
8vo, cloth, 10s. 6d. 

Vol. XVI. The Sacred Books of China. 

The Texts of Confucianism. Translated by James Leggk. 
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INTRODUCTION. 

I. The names of the Atharva-veda and 

THEIR MEANINGS. 

The fourth Veda is known in Hindu literature by an 
The com- unusually large number of appellations. Of 
pound stem these the dvandva plural atharvangirasa^ is old, 
arv ngtras. og^^ng AV. X, 7, 20 ; it is the name found at 
the head of the Atharvan MSS. themselves. The appear- 
ance of this name in a given text has not unfrequently been 
made the basis — partly or entirely — for estimating the rela- 
tive chronology of that text. But this criterion can claim 
only negative value, since the designation occurs in a text 
as late as the Auranasa-sm«ti, III, 44 1 . It is found in 
a great variety of texts of the Vedic literature, as may be 
seen in the subsequent account of the attitude of Hindu 
literature towards the fourth Veda (p. xxviii ff), but at no 
period does it positively exclude other designations. 

The locative singular of this same compound occurs in 
a passage not altogether textually certain, Mahabh. Ill, 
305, 20= 17066, where the Bombay edition has atharvangi- 
rasi jrutam, but the Calcutta, atharvarirasi jrutarn. The 
locative singular (apparently neuter) of the stem atharvangi- 
rasa occurs rarely, Ya^-»av. 1, 312 (kosalam atharvangirase). 
A specimen of a derivative adjective from the compound 
may be seen at Manu XI, 33, atharvangirasiA jrutlA; cf. 
Mahabh. VIII, 40, 33 = 1848, kWtyam atharvangirasim. 



1 See CrSvSuanda's Dhanmuistrasamgraba, vol. i, p. 514. 

[4»] b 
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The name atharvan, with a great variety of derivatives, 

is employed growingly as the designation of 

eadToflhe the Veda ; the name an^iras by itself is so 

terms atharvan rare as to arrest attention when it is met. 

and angiras. 

At TS. VII, 5, ii, % = Ka/Aaka Ajvamedha- 
grantha, V, 2, occurs the formula angirobhyaA svaha, pre- 
ceded by rigbhyaA, &c. svaha : it is, as far as is known, 
the solitary occurrence of this designation of the Atharva- 
veda in a Vedic text 1 . Quite frequently, however, the 
members of the compound atharvangirasaA are separated 
so that each is mentioned by itself, but always in more 
or less close conjunction with one another. This shows 
that the compound is not a congealed formula, but that the 
texts are conscious of the fact that each has a distinct 
individuality, and a right to separate existence. In other 
words, the AV. actually consists of atharvan and ahgiras 
matter, and the question arises what elements in the make- 
up of this Veda these terms refer to. The answer, I believe, 
may now be given with a considerable degree of certainty : 
the term atharvan refers to the auspicious practices of the 
Veda, the bhesha^ani (AV. XI, 6, 14), those parts of the 
Veda which are recognised by the Atharvan ritual and 
the orthodox Brahmanical writings, as .ranta, ' holy,' and 
paush/ika, ' conferring prosperity ; ' the term angiras refers 
to the hostile sorcery practices of the Veda, the yatu (.Sat. 
Br. X, 5, 2, 20), or abhi£ara \ which is terrible (ghora). 

In an article entitled, ' On the position of the Vaitana- 
sutra in the literature of the Atharva-veda,' Journ. Amer. 
Or. Soc. XI, 387 ff., I pointed out that the above-mentioned 
distinction is clearly made at Vait. Su. 5, 10, where two 
lists of plants are differentiated, one as atharvawyaA, the 
other as angirasya//. The same distinction is maintained 
at Gop. Br. I, 2, 1 8. The former refers to the list of plants 

1 In texts not Vedic the term angirasaA occurs occasionally as an abbreviated 
form of atharvangirasaA. Thns in the first superscription of the AV. Prati- 
jakhya, the 5aunak!ya Aaturadhyiyika, and in Pamni V, 2, 37. Cf. also 
Gop. Br. I, 1, 8. 

' For the distinction between janta and abhiHrika see Kaux. 3, 19, and note 5 
on p. II of our edition. 
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catalogued at Kavtr. 8, 16, and there distinctly described as 
sintSJi, ' holy ; ' the second list is stated at Vait. Su. 5, 10 
itself to be angirasa, in the obscure terms, kapurviparva- 
rodakavr*kkavatinaVanirdahantibhir angirasibhi^. These 
names are in general unknown, the text is not quite certain, 
but the designation of the last, nirdahanti, shows that the 
list is designed for unholy sorcery practices (abhi^arika) '. 
The adjective angirasa is in general in the ritualist texts of 
the AV. equivalent to abhi£arika. Thus sawbhara angi- 
rasa^, Kauj. 47, 2, means • utensils for sorcery * ; ' daw/a 
angirasa^, Kaur. 47, 12, means 'staff for sorcery;' agnir 
angirasa^, Kauj. 14, 30, means 'sorcery-fire 8 .' The fifth 
kalpa of the AV., usually known as Angirasa-kalpa, bears 
also the names AbhU-ara-kalpa, and Vidhana-kalpa, ' text- 
book of sorcery ; ' see ibid. XI, 376 ff. 

It is worth while to follow out this specific use of the 
term angirasa in non-Atharvan texts, lest it be 

angiias in suspected of being an Atharvanic refinement. 
non-Athaivan xhe Rig-vidhana IV, 6, 4, has the following 
slokn. : ' He against whom those that are 
skilled in the Angirasakalpas practice sorcery repels them 
all with the Pratyangirasakalpa V The term pratyangirasa 
is the exact equivalent of pratyabhiMrawa, ' counter-witch- 
craft 5 ' (AV. II, 11, 2), and the k/?tyapratihara»ani, Ath. 
Paiir. 32, 2 (cf. Kauj. 39, 7, note). The texts of the sort 
called atharvanapratyangirakalpam (! see Ind. Stud. I, 469) 
deal with the same theme, as does the Ya^ur-vidhana 
(Agni-purana, 259, ic) in the expression pratyangireshu 
(sc. karmasu). Cf. also the titles of works, pratyangiratatva, 
pratyangirapawMhga, and pratyangirasukta, mentioned in 
Bohtlingk's Lexicon, as probably dealing with the same 
theme. We may connect with this pejorative use of the 

1 Cf. AV. Ill, 2, 5 ; VII, 108, 2 ; IX, 2, 4; 5, 31 ; XIV, 2, 48. 
' Darila, ghoradravy&m. 

* Ktrava, angiraso • gniA HtufUligai/i. 

' yam angirasakalpais tu tadvido * bhilaranti sa pratyangirasakalpena sarvams 
tin pratibadhate. Cf- also the following jlokas, and IV, 8, 3 ; Ath. Parir. 3, 
I ; and see Rudolf Meyer's preface to his edition of the Rig-vidhana, p. xxxi. 

• Sayana, nivaryate parakWtabbi£arit£anita kri'tya anena iti pratyabhiia- 
tuah. 
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word atigirasa the fact that the Vish«u-pura»a (Wilson's 
translation, V, 383) and the Bhavishya-puriwa count the 
Angirasa as one of the four Vedas of the Parsis (Maga), the 
other three, Vada, Vi^vavada, and Vidut, also conveying 
thinly veiled disparagement of the religious books of an 
exotic religion ; cf. Wilson in Reinaud's M^moire sur l'lnde, 
p. 394; Ind. Stud. 1, 292, note ; Weber, Ind. Lit. 2 , p. 164, note. 
We may then regard it as certain that the words angiras 
and angirasa are reflected by the ceremonial literature in the 
sense of abhi£ara and abhi&irika. Far more important is 
the evidence of certain texts of greater antiquity, and higher 
dignity, which have occasion to mention the Atharvan inci- 
dentally, and enunciate clearly this twofold character of 
the Veda. They make the very same distinction between 
atharvan and angiras that appeared above in the ritualistic 
passage, Vait. Su. 5, 10 (Gop. Br. I, 2, 18). At Sihkh. Sr. 
XVI, 2, 1 ff., on the occasion of the horse-sacrifice, recita- 
tions are made from the ordinary Vedic classes of literature, 
the rikdJi, ya^uwshi, samani, and also the remoter literary 
categories which the Brahmawas and Sutras report, with 
great unanimity and considerable variety, as having been 
in existence in their time : the itihasa (akhyana), purawa, 
sarpavidya, &C. 1 The Atharvan figures immediately after 
the Rt\a and Saman, and that too twice, in its double 
character as Atharvan and Angiras, and, what is more im- 
portant, bhesha^am, i.e. remedial charms, are recited from 
the Atharvan; ghoram, i.e. sorcery, abhi^arikam, from 
the Angiras 2 . The commentator regards bhesha^am and 
ghoram as distinct works, bhesha^agranthasya*tharva«i- 
kanam . . . ghoram atharvano granthaA. The same subject 
is treated in almost identical terms in Arv. Sr. X, 7, 1 ff. : 
again atharvawo veda/4 and angiraso vedaA are treated indi- 
vidually, and again the former is correlated with bhesha^am, 
the latter with ghoram 8 . Once more this theme is handled 



1 Cf. Max Miiller, History of Ancient Sanskrit Literature, p. 40 ff. 

1 atharvavedo vedaA so » yam iti bhesha^am nigadet . . . angiraso vedo vedaA 
sos yam iti ghoram nigadet. 

' Scholiast, ghoram iti abhUaradipratipadalcam ity artha/<. Cf. RV. X, 34, 
14, mi no ghorena £arata>bh( dhn'sh«u. 
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by the Sat. Br. XIII, 4, 3, 3 AT. : here also atharvan and 
angiras are recognised individually; the correlation with 
bhesha^am and ghoram is wanting, but the individuality 
of the two categories is clearly implied in the behest to 
recite on the third and fourth days respectively one section 
each of the Atharvans and the Angiras, each of which are 
distinctly said to be a Veda '. 

Indirect, yet significant testimony that this double 
character of the AV. was clearly established in Brahman- 
ical times may be derived from the formation of the names 
of two apocryphal teachers. One is Bhisha,^ Atharvawa, 
Kkth. S. XVI, 3 (Ind. Stud. Ill, 4.59); the other is Ghora 
Angirasa, Kaush. Br. XXX, 6 ; Ajv. St. XII, 13, 1 ; KHnd. 
Up. Ill, 17, 6 (cf. Ind. Stud. I, 190, 293). The formation 
Bhisha£- Atharva«a is illustrated further by Pa££. Br. XII, 
9, 10, bhesha^am v& dtharvawani ; and XVI, 10, 10, bhesha- 
gzm vai devanam atharvawo bhesha^y4yai«vS»rish/yai 2 ; 
cf also the expressions samyu atharvana, personified as 
a sage, Gop. Br. I, 4, 18, and atharvabhiA s&ntzh, Kaiu. 
125, 2 3 . These names never, as far as is known, occur in 
inverted order : there is no Bhisha^* Angirasa, and no Ghora 
Atharvawa ; they reflect perfectly the individual character 
and the individual function of the two members of the 
compound atharvangirasaA. 

It seems now, further, that the texts of the Atharva- 
sattthitd mark this same distinction with no 

angiras in uncertain touch. At AV. XI, 6, 14, four 

the Atharva- Vedic mantra-categories are indicated by the 

expressions, rikzk, sSmani, bhesha^g(ni), and 

ya^umshi. The choice of the word bhesha^a' is certainly 

eclectic and one-sided. The passage appeals to the auspi- 

1 atharvano veda/i . . . atharvawam ekam parva vya&ikshiuraA ; angiraso 
ytAah . . . angirasam eka/w parva vyilfcikshawaA. Elsewhere, aside fiom the 
Atharvan texts, the component parts of the dvandva atharvangiras are drawn 
asunder, but without accessory statements; thns Tait. Br. Ill, 12, 9, t; 
NfTsunhapurvat&pant Up. 5, 9. 

1 A converse statement like bhesha^am va Sngirasani, is, if we judge the matter 
aright, a counter-sense, and unheard of anywhere in Hindu literature. 

1 So also 5anti, as the wife of Atharvan ; see Wilson's translation of the 
VUbnu-purana, I, 110, 200; Bhagavata-purana III, 24, 24. 
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cious side of the holy texts, and naturally chooses the 
auspicious aspect of the Atharvan also. Its precise com- 
plement is .Sat. Br. X, 5, 2, 20. Here, after correlating 
the adhvaryu-priests with the yaguh, the Mandoga-priests 
with the saman, the bahvr/£as with the uktha (rik), the 
author presents yatu, ' sorcery,' and the yatuvidaA, ' those 
skilled in sorcery,' as representatives of the fourth Veda. 
The bhesha^a" of the Atharvan passage, and the yatu of the 
present passage, make up together what is embraced in the 
name atharvangirasal (AV. X, 7, 20). Moreover, the Saw- 
hita exhibits a decided predilection, bordering on rigorous 
distinction, for associating the term angirasa with aggressive 
witchcraft, or the practice of spells (kr*'tya). Thus VIII, 
5, 9, krityS. aiigirasM; ; X, 1, 6, prati£iha angirasa^ . . . pra- 
ttt\A kritySi akr/ty&»mfln krity&kHto gahi; XII, 5, 52, 
adadanam angirasi brahma^yam lipa dasaya ; cf. also VI, 
45, 3=RV. X, 164, 4. In XI, 4, 16 (cf. also VIII, 7, 17) 
the distinction between Atharvanic and Angirasic plants 
appears again, not, however, in any connection which con- 
veys of necessity the contrast between 'holy' and 'witch- 
craft ' plants. But it may do so. This, it will be remem- 
bered, is made in Vait. Su. 5, 10 ; it formed the starting 
point for the present enquiry, and the chain of evidence 
extending through the Atharvanic and Brahmanical litera- 
ture seems thus to be linked. We may add finally that the 
late ParLrish/a hymns, AV. XIX, 22 and 23, which are 
repeated in the tract entitled Vedavratasya*deranavidhi, 
Ath. Parif. 46, 9 and 10, deal with and state subdivisions 
of angirasa and atharvana-texts, each separately 1 . The 
statements are but faintly applicable to the existing redac- 
tions of the Atharvan, the Saunakfya, and Paippalada- 
.sakhas 8 , but we should be slow to condemn them as wholly 
apocryphal. The Gop. Br. I, 1, 5 and 8 also narrates in its 
own style of unbridled Brahmanical fancy the separate 
creation by Brahman of the /?/shis Atharvan and Angiras, 



1 angirasinam adyaM pa«£annvakaM svaha (XIX, 2 a, i); sarvebhyo 
sftgirobhyovidagax<bhjraAsvSha(XIX, 22, 18) j atharvanSnam httuiriiibhyah 
sv*ha (XIX, 23, I). 

' Cf. Weber, Ind. Stud. IV, 433 ff. 
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the subsequent emanation from these two of twenty Athar- 
vanic and Ahgirasic descendant sages 1 , and finally, the pro- 
duction by the Atharvans of the atharvawa veda, by the 
Angiras of angirasa veda. 

In another passage, I, 3, 4, the Gop. Br. also asserts the 
separate character of the Angiras and Atharvans ; the latter 
are again associated with bhesha^am, the former is made 
the base of a foolish etymology, to wit : bhuyish/Aaw 
brahma yad bhr/gvangirasaA, ye»ngiraso ye«ngiraso sa 
rasaA, ye»tharva«o ye«tharva»as tad bheshagam. 

As regards the chronology and cause of this differentia- 
tion of atharvan and angiras the texts are 
differentiation apparently wholly silent. The association of 

of atharvan b ot n names (and later of the name bhWgu 

and angiras. ' . ° 

also) with the texts and practices of the 
fourth Veda may be sought in the character of these 
mythic beings. They are fire-priests, fire-churners 2 , and 
the Atharvanic rites, as well as the house-ceremonies in 
general, centre about the fire, the oblations are into the 
fire. Fire-priests, in distinction from soma-priests, may 
have had in their keeping these homelier practices of 
common life. But whence the terrible aspect of the An- 
giras in contrast to the auspicious Atharvans? In the 
hymn about Sarama and the Pawis, RV. X, 108, 10, Sarama 
threatens the Pawis with the terrible Angiras, angirasar kz. 
ghor£A. This statement, wholly incidental as it seems to 
be, is, of course, not to be entirely discarded. More im- 
portant is the fact that Brihaspati, the divine purodha 
(purohita), is distinctly angirasa. In Kauj. 135, 9, Brj'has- 
pati Angirasa appears distinctly as the representative, or 
the divinity of witchcraft performances. In the Mahabha- 
rata he is frequently called angirasa** srcshthaJi. In his 
function of body-priest of the gods it behoves him to 

1 Doubtless by way of allusion to the twenty books in the existing redaction 
of the .Saunaklya-jakha. The expression v\ms'mo • ngirasaA is rep ated Paw. 
V, 2, 37, as a designation of the twenty books of the .Saunakty.-i-fakha in its 
present redaction. 

* Avestan Star-, athra-van and Vedic athar-van may be derivatives from the 
root manth, math (mth) 'churn.' But the absence of the aspiration in atar- 
makes the doubtful derivation still more doubtful. 
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exercise against hostile powers those fierce qualities which 
are later in a broader sense regarded as Angirasic. Thus 
RV. X, 164, 4 = AV. VI, 45, 3 1 , certainly exhibits this 
function of the divine purohita, and the composer of AV. 
X, i, 6, when he exclaims, * Pratfcfema (" Back-hurler ") the 
descendant of Angiras, is our overseer and officiator (puro- 
hita) : do thou drive back again (pr&tiki/t) the spells, and 
slay yonder fashioners of the spells,' has also in mind the 
divine purohita 2 . The stanza foreshadows the later forma- 
tion pratyangiras, discussed above. We look in vain, how- 
ever, for statements of the reason why the word atharvan 
should be especially associated with janta and bhesha^a, 
and must assume that this was accomplished by secondarily 
contrasting it with angiras after the sense of ghora, abhi£ara 
had incrustated itself over it 3 . The uncertainty of all this 
does not endanger the result that at a comparatively early 
time the terms atharvawaA, in the sense of ' holy charms,' 
and angirasaA, in the sense of ' witchcraft charms,' joined 
the more distinctively hieratic terms rikaJt, yag&mshi, and 
samani, as characteristic types of Brahmanical literary 
performances. But this distinction was at a later period 
again abandoned; in the end the name atharvan and its 
derivatives prevail as designations of the practices and 
charms of the fourth Veda without reference to their 
strongly diversified character. 

The stem atharvan is modulated in a considerable variety 
of ways by derivative processes, the simple stem itself, or 
forms in the singular from it, being decidedly rare, and not 
at all early. I have noted Nrtsimhapurvatapan! Up. I, 4, 
rtgya^-uAsamatharvarupaA suryaA. Plural forms are less 
rare : atharva»o vedaA, Sat. Br. XIII, 4, 3, 7 ; atharvawam, 

1 yid indra brahma»as pate»bhidroham Aarimasi, praieti na Sfigiraso 
dvishatSw patv amhas&A. 

' RV. IV, 50, 7-9 prescribes that kings shall keep in honour (subhritam) 
a brthaspati, i. e. a Brahman purohita, in archaic language whose sense coincides 
completely with the later Atbarvanic notions. Barring the diction the passage 
might stand in any Atharva-ParLrish/a ; cf. below, p. Ixviii, note. 

3 A dash of popular etymology may have helped the process : a-tharvan, 
'not injuring;' cf. thurv in the sense of 'injure,' DhatupaAfa XV, 62, and 
perhaps Maitr. S. II, 10, 1 ; also the roots turv and dhurv with similar meanings. 
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TB. Ill, i a, 9, i ; atharvana^, Pa»£. Br. XVI, 10,10. The 
derivative neuter plural atharvanani (sc. suktani) is common, 
from AV. XIX, 23, 1 ; Pa«£. Br. XII, 9, 10 to Vr/ddhaha- 
rita-sawhita 111,45 (Ctvananda, vol. i, p. 213), and later. 
The same stem, atharvawa, is used in the masculine singular, 
atharvawar (sc. vedaA) £aturtha/<, ATAand. Up. VII, 1, 2. 4; 
2, 1 ; 7, 1 ; in the plural, mantra atharvawaA, Ram. II, 26, 21. 
The stem atharvawa (without vriddhi of derivation) is found 
Nrj'siwhapurvatapani Up. II, 1, atharva«air mantrai^; 
Mahabh. Ill, 189, 14 = 12963, atharva«aA (sc. vedaA). 
Still another derivative is atharvana, in atharva«a-vid, 
Mahabh. XII, 342, 100=13259. The name atharva-veda 
appears about as early as the corresponding names of the 
other Vedic categories (ri'gveda, &c), Sankh. Sr. XVI, 2, 
10; Par. Grth. II, 1, 7; Hir. Grth. II, 19, 6 ; Baudh. G/-*h. 
IV, 5, 1. The form employed in the Cainist Siddhanta is 
a(t)hawa»a-veda (see below, p. lvi) ; that of the" Buddhist 
scriptures is athabbana-veda (ibid.). 

In addition to the designations of the Atharvan discussed 
above there are still others, based upon different modes of 

0ther viewing this heterogeneous collection of Mantras, 
designations A single passage, .Sat. Br. XIV, 8, 14, 1-4 = 
e A ' Brih. Ar. Up. V, 13, 1-4, seems to hint at the 
fourth Veda with the word kshatram. The passage is 
engaged in pointing out the merits of Vedic compositions, 
stated in the series uktham (=r*k ; cf. Sat. Br. X, 5, 2, 20), 
vajuA, sama, kshatram. Inasmuch as the first three ob- 
viously represent the trayi vidya, it is possible to view 
kshatram as epitomising the Atharvan 1 . If so, the passage 
is of considerable interest, as it seems to view the fourth 
Veda as the Veda of the Kshatriyas. More precisely the 
passage substitutes the act of kshatra, i.e. the characteristic 
performances of the Kshatriya (through, or with the aid of 

1 Cf. also Pram* Up. II, 6, where brahma and kshatra figure. Both together 
represent in the epics the best outcome of the life of a kshatriya, ' piety ' and 
' prowess.' It is possible to conceive the appearance of kshatra alone as an 
elliptic version of both brahma and kshatra, the two together being the out- 
come of the tray! preceding, rather than a supplementary statement of additional 
Vedic types of composition ; cf. Prima Up. II, 6. For brahma alone, see below, 
p. xxxi, note. 
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his purohita) as Atharvanic by distinction. Recently Pro- 
fessor Weber l has emphasised the marked relation of the 
Atharvan to the royal caste. 

The text of the Sarahita abounds in ra^akarmawi, ' royal 
practices,' and Weber thinks that the name of Kaurika, the 
author of the great Atharvan Sutra, points to a Kshatriya 
connection, since Kurika is identical with Virvamitra, and 
the latter, as is well known, stands forth among the ancient 
Vedic heroes as the representative of royalty. None of 
these points can be regarded as more than possibilities 2 . 

Two other designations of the AV. differ from all the 
preceding in that they are the product of a later Athar- 
vanic literary age, neither of them being found in the 
Sawhita, and both being almost wholly restricted to the 
ritual text of the Atharvan itself. They are the terms 
bhrzgvangirasaA and brahma-veda. 

The term bhr/gvangirasaA is, as far as the evidence of 
the accessible literature goes, found only in Atharvan texts. 
Though bhn'gu takes in this compound the place of atharvan, 
the terms bhHgavaA or bhr/guveda do not occur. The 
term bhrzgvangirasaA, however, is the favourite designation 
of the Veda in the Atharvan ritual texts 3 : it makes a show, 
in fact, of crowding out the other designations. Thus the 
Kaurika does not directly mention the Atharvan composi- 
tions by any other name (see 63, 3; 94, 2-4; cf. 137, 25; 
139, 6), although vaguer allusions to this Veda and its 
adherents are made with the stem atharvan (59, 25 ; 73, 1 2 ; 



1 Epischcs im vcdischen Ritual, Proc. of the Royal Academy at Berlin, 
July 23, 1891 ; nr. xxxviii, p. 785 tt (especially 787, top); R%asuya, pp. 4, 
23, note. 

* We may note also the prominence allowed in the AV. to the kind of 
performance called sava. These are elaborate and rather pompous bestowals of 
dakshina, rising as high as the presentation of a house (riilasava, IX, 3) ; or 
a goat with five messes of porridge, five cows, five pieces of gold, and five 
garments (a^audana, IX, 4). There are twenty-two kinds of these sava, and 
the eighth book of the Kaurika is devoted to their exposition (Kerava 64-66 
presents a brief catalogue of them). Revenues of this kind are not likely to 
have been derived from lesser personages than rich Kshatriyas, or kings. 

3 In the Samhita the stem bhn'gvangiras is never employed as the name of 
the Atharvan writings ; in AV. V, 19, 1. 2 the terms bhrj'gu and angirasa occur 
as the names of typical Brahman priests. 
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125, 2.) The term also occurs in Vait. Su. i, 5 ; Gop. Br. 
1, 1, 39; 2, 18 (end); 3, 1. 2. 4, and it is common in the 
Parirish/as (see Weber, Omina und Portenta, p. 346 ff. ; 
Verzeichniss der Sanskrit und Prakrit Handschriften, II, 
89 ff.), and the Anukramawi. No valid reason appears 
why the term bhrt'gu has succeeded in encroaching so far 
upon the term atharvan. The following may, however, be 
remarked. The three words atharvan, ahgiras, and bhrigu 
are in general equivalent, or closely related mythic names 
in connection with the production or the service of fire. 
Occasionally in the mantras (RV. X, 14, 6) they are found 
all together ', or bhrz'gu is found in company with atharvan 
(RV. X, 92, 10), or with angiras (RV. VIII, 43, 13)- This 
interrelation of the three names continues in the Ya^us and 
Brahma«a-texts, but in such a way that the juxtaposition 
of bhngu and angiras becomes exceedingly frequent 2 , 
broaching in fact on complete synonymy. The latter is 
reached in Sat. Br. IV, 1, 5, 1, where the sage Ayavana is 
designated either as a Bhargava or as an Angirasa*. It 
is conceivable that the frequency of this collocation sug- 
gested to the Atharvavedins a mode of freshening up the 
more trite combination atharvangirasaA ; of any reason for 
a conscious preference of the word bhn'gu the texts show 
no trace 4 . 

The term brahma-veda whose origin is discussed below 
(p. lxv) likewise belongs to the sphere of the Atharvan 
ritual. Outside of the Atharvan there is to be noted only 
a single, but indubitable occurrence, Saftkh. Grih. I, 1 6, 3. 



1 Cf. Weber, Verzeichniss, II, 46. 

' E. g. Tait. S. I, I, 7, 2 ; Maitr. S. I, 1, 8 ; X&g. S. 1, 18 ; Tait. Br. I, 1, 4, 8 ; 
111,2,7,6; Sat. Br. I, 2, 1, 13 ; Katy. .9r.II, 4, 38 ; Apast.fr. 1, 12, 3; 23,6; 
Yiska's Nigh.V, 5 ; Nir. XI, 18. The juxtaposition of bhrj'gu and atharvan 
is decidedly rarer in this class of texts (e.g. A past. St. IV, 12, 10); that of 
bongo and angiras continues in the Mahabharata, and later ; see Pet. Lex. s. v. 
(col. 364, top). 

' Cf. similarly Dadhy&ftl Atharvana, Tait. S. V, I, 4, 4, with Dadhya#£ 
Angirasa, PaS*. Br. XII, 8, 6. 

' A statement like that of the late Aulika Upanishad 10, that. the Bhrcgu are 
foremost among the Atharvans (atharvano bhrtguttamaA), if it is taken 
seriously at all, reflects rather the result than the cause of the substitution of the 
name bhWgn for atharvan. 
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Even in the Atharvan Upanishads the term is wanting l . 
The earliest occurrences of the word, aside from SSnkh. 
Gr*h., are Vait. Su. 1, i; Gop. Br. I, j, 16. The word is 
common in the ParLrish/as. 

We may note finally the terms pa»£akalpa and panka- 
kalpin. They do not refer directly to the Sawhitas of the 
A V., but are both bahuvrihi-compounds designating 'one 
who practises with the five kalpas of the AV.,' i.e. Atharvan 
priests. Thus the words were first explained by the author, 
Journ. Amer. Or. Soc. XI, 378 ; Kaorika, Introduction, 
p. lvii. Cf. also Magoun, The Asuri-kalpa, Amer. Journ. 
Phil. X, 169. They are very late : they do not occur in the 
Sutras or Brahmaaa of the AV., nor, as far as is known, 
in the literature proper of that Veda. They appear as the 
titles of scribes of Atharvan texts, see Kaorika, Introduc- 
tion, p. ix ; Weber, Verzeichniss der S-nskrit und Prakrit 
Handschriften, II, 96. But they are sufficiently attested 
outside of the Atharvan, in the expression, pa»£akalpam 
atharvanam, Mahabh. XII. 343, 99 = 13258, and in the 
Mahabhashya (Ind. Stud. XIII, 455). 



II. The position of the Atharva-veda in 
Hindu Literature in general. 

In addressing oneself to the task of characterising the 
estimate which the Hindus placed upon the Atharvan 

Statement texts and practices, it is especially needful to 
of the take a broad, if possible a universal view, of 

pro em. ^ e statements of the Vedic and mediaeval 
texts bearing upon the question. The Atharvan is 



1 The word oceans in certain doubtful variants of the text of the Mum/alcR 
Up. ; see Ind. Stud. I, 301, note. In R&m I, 65, 22 brahmaveda is contrasted 
with kshatraveda, just at at MahSbh. VII, 23, 39 — 988 brShma veda with 
dhanurveda. In such cases the word brahma is not to be referred pregnantly to the 
fourth Veda, but to Brahmanic religion in general represented by the first caste, 
the science of war being in the hands of the second, or warrior-caste. Cf. below, 
p. xlii. The word brahmavid, Mahabh. Ill, 2625 (Nala 14, 18, brahmarshi), 
however, seems to mean ' skilled in sorcery,' and may contain an allusion to 
the AV. 
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a sacred text in more than one respect: aside from 
the materials which it shares with the Rig- and Ya^fur- 
vedas, many of its hymns and practices are benevolent 
(bhesba^a) and are in general well regarded, though even 
these, as we shall see, do not altogether escape the blight 
of contempt. Many hymns of the AV. are theosophic in 
character : on whatsoever ground they found shelter in the 
Atharvan collections they cannot have been otherwise than 
highly esteemed. The class of charms designed to establish 
harmony in family and village life and reconciliation of 
enemies (the so-called sawmanasyani, p. 134 ff.), and the 
royal ceremonies (ra^akarmawi), are obviously auspicious in 
their nature. Even the sorceries of the Atharvan neces- 
sarily show a double face : they are useful to oneself, harmful 
to others. According as they are employed objectively and 
aggressively, the^ are a valuable and forceful instrument 
for the benefit and aggrandisement of him that employs 
them ; according as one suffers from them subjectively and 
passively, they are dreadful and contemptible. This con- 
flict of emotions lasts throughout the history of the recorded 
Hindu thought ; the colour of the Atharvan remains change- 
able to the end, and is so described in the final orthodox 
and stereotyped view that it is used ' to appease, to bless, 
and to curse V The fact, however, is that there must have 
arisen in the long run a strong wave of popular aversion 
against the Veda, whose most salient teaching is sorcery. 
This appears from the discussions of the Hindus themselves 
as to the orthodoxy of that Veda 2 ; from the conscious 
efforts of the later Atharvan writings to vindicate its char- 
acter and value ; from the allegorical presentation of the 
Atharvan as ' a lean black man, sharp, irascible, and 
amorous 3 ; ' and many occasional statements of the Vedic 
and classical texts. The history of the relation of the 
Atharvan to the remaining Hindu literature is, however, 



1 .ritatikapaush/ileabhLiaradipratipadaka, Madhusudanasarasvatt (Ind. Stud. 
I, 16) ; Kerava to Kaor. i, l ; Deva to Katy. St. XV, 7, II, and elsewhere. 

* According to Buroell, Vanuabrahmana of the Samaveda, p. xxi, the most 
influential scholars of Southern India still deny the genuineness of the Atharvan. 

5 Rajendralalamitra in the Introduction to the Gopatha-brahmana, p. 4. 
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still unwritten, and the following pages aim to supply the 
necessary data. 

In the hymn to the Purusha, the primaeval cosmic man 
(RV. X, 90, 9), the three Vedic categories, rikzk samani 

... ya.gnh, are mentioned ; a fourth term, 

the AV. in Manda*«si, is generic, embodying the metrical 

the Rig- canons, or the metrical compositions as a 

whole, but the opportunity to mention the 
Atharvan is neglected l . The names atharvan, angiras, 
and bhn'gu, which occur frequently elsewhere in the RV., 
designate mythic personages, intimately connected with the 
production of the fire, and the soma-sacrifice ; nowhere do 
they seem to refer to any kind of literary composition. 
Even the expression brahmawi, used in connection with 
atharvan, RV. I, 80, 16, can claim no special interest, be- 
cause, as will appear later (p. lxvi), the word brahma is 
never used as a specific designation of Atharvan charms. 
No great importance is to be attached to this silence ; the 
praises to the gods in connection with the great soma- 
sacrifices, with their prevailing mythical colouring, darkened 
very often by priestly mysticism, offer but scant occasion 
for the mention of sorcery, or the plainer practices of every- 
day life. Yet sorcery and house-practices there were in 
India at all times a . The failure of the Rig-veda to mention 
any systematic redaction of charms by a collective name 
like atharvarigirasaA must be gauged by the slenderness of 
its opportunities to mention the Veda as a generic name 
(cf. VIII, 19, 5), or Vedic collections or redactions in par- 
ticular (X, 90, 9) 8 . There is no proof that even the oldest 



1 For RV. X, 71, 11, which also hints at the three Vedic types, and the 
brahma that embraces them all, see the fall discussion below, p. lxiv ff. 

* Cf. e. g., RV. I, 191 ; VII, 50, and especially VII, 104, 16. 

' The familiar mention of compositions called rik, saman, uktha, stotra, 
jastra, &c, does not, it is important to note, refer to collections at all, but to 
types of poetic productivity ; they are moreover all of them such as were dis- 
tinctly connected with the soma-sacrifice. Their presence simply accentuates 
the preoccupation of the body of the Rig-vedic collection with the great priestly 
sacrifices, and the consequent absence of the more general terms for Vedic 
classes of writings. The stem yaguA, in the sense of collection of formulas of 
the Ya^ur-veda, occurs only in the above-mentioned passage, X, 90, 9. 
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parts of the RV., or the most ancient Hindu tradition 
accessible historically, exclude the existence of the class 
of writings entitled to any of the names given to the 
Atharvan charms ; there is no evidence that these writings 
ever differed in form (metre) or style from those in the 
existing Atharvan redactions; and, finally, there is no 
positive evidence — barring the argumentum ex silentio — 
that the names current in other texts as designations of 
Atharvan hymns (bhesha^ani, atharvana^, angirasa^, &c.) 
were unknown at the earliest period of literary activity. 
On the other hand, the existing redactions of the AV. 
betray themselves as later than the RV. redaction by the 
character of the variants in those mantras which they share 
with the RV. 

As regards the AV., the stanza X, 7, 20 presents the 
four Vedic categories, rikah, y&guA, samani, and atharvan- 

Poshionof girasaA, the last the traditional name of the 

theAV. in .Saunakiya- version. The same tetrad is intended 
of 'he" 8 at ^1, 6, 14, where the narrower term bhesha- 

•SaunaMya- ^a(ni) takes the place of atharvangirasa^. At 
XIX, 54, 5 the mention of atharvan and 
angiras, though not directly referable to the AV., certainly 
suggests it, because stanza 3 speaks in the same strain of 
the rihJt and yaguk ; and in XIX, 22, 1 ; 23, 1 (pamish/a 
in character ; cf. above, p. xxii), the angirasani and athar- 
vaaani (sc. suktani) are mentioned separately. Otherwise 
this text also fails to present a fixed name for the type of 
literature known later as Atharvanic 1 . The Atharvan is 
very much in the same position as we shall find the Ya^us- 
texts : the three Vedas are mentioned, often in connection 
with other more specific forms and designations of prayer 
and sacerdotal acts, but the Atharvan is omitted. The 
impression left in both cases is by no means that of con- 
scious neglect or contempt, but rather of esoteric restriction 
to the sphere of the great Vedic ritual (jrauta) 2 . Thus 

1 The word brahma which is catalogued with the trayt at XI, 8, 23 ; XV. 6, 3 
(cf. also XV, 3, 7) does not refer to the Atharvan, but is the broader and higher 
term for religions activity in general. Cf. RV. X, 71, 11, and see below, p. Ixvi. 

* E.g. in the very same hymn (X, 7, 14) in which the AtharvangirasaA are 
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it augurs no contempt or neglect of the Atharvan, if in 
a charm constructed for the purpose of obtaining a know- 
ledge of the Vedas, AV. VII, 54 (Kauj. 4a, 9), only rik, 
saman, ya^uA, veda, and oblation (havi>&) are mentioned : 
the person who here desires Vedic learning is not in training 
for Atharvan priesthood, and therefore does not take care 
to include this specialistic learning '. And similarly a con- 
siderable number of additional Atharvan passages, IX, 6, 
1. 2; XI, 7, 5. 24; 8, 23 ; XII, 1, 38 ; XV, 3, 6-8 ; 6, 3, in 
which the Atharvan is not mentioned with the other Vedic 
compositions, betray no sign of conscious exclusion or con- 
tempt of the Atharvan. On the other hand, this very 
omission ensures the interesting result that the Sawihita 
of the AV., unlike its ritualistic adjuncts (see p. lvii ff.), 
is in no wise engaged either in self-glorification, or in 
polemics against the other Vedas. It seems altogether 
evident that the Atharvan diaskeuasts were totally uncon- 
scious of any disadvantages inherent in their text, or any 
contemptuous treatment on the part of the adherents of 
the other Vedas. 

In addition to the explicit designation of the Atharvan 
compositions as atharvangirasa^, bhesha^ani, atharva«ani, 
&c, there is to be noted in the .Saunakiya-text of the 
hymns a decided advance in the association of the names 
Atharvan, Ahgiras, and Bhrjgu with the practices and 
conditions which these hymns are aimed at. The older, 
broader, and vaguer mythic personality of all three which 
appears, e.g. in RV. VIII, 43, 13 ; X, 14, 6 (=AV. XVIII, 
1, 58) ; X, 92, 10, is still continued in the Atharvan (VI, 
1, 1 ; XI, 6, 13; XVI, 8, 11-14): Atharvan, Ahgiras, and 
Bhr*gu are at times simply semi-divine, or wholly divine 

mentioned as the fourth Veda the poet lapses into the more familiar traividya, 
in a stanza which, like st. 20, aims to state that the Vedas are derived from 
Skambba (Brahma), a monotheistic personification ; cf. Muir, Original Sanskrit 
Texts, V, 378. 

1 A similar passage in a Sutra of the RV. (ksv Grih. Ill, 3, l-j\ on the 
same occasion, namely, the study of the Veda, does not hesitate to include the 
Atharvan along with many other Vedic texts. This does not argue conscious 
preference, any more than the Atharvan passage indicates conscious exclusion ; 
cf. below, p. xliv. 
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beings, whose office is entirely non-Atharvanic. But on the 
other hand the Atharvans appear at IV, 37, 1 as slayers 
of the Rakshas (similarly IV, 3, 7) ; the Atharvans and 
Angiras fasten amulets, and consequently slay the Dasyus, 
at X. 6, 30 ; and the name Bhr/'gu appears at V, 19, 1 (cf. 
TS. I, 8, 18, 1 ; TB. I, 8, 2, 5) as the typical designation 
of a Brahma«a, i.e. here, of an Atharvan priest. Such 
specialisations of these names are unknown in the RV. 
Especially noteworthy is the evident beginning of the asso- 
ciation of the name angirasa with aggressive witchcraft or 
spells, and the somewhat less clear corresponding correla- 
tion of the stem atharvawa with auspicious charms (see 
above, p. xviii ff.). Altogether the impression arises that 
the names Atharvan, Angiras, and Bhrigu, connected with 
the redaction of the AV., have in the text of that Veda 
assumed, or commenced to assume, the office which the 
diaskeuast and the ritualistic texts of the Atharvan have 
definitely and permanently bestowed upon them. 

In the domain of the s ruti, exclusive of the Rig-veda, i. e. 

in the Ya^us-sawhitas, and the Brahmanas, the position 

of the Atharvan is on the whole defined with 

the av. in sufficient clearness. It depends altogether on 

the rest of t h e practical character of these texts as ex- 

the smb. '■ 

ponents of the great Vedic sacrifices, the 
jrauta-performances : these, by their very nature, exclude 
any very direct interest in the systematic charms of the 
bhesha/ani and abhi£arika«i. Such sorcery as is inter- 
woven with the jrauta-performances has acquired inde- 
pendent expression in the metrical and prose formulas 
the Ya/us-samhitas ; it figures in the form and by the 
name of sacrificial formulas (ya^uwshi) as part of the 
threefold Veda (trayl vidya). Thus the subject-matter 
of formulas like the following : ' I dig (pits) that slay the 
Rakshas, destroy the spells that belong to Vishwu ; that 
spell here which my equal or unequal has dug into (the 
ground) do I cast out ; I make subject here my equal or 
my unequal that plans hostile schemes against me ' (Tait. S. 
*» 3, 2, 1 ; VI, a, 11, 1. a ; Maitr. S. I, 2, 10. 11 ; Vdg: S. 
V, 23 ff. ; Sat. Br. Ill, 5, 4, 8 ff.), is by its very terms 
[42] C 
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Atharvanic, and the practices by which its recitation is 
supplemented might be described in the Kaurika-sutra. 
The formula yd asman dvdsh/i ya;« ka vayaw dvishma/*, 
' he that hates us and whom we hate ' (shall perish, or 
the like), occurs countless times in the Ya^us-texts, as well 
as in the Atharvan charms. The aims and the acts of 
the Atharvan are present at the Vedic sacrifice, as well as 
at the practices of private life ; the difference lies in the 
degree of applicability, and the degree of prominence : in 
the jruti-literature the sphere of the Atharvan is restricted 
to matters that are incidental and subsidiary, intended 
merely to pave the way for the main issue, the successful 
dispatching of the sacrifice to the gods, and the undis- 
turbed gratification of the priests (the ish/am and the pur- 
tam). Under these circumstances and at such a time 
pronounced hostility against the Atharvan would be a 
paradox, too silly even for the Ya.fus-texts and the Brah- 
mawas ; no such hostility or repugnance is in evidence: 
that is reserved for a later and more reflective age. 

In the first place then, the mythic personages Atharvan, 
Angiras, and Bhr/gu, whose proper names in the course 
of time are growingly restricted to the sphere of the 
Atharvan, continue in their pristine position of demi-gods. 
At Maitr. S. I, 6, i the Angiras are still gods, angirasaw 
tva devanara vratena * dadhe ; similarly Tait. Br. I, 1,4, 8, 
bhr*gu«a«* tva« ngirasaw* vratapate vratena *dadhami ; cf. 
also Tait. Br. Ill, 2, 7, 6 ; Maitr. S. I, 1, 8 ; Va^-. S. I, 
18 (Sat. Br. I, 2, 1, 13 ; Katy. Sr. II, 4,38); Apast. St. V, 
1 1, 7. For Atharvan, see Tait. S. V, 1, 4, 3 ; 6, 6, 3 ; Tait. 
Br. I, 1, 10, 4 ; Va^-. S. VIII, 56 ; XI, 32. And so innu- 
merable other instances. Needless to say, the descendants 
of the three divinities, conceived eponymically as the 
founders of families of .tf/shis, the Atharvawa, Angirasa, 
and Bhargava, enjoy the same rights, and hold the same 
position of honour as the other families of ./?/shis, it being 
reserved for the later Atharvan writings to extol them 
beyond measure, and to establish them as the typical 
teachers l . Thus Atharvan Daiva is the name of an ancient 

1 Cf. Weber, Omina und Portcnln, p. 347. 
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teacher, Sat. Br. XIV, 5, 5, 22 ; 7, 3, 28 ; Dadhya«£ 
Atharvawa, Tait. S. V, I, 4, 4 ; 6, 6, 3 ; Sat. Br. IV, 1, ,"5, 
18 ; VI, 4, 2, 3 ; the countless Angirasa, of which the RV. 
Anukramaai counts no less than 45 \ e. g. Sat. Br. IV, 1, 
5, 1 ; Kaush. Br. XXX, 6; Ait. Br. VIII, 21, 13; Apast. 
Sr. V, 11,7; and the equally frequent Bhargava, Tait. S. 
I, 8, 18, 1 ; Sat. Br. ib. ; Ait. Br. VIII, 2, I. 5 ; Kauj. Br. 
XXII, 4. Occasionally, doubtless, even the srati feels the 
connection that has been established between these names 
and the sphere of Atharvanic literary activity, as when the 
Ka/A. S. XVI, 13 mentions a Rishi Bhisha^- Atharvawa 2 
(see Weber, Ind. Stud. Ill, 459) ; the Kaush. Br. XXX, 6, 
a Rishi Ghora Angirasa ; or when the T&nk. Br. XII, 8, 6 
states that Dadhya&fc Angirasa was the chaplain (puro- 
dhaniya) of the gods. 

The manner in which the hymns of the Atharvan are 
alluded to in the jrauta-texts is as follows. Ordinarily the 
texts are preoccupied with the sacrificial literature in the 
narrower sense, and hence devote themselves to the men- 
tion and laudation of the trayi vidya, either without recount- 
ing its specific literary varieties, or by fuller citation of 
the terms rik, saman, yagub. For these are substituted not 
infrequently other terms like stoma, uktha, jastra, udgitha, 
&c, special liturgical varieties, also derived directly from 
the sphere of the jrauta-performances, and, in fact, strictly 
dependent upon these performances for their existence. 
On the other hand, whenever the jrauta-texts mention, or 
make draughts upon other literary forms like itihasa, 
pura«a, gatha, sutra, upanishad, and many others, the 
Atharvan literature is almost unfailingly included, and 
that too almost invariably in the following order : the 
traividya is mentioned first, the Atharvan holds the fourth 
place, and next follow in somewhat variable arrangement 
the types itihasa, &c. 

• Cf. Weber, Episches im vedischen Ritual, Sitzungsberichte der Kbniglich- 
Prenssischen Akadcmie d. Wissenschaften zu Berlin, 1891, p. 812 (46 of the 
reprint). 

' The same apocryphal fiishi is reported by the Anukrair.awts as the author 
oi the oshadhistnti, ' the hymn to the plants,' RV. X, 97; VS^. S. XII, 75-89. 

c a 
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Thus the Taittiriya-samhita mentions rik, saman, and 

ya^uA alone at II, 4, 12, 7; 5, 7, 1 ; VI, 1, 2, 4; VII, 3, 

1,4; 12, 1 ; the same categories are alluded to 
TheAV.in , TT , . ., . . , 

the at II, 4, 1 1, 6, in the expressions samnaA, ya^u- 

T * iXt uIi' snSm > and ukthamadanam ; at III, 2, 9, 5. 6 
in the expressions udgatrzwam (with udgttha), 
uktharawsinam (with rikaJt), and adhvaryuwam ; cf. also 
ish/aya^usha^, stutastomasya, jastokthasya at I, 4, 28, 1. 
The only mention of Atharvan literature is at VII, 5, 11, 2, 
under the designation angirasaA (without atharva«aA *), and 
here the text is as follows : rigbhyaJt svaha, ya^urbhyaA 
svaha, samabhya/4 svaha, angirobhyaA svaha, vedebhyaA 
svaha, gathabhyaA svaha, naraiawsibhya/i; svaha, raibhl- 
bhyaA svaha. 

This also, in the main, is the nature of the references to 

the AV. in the Satapatha-brahmawa. Either the term 

trayl vidya is used, or rik, saman, and ya^-u^ 

the are mentioned explicitly: I, 1, 4, 2. 3 ; II, 

bEL a : 6 > *> *-7 ; IV > 6 > 7,1-*; v, 5. 5, 1. 9 ; vi, 

i, 1,8; 3,1,10.11.20; VII, 5, 2,52; VIII, 5, 
2,4; IX, 5, 2, T2; X, 4, 2, 21. 22; 5, 2, 1. 2; XI, 5, 4. 18; 
8, 3-7; XII, 3, 3, 2 ; 4, 9 ; XIV, 4,3, 12 ; 8, 15, 2.9. In all 
these cases there is no mention of the Atharvan; but neither 
is there any mention of any other literary type that has 
a distinctive standing outside of the trayi vidya. On the 
other hand, the Atharvan is mentioned in a number of cases, 
every one of which presents also a lengthy list of addi- 
tional literary forms. Thus XI, 5, 6, 4-8, rikzh, ya^-uwishi, 
samani, atharvangirasa^, anujasanani, vidya, vakovakyam, 
itihasapuranam, gatha nararamsya^ ; XIII, 4, 3, 3 ff., riko 
veda/*, ya^uwshi veda>4, atharvano vedaA, angiraso veda^, 
sarpavidya vedaA, deva^anavidya vedaA, maya vedaA, 
itihaso vedaA, pura«a;« vedaA, samani vedaA ; XIV, 5, 4, 
10; 6, 10, 6; 7, 3, 11 (=Br*h. Ar. II, 4, 10; IV, 1, 2; 
5, 11), rigvedo ya,furvedaA samavedo*tharvangirasa iti- 
hasaA pura»a*» vidya upanishada// slokk/i sutra«y anuvya- 
khyanani vyakhyanani ; X, 5, 2, 20, adhvaryavaA (ya^uA), 

1 Ct. above, p. xviii. 
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k/iandogaA (saman), bahvrikaJi (uktham), yatuvida^ (yatu). 
sarpavidaA . . . deva^anavidaA. Only a single Upanishad 
passage, XIV, 8, 14, 1-4 ( = Br*h. Ar. Up. V, 13, 1-4), 
seems to mention, or rather hint at, the Atharvan in con- 
nection with representatives of the trayi vidya, without 
mentioning other texts 1 . The series is uktham, yaguA, 
sama, kshatram ; the passage possibly views the fourth 
Veda as the Veda of the Kshatriyas, or, more precisely, 
substitutes the act of kshatra, i. e. the performances of the 
kshatriya as Atharvanic by distinction. See, for this, p. xxv, 
above 

The Taittiriya-brahmawa mentions the Atharvan twice, 

once in accordance with the method described above, at 

. Ill, 12, 8, 2, riko yagdmshi samani atharva- 

the ngirasaA . . . itihasapuranam. In the other 

bih tir ' >a passage, III, 12, 9, 1, the Atharvan is men- 
tioned without the customary adjuncts, and 
that too before the Sama-veda, to wit, rikktn pra/ti 
mahati dig u£yate, dakshiwam ahur yag-usham aparam, 
atharvawam arigirasaw prati^i, samnam \xd\k\ mahati dig 
u£yate. But it is of interest to note that in the sequel, 
where sundry symbolic and mystic correlations of the 
Vedas with the sun, &c, are established, the Atharvan is 
wanting, and the operations take place with vedais tribhi^. 
Thus, rigbhiA purvahne divi deva iyate, ya.g-urvede tish/Aati 
madhye ahnah, samavedena*stamaye mahtyate, vedair 
arunyas tribhir eti suryaA. We shall not err in judging 
that the fourth Veda is mentioned in a purely formulaic 
manner, only because it is needed to fill out the scheme of 
the four principal directions of space ; the real theme at 
the heart of the author is the traividya, as, e. g. in III, 10, . 
i], 5. 6. On the other hand, it would be altogether erro- 
neous to assume either hostility, or conscious discrimina- 
tion against the Atharvan. The Taittiriya-arawyaka again 
falls into line in two passages, II, 9 and 10, presenting the 
texts in their most expansive form, rik&k, ya^uwshi. 



1 Conversely the trayJ i> catalogued with other texts (vikovakyam itiha- 
sapurawam), but without the Atharvan, at XI, 5, 7, 6 fl'. ; cf. the same list 
iahkh. Grih. I, 24, 8. 
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samani, atharvarigirasa//, brahma»ani, itihasan, puranani, 

kalpan, gathaA, n&rksamsiA. 

The only mention of the Atharvan as a literary type in 

Sarikhayana's Srauta-sutra is at XVI, 2, a ff., again in the 

series, riko vedaA, yafurvedaA, atharvavedaA 
TheAV.in ,. . .„...£. v.. . . , 

the remain- ( in connection with bhesha^am), angiraso vedaA 

ing nauta- (j n connection with ghoram), sarpavidya, ra- 
kshovidya, asuravidya, itihasaveda/4, pura«a- 
vedaA, samavedaA. Very similarly in Ajvalayana's Srauta- 
sutra X, 7, 1 ff., riko veda// ya^urvedaA, atharvanaA 
vedaA (with bhesha^am), angiraso vedaA (with ghoram), 
vishavidya, pua&ividya, asuravidya, purawavidya, itihaso 
veda/<, samavedaA. These passages are essentially iden- 
tical with Sat. Br. XIII, 4, 3, 3 ff., above; their chief 
interest lies in the differentiation of atharvan and angiras, 
respectively as representatives of the auspicious (bhesha^am) 
and terrible (ghoram =abhi£arikam) activities of this Veda ; 
cf. above, p. xviii ff. In the Pa«/feavi;«ja-brahma«a, XII, 9, 
10; XVI, 10, 10, the Atharvan charms are mentioned 
favourably : bhesha^am va atharvawani, and bhesha^aw* 
vai devanam atharva«o bhesha^yayai*va*rish/yai. Cf. 
also XXIII, 16, 7; Ka/A. S. XI, 5 (cf. Ind. Stud. 111,463). 

The Va^asaneyi-sawhita mentions the traividya (or rtU 
and saman without ya.gvih) frequently, IV, 1. 9 ; VIII, 12 ; 
XVIII, 9. 29. 67; XX, 12; XXXIV, 5; XXXVI, 9; the 
Atharvan is nowhere mentioned in connection with the other 
three. Once at XXX, i5=Tait. Br. Ill, 4, 1, 11, a woman 
that miscarries (avatoka) is devoted to the Atharvans ; the 
reference, in the light of AV. VI, 17 ; Kauj. 35, 12 (a 
charm to prevent miscarriage), seems to be to Atharvan 
hymns or Atharvanic practices. Otherwise the word athar- 
van occurs in connections that admit of no special, or at 
any rate obvious, reference to the fourth Veda, VIII, 56 ; 
XI, 32. Neither is there, as far as is known, any mention 
of the Atharvan in the Maitrayawi-sawmita, the Aitareya 
and Kaushitaki-brahma»as, or Katyayana's and La/ya- 
yana's Srauta-sutras. 

The position of the Atharvan in the jrauta-literature 
according to this evidence is what might be naturally 
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expected : there is no evidence of repugnance or exclu- 

siveness. Witchcraft is blended with every sphere of 

religious thought and activity, and the only 

the jtanta- sane attitude on the part of these texts must 

t ^fth St '\v te ^ l ^ e rec< ^ n ' t > on °f tne literary products 
which are by distinction the repositories 
of witchcraft. No one will expect rigid consistency : 
witchcraft blows hot and cold from the same mouth ; 
according as it is turned towards the inimical forces, 
human and demoniac, or is turned by others against one- 
self, it is regarded as useful, or noxious. The AV. itself 
takes the same view by implication: the hymn, II, 13, 
hurls the bitterest invective against enemies that endeavour 
to thwart one's holy work; this does not prevent one's 
own endeavour to frustrate the sacrifice of an enemy 
(VII, 70); the hymn, II, 7, ensures protection against 
curses and hostile plots, but does not prevent the existence 
of fierce imprecations and curses issued forth subjectively 
for the ruin of another (VI, 13 and 37). It is a question 
throughout of my sorcery, or thy sorcery. The flavour of 
holiness and virginal innocency is necessarily absent, and 
this want crops out in connection with the performances 
of yatu even in the RV. (VII, 104, 15. 16), where the writer 
exclaims : * may I die to-day if I am a sorcerer,' and com- 
plains against his enemy who calls him, though he is pure, 
a sorcerer, and against the real sorcerer who pretends that 
he is pure. Though ydtu (sorcery) is regarded here as 
devilish (cf. e.g. AV. I, 7 and 8), the writer at Sat. Br. X, 
5, a, 20 is, not prevented from placing the yfituvidaA, ' those 
that are skilled in sorcery,' in solemn array with the repre- 
sentatives of the holiest forms of literature, immediately 
after the bahvrikah, as the characteristic exponent of 
Atharvanic activity. And on the other hand even bhe- 
sha^am, 'cure, medicine,' the altruistic province of the 
Atharvan, though well regarded in general, does not come 
off without a sneer. The Tait. S. VI, 4, 9, 3 (cf. Maitr. S. 
IV, 6, a; Sat. Br. IV, 1, 5, 14) says, brahmawena bhesha- 
gam na karyam, * a Brahman shall not practise medicine,' 
the reason that is assigned being that the physician is 
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impure, that the practice entails promiscuous, unaristocratic 
mingling with men : 'men run to the physician' (MS. IV, 
6, a, p. 80, 1. 1) 1 . And we may trust that the canons of 
social standing and literary appreciation of a people that 
had produced the best that is to be found in Vedic litera- 
ture could not fail altogether, when in the proper mood, to 
estimate at its right value the wretched hocus-pocus of the 
bhesha^ini themselves, though these were the best that 
the Vedic period had produced for the relief of bodily 
ailment. Yet the Veda without witchcraft would not be 
the Veda, and the jrauta-texts are not in the position to 
throw stones against the Atharvan. Moreover it must 
not be forgotten that the Atharvan contains in its cosmo- 
gonic and theosophic sections more material that undertakes 
to present the highest brahmavidya than any other Vedic 
Sawhita (cf. below, p. lxvi) ; by whatever literary evo- 
lution this was associated with this sphere of literature and 
incorporated into the redaction, it doubtless contributed to 
the floating of the more compact body of sorcery-charms, 
and its higher valuation among the more enlightened of the 
people. At any rate, a sober survey of the position of the 
Atharvan in the traividya yields the result that this Veda, 
while not within the proper sphere of the greater concerns 
of Vedic religious life, is considered within its own sphere 
as a Veda in perfectly good standing ; the question of its 
relative importance, its authority, and its canonicity is not 
discussed, nor even suggested. 

The position of the Atharvan in the Upanishads does not 

appear to differ from that in the jruti in general. Aside 

TheAV in ^ rom *^ e Atharvan Upanishads, which are 

the Upani- naturally somewhat freer in their reference 

to the AV., and in the mention of more or 

less apocryphal Atharvan teachers, it is introduced but 

rarely, and usually in the manner prevalent elsewhere 

in the jrauta-literature, i.e. preceded by the tray!, and 

' C£ the contempt for the pitgajngAiyiA, ye pugan ya/ayanti, ' those who 
sacrifice for a crowd,' Mann III, 151 ; Mahabh. I, 2883, and the gramaya^in, 
Manu IV, 205, and gramayfi^aka, Mahabh. Ill, 13355. See also Vishnu 
LXXXII, 12; Gant.XV,i6. 
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followed by a variable list of other literary types. Thus 
the passages quoted above from Sat. Br. XIV, 5, 4, 10 ; 6, 
10,6; 7,3, 11 = Brm. Ar. Up. 11,4, 10; IV, i, 2 ; 5, 11, 
and the Tait. Ar. II, 9 and 10, are of Upanishad character, 
and the Maitr. Up. VI, 32 repeats the list of texts stated at 
Sat. Br. = Brih. Ar. Up., just cited, in precisely the same 
order. The same text, Maitr. Up. VI, 33 (=Maha Up. 2 : 
Atharvariras 4), has the list n'gya^u/fsamatharvangirasa 
itihasa^ pura«am. The K/tkad. Up. Ill, 1-4 deals with 
r*k, yzgwh, saman, atharvangirasa^, and itihasapurawani ; 
the same text at VII, 1, 2. 4 ; 2, 1 ; 7, 1, has the same list, 
. . . atharvawav £aturtha£ itihasapurawaA pa»£ama^, to 
which are added a lengthy series of additional sciences 
(vidyi). The Tait. Up. = Tait. Ar. VIII, 3, again, presents 
the Atharvan in a formulaic connection, tasya (sc. atmanaA) 
ya^ur eva s'mh, rig dakshiwaA pakshaA, samo » ttara// pa- 
kshaA, adara atma, atharvangirasaA puik/iam l . There is, 
as far as is known, no additional mention of the Atharvan 
in the non-Atharvanic Upanishads, and it is evident that 
there is no marked change in the manner in which the 
fourth Veda is handled. Very much more numerous are 
the instances in which the trayi alone appears ; see Jacob's 
Concordance to the principal Upanishads, under the words 
rjgveda, rmmaya, rik ; ya^urveda, ya^urmaya, ya^us ; 
samaveda, samamaya, saman. They show that the draughts 
upon the Atharvan and the subsequent literary forms are, 
in general, made under the excitement of formulaic solem- 
nity ; while on the other hand, needless to say, the Upani- 
shads with their eye aloft alike from hymn, sacrificial 
formula, and witchcraft charm, have no occasion to condemn 
the Atharvan, aside from that superior attitude of theirs 
which implies, and diplomatically expresses condemnation 
of the entire Veda that is not brahmavidya. 
Even in the Atharvan Upanishads there is sounded in 



1 This Upanishad belongs to a Ya^us-school ; hence the pre-eminence of the 
ya^ns. The Atharvan is here forced into a position of disadvantage, and it 
may be admitted that its mention after the fide/a (Upanishad) is intentional. 
Bat there is really no other course open to the writer. The tenor of the entire 
passage excludes the notion of disparagement of any of the texts mentioned. 
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general neither the polemic nor the apologetic note which 

characterises the ritualistic writings of the Atharvan. We 

find, to be sure, in the late Prawava Up. a spo- 

TheAV.in ' ., t ' . K . K 

the radic, if not solitary, assumption of superiority 

Atharvan on t h e par t of the AV. 1 , and an interpolated 

Upanishads. . . t» tt , 

passage in the Prama Up. V, 5 betrays the 
distinct tendency to secure at any cost the correlation 
of the Atharvan with the highest brahma 2 . The authority 
of Atharvanic teachers, Sanatkumara, Angiras, Paippalada, 
&c, is, of course, cited with especial frequency in the 
Atharvan Upanishads, helping to confer upon them an 
esoteric school character. But in general, all that may be 
said is, that the Atharvan Upanishads mention the fourth 
Veda along with the other three more frequently than the 
corresponding tracts of the other schools, that the Atharvan 
is quietly added to the trayi, whether other literary forms 
like the itihasapurawam, &c, appear in the sequel, or not. 
Even these Upanishads, however, occasionally lapse into 
the more frequent habit of the bulk of the Vedic literature, 
and fail to refer to the Atharvan, whether consciously or 
not, it seems impossible to tell. Thus the MundaVa Up. 
I, 1, 5 counts the four Vedas (Atharvan included) along 
with the Angas as the lesser science, above which towers 
the science of Brahma: ri'gvedo, ya^oirvedaA, samavedo 
*tharvaveda// .riksha, &c. But in II, 1, 6 the list is, rikafi 
sama ya^uwshi diksha yagiiaska. The Prama Up. II, H 
says of the Pra«a, 'life's breath' (personified), rishbiam 
kax'\\.am satyam atharvangirasam asi, which seemingly con- 
tains an allusion to the Atharvan writings, but in II, 6 we 
have, pia«e sarvawz pratish/yfcitam riko ya^u;«shi samani 
yaghah kshatraw brahma ka 3 . See also Mahanarayawa 
Up. 22. This betrays the usual preoccupation with the 
traividya, which is not quite effaced by the possible allusion 
to the Atharvan in II, 8. The Nr/siwhapurvatapani Up. 

1 See Ind. Stod. I, 296 ; IX, 51. 

* See Ind. Stud. I, 453, note, and cf. Eohtlingk's critical edition of the 
Prarna in the Proceedings of the Royal Saxon Academy, November, 1890. 

3 It would have been easy to substitute for the last four words, atharvan- 
giras&r in ye, or the like. Cf. also Piasna V, 5, alluded to above. 
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I, 2 has, n'gya^fuAsSmatharvawaj £atvAro vedaV* ; I, 4, rig- 
yaguAstim&thaxvarupaA stiryaA ; II, 1 (=Nr*si/whottarat4- 
pani Up. 3 ; Atharvarikh& Up. 1), rigbhiA rt'gvedaA, yagur- 
bhir ya^urvedaA, samabhi/* sdmaveda/z, atharvawair mantrair 
atharvaveda/z ; in V, 9 it falls into the broader style of 
reference, rikah, yagtiimshi, sam&ni, atharvawam, angirasam, 
s&khaA, pur&«ani, kalpan, g^thaV/, nkr&samsM, leading up 
finally to prawavam, the Om which embraces all (sarvam). 
But in V, 2 we have rigmayam ya^urmayaw samamayam 
brahmamayam amrstamayam, where brahmamayam ob- 
viously refers to the brahmavidya\ the holy science, not to 
the fourth Veda, the Brahmaveda l . And thus the Brah- 
mavidya" Up. 5 ff. recounts the merits of the traividya, 
culminating in the Om, without reference to the Atharvan. 
It seems clear that even the Atharvan Upanishads as a class 
are engaged neither in defending the Atharvan from attack, 
nor in securing for it any degree of prominence. Other 
references to the Atharvan occur in Atharvajiras 1, rig 
aham ya^ur aham sama<ham atharvdngiraso-ham ; Mu- 
ktik& Up. 12-14, n'gveda, ya/uA, saman, atharva/za ; ibid. 1, 
atharvavedagat&nam . . . upanishadam ; Maha Up. 3, gaya- 
traiw kAanda. rigvedaA, traish/ubham £/&ando ya^urvedaA, 
g&gatam khandah samaveda£, anush Aibhaw Mando«tharva- 
vedaA. Cf. also ATOlikd Up. 10, 13,14. 

On turning to the Grihya-sutras it would be natural to 
anticipate a closer degree of intimacy with the Atharvan, 

and hence a more frequent and less formulaic 

to the reference to its writings. For the subject- 

GWhya- matter of these texts is itself, broadly speak- 

ing, Atharvanic, besides being dashed strongly 
with many elements of vidhSna or sorcery-practice, i.e. 
Atharvanic features in the narrower sense and by dis- 
tinction 2 . Many verses quoted in the Gn'hya-sutras are 

* The Upanishads do not designate the fourth Veda as Brahmaveda, unless 
we trust certain doubtful variants and addenda, reported by Weber, Ind. Stud. 
I, 301, note. The earliest occurrence of Brahmaveda is at .Sankh. Gri'h. I, 16, 
13 (see above, p. xxvii). 

* Cf., e.g. the use of roots. Par. I, 13, 1 ; iahkh. I, 19, 1 ; 33, 1 ; the battle- 
charm, Asv. HI, ia (cf. p. 117 ff. of this vclume) ; the bhaisha^yani, 
< remedial charms,' Arr. Ill, 6, 3 ff.; Par. I, 16, 14 ff.; Ill, 6; Hir. II, 7; 
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identical with, or variants of those contained in the Atharva- 
samhita. But even the Grmya-rites, popular, nay vulgar, 
as they must have been in their untrammelled beginnings, 
were, so to speak, Rishified, and passed through in due 
time a process of school-treatment which estranged them 
as far as possible from the specifically Atharvanic connec- 
tions, and assimilated them, as far as possible, to the Rig- 
veda, Sama-veda, and Ya^-ur-veda, as the case may be. 
Thus the battle-charm, Asv. Ill, ia, instead of drawing 
upon the very abundant mantras of this kind, contained in 
the AV. (see p. 117 ff.), is decked out with the scattering 
material of this sort that may be extracted from the RV. 
(see the notes to Stenzler's and Oldenberg's translations). 
In general the preference for mantras of the particular 
school is nearly if not quite as great as in the Srauta- 
sutras. The anticipation of a marked degree of literary 
relationship with the Atharvan is not materialised. The 
Gr/hya-sutras of the Sama-veda (Gobhila and KhAdira), 
and Apastamba 1 , do not seem to mention the Atharvan 
at all ; A^valayana (III, 3, 1-3), on the occasion of the 
svadhyaya, the daily recitation of the Veda, recommends 
the Atharvan, but the mention of this text is that which 
we have found to be the normal one in the .Srauta-litera- 
ture, i.e. preceded by rik, yaguh, and saman; followed by 
brahmana, kalpa, gatha, nariLrawsi, itihasa, and purawa 2 . 
Similarly Hirawyakejin (II, 19, 6), in connection with a 
long list of deities, mentions in order r/gveda, ya^oirveda, 
samaveda, and itihasapurawa ; in .Sankhayana I, 24, 8 the 
Atharvan is even omitted in a similar list, which catalogues 

Apast. VII, 18 (cf. p. 1 ff.) ; the sammanasyani, 'charms to secure harmony,' 
Par. Ill, 7; Apast. Ill, 9, 4 ff.; VIII, 33, 6. 7; Hir. I, 13, 19 ff. (cf. p. 
134 ff.), &c. See in general the list of miscellaneous Grj'hya-rites in Olden- 
berg's index to the Grftya-sfttras, Sacred Books, vol. xxx, p. 306 ff. 

1 This Sutra mentions neither rik, saman, nor atharvan, a probably un- 
conscious preoccupation with the yaguA that must not be construed as intentional 
chauvinism against the other Vedas. The mantra-materials quoted and 
employed do not differ in their general physiognomy from those of the other 
Sutras, but they are always referred to as ysLgu/t. 

* The passage contains in slightly different arrangement the list of Vedic 
texts presented by the Tait. Ar. II, 9 and 10, above; cf. also -Sat Br. XI, 
t, 7> 5- 6- 
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ngveda, ya^nrveda, samaveda, vakovakyam, itihasapura- 
«am, and finally sarvan vedan (cf. the same grouping, Sat. 
Br. XI, 5, 7, 6 ff.). But in Sankh. I, 16, 3 (brahmaveda) ; 
Hir. II, 3, 9 (atharvangirasaA) ; II, 18, 3 ; 20, 9 (atharva- 
veda); Par. II, 10, 7 (atharvaveda) ; II, 10, 21 (atharvawam) 
there is a distinct advance along the line of later develop- 
ment in the familiar mention of the fourth Veda ; this is 
not balanced altogether by the restriction to the trayt, 
Sarikh. I, 22, 15 ; 24, 2; Hir. I, 5, 13; II, 13, i, or the 
restriction to two Vedas, Gobh. I, 6, 19 ; III, 2, 48 ; Asv. 
I, 7, 6= Par. 1, 6, 3 = .Sankh . I, 13. 4, because these passages 
are to a considerable extent quotations, or modifications 
of mantras derived from the jruti. The true value of this 
testimony is chronological, not sentimental : the Grthya.- 
sutras, as much as their subject-matter is akin to the 
Atharvan, are not imbued with a sense of its especial value 
and importance, any more than the Jrauta-texts. They 
handle their materials in a self-centred fashion, without 
acknowledging any dependence upon the literary collections 
of the Atharvans ; their more frequent reference to the 
fourth Veda is formulaic in every single instance, and the 
greater frequency with which it is mentioned marks the 
later chronology of the Grjhya-sutras (cf. Oldenberg, Sacred 
Books, vol. xxx, pp. i and xvii ff.). 

The construction of the Vedic literature in general is, 
as we have seen, such as to forbid any genuine discrimi- 

The AV nation there against the Atharvan. In so 
in the Uw- far as this Veda offers the means of defence 
against the ills of life (disease and posses- 
sion by demons); in so far as it presents the auspicious 
blessings pronounced at the sacramental points in the 
life of the individual, from conception to death, it is 
holy by its very terms. Even witchcraft is part of the 
religion ; it has penetrated and has become intimately 
blended with the holiest Vedic rites ; the broad current 
of popular religion and superstition has infiltrated itself 
through numberless channels into the higher religion that 
is presented by the Brahman priests, and it may be pre- 
sumed that the priests were neither able to cleanse their 
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own religious beliefs from the mass of folk-belief with which 
it was surrounded, nor is it at all likely that they found 
it in their interest to do so. But there is another field 
of literature whose roots also reach down to the Veda, in 
which judgment must be passed over the more unclean 
and sinister phases of Atharvanic activity. The broad 
arena on which men meet in daily contact is the true 
field for the golden rule. The need of doing unto others 
what one would have others do unto oneself, and leaving 
the opposite undone, is sure to be felt, and sure to gain 
expression in the proper literature. This literature is the 
legal literature (dharma), more narrowly that part of it 
which deals with the mutual rights and obligations of men, 
the vyavahlra-chapters of the legal Sutras and Sastras. 
Here also the Atharvan retains in a measure its place by 
virtue of its profound hold upon popular beliefs, because 
indispensable sciences like medicine and astrology are 
Atharvanic by distinction, and because the Atharvan per- 
forms, especially for the king, inestimable services in the 
injury and overthrow of enemies. The king's chaplain 
(purohita) was in all probability as a rule an Atharvan 
priest (cf. Ydgnav. I, 3 1 2). But incantations, sorceries, and 
love-charms do work injury, and the dharma-literature 
pronounces with no uncertain voice the judgment that the 
Atharvan, while useful and indispensable under certain 
circumstances, is on the whole inferior in character and 
position, that its practices are impure, and either stand in 
need of regulation, or must be prohibited by the proper 
punishments. 

The Atharvan is not mentioned very frequently either 
in the Dharma-sutras, the older metrical Dharma-jastras, 
or in the more modern legal Smr/tis. In Vishwu XXX, yj ; 
Baudh. II, 5, 9, 14 ; IV, 3, 4 ; Ya\^«av. I, 44 (cf. Manu II, 
107) ; xoi * (cf. Manu II, 85) ; Ausanasa-smr/ti III, 44 (Glvk- 
nanda, vol. i, p. 514), the Atharvan is mentioned in the 



1 In this passage, vedalharvapuranani setihasani, the Atharvan is kept 
distinct from the trayt, the veda by distinction ; cf. Weber, Indische Literatur- 
gescliichte 1 , p. 165, note. 
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normal Vedic manner, i.e. preceded by the traividya, and 
followed by other literary types, especially the itihasapu- 
ra«am. It is worthy of note that in only three of the five 
cases (Baudh. II, 5, 9, 14; Ykgnav. I, 44; A\xs. Ill, 44), 
the older name atharvangirasa^ appears; the other three 
have atharvaveda, or atharvan. But it seems altogether 
impossible to derive from this any chronological indications 
as to the date of a given legal text, since U^anas, or even 
Ya^wavalkya, is certainly later than Baudhayana and Vishwu. 
At this time the names atharvaveda, atharvan, atharvawa 
have established themselves as the equivalent of the older 
atharvangirasa/z, but the older name crops out at times in 
a purely chance way. At Ya^wav. I, 3 the fourth Veda is 
also implied as one of the fourteen foundations of know- 
ledge and law, without being mentioned by name ; cf. also 
Aujanasa-smriti V, 66 ((7ivananda, vol. i, p. 531, bottom). 
The Atharvan, however, holds also the position of the 
fourth Veda in cases where no additional literature is men- 
tioned ; at Baudh. Ill, 9, 4 burnt oblations are offered to 
the four Vedas and many divinities ; at Baudh. IV, 5, 1 the 
Sarnan, Hik, Ya^us, and Atharva-veda are mentioned in 
connection with oblations calculated to procure the special 
wishes of one's heart (kamyesh/aya//). At Vas. XXII, 9 
the Sa/whitas of all the Vedas (sarva£//andaAsaw*hita^) are 
counted among the purificatory texts : the Atharvan is 
probably intended to be included, especially as the Athar- 
variras (see below) is explicitly mentioned. In the late 
Vr/ddhaharita-sa»fhita III, 45 l the atharvawani (sc. suktani) 
are on a level with the riko ya^umshi and samani. In the 
Amanasa-smmi III, 86 (Civananda, vol. i, p. 518) the twice- 
born is recommended to read either a Veda, two Vedas, the 
Vedas, or the four Vedas, a distinction between the trayi 
vidya and the four Vedas, not explicitly stated elsewhere. 
The Atharvariras, an Upanishad connected with the AY, 
is mentioned a number of times, Gaut. XIX, 1 2 ; Vas. XXII, 
9; XXVIII, 14 ; Aaranasa-smr/ti IV, 5 ; the same text is 
mentioned under the name of 5iras at Baudh. IV, 1, 28; 

1 See Givanandavidvasagara's Dharma,sastrasa/«graha, vol. i, p. 213. 
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Vas. XXI, 6-8 ; XXV, 13 ; Vishwu LV, 9. Certain vows 
called Siras, Baudh. II, 8, 14, 2; Vas. XXVI, 12, also 
emanate from the sphere of Atharvanic practices ; so 
Govinda at Baudh. loc. cit. More pointedly, and without 
the company of the traividya, the sacred texts of the 
Atharvan and Angiras (mitir atharvangirasiA) are recom- 
mended as the true weapons with which the Brahmawa 
may slay his enemies, Manu XI, 33 ; the king must choose 
for his chaplain (purohita) one who is skilled in the Atharvan 
and Angiras (atharvangirase), Ykgnav. I, 312 1 ; and the 
same recommendation is implied at Gaut. XI, 15. 17, where 
the king is enjoined to take heed of that which astrologers 
and interpreters of omens tell him, and to cause the puro- 
hita to perform in his house-fire among other expiatory 
rites (janti), rites for prosperity (mahgala), and witchcraft 
practices (abhi£ara) against enemies 2 . Such a purohita is 
eo ipso an Atharvan priest. In the Atri-sawhiti ((7tva- 
nanda's collection, vol. i, p. 45) ^yotirvido . . . atharviwaA, 
' Atharvan priests skilled in astrology ' are recommended 
for the performance of jraddhas and sacrifices (cf. Vish«u 
III, 75 ; Ya<f«av. I, 332). The snataka must not live in 
a country without physicians, Vishwu LXXI, 66, and the 
king should consult his physicians in the morning, Ya^wav. 
I, 332. At Vishwu III, 87, the king himself is urged to 
be conversant with incantations dispelling the effects of 
poison and sickness, and at Manu VII, 217, the food of the 
king is rendered salubrious by sacred texts that destroy 
poison : these passages evidently refer to Atharvanic bhai- 
shagyani (cf. p. 25 fit), and Atharvan priests skilled in their 
use. At Baudh. II, 8, 15,4; Vishwu LXXIII, 11 ; LXXXI, 
4, the demons called yatudhana are driven out by means 
of sesame, in perfect accord with AV. I, 7, 2. 

Thus far then the dharma-literature expresses regard for 
the Atharvan, and distinct dependence upon its literature 
and its practices. But the ever dubious quality of the fourth 
Veda sounds from notes pitched in a different key. In the 

1 The king himself is urged (ib. I, 310) to devote himself to the trayt. 
* This is the stereotyped summary of the functions of the AV., jantapush/i- 
kabhUirika ; see p. xxix. 
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first place we may remark that the conspicuous omission 
of this Veda which characterises the .rrauta-literature, with- 
out pronounced disapproval of the Atharvan, is continued in 
the dharma-texts. Thus notably in the prohibition of the 
recital of the other Vedas while the sound of the Samans 
is heard, these texts mention only the rik and the ya^fuA ; 
see Gaut. XVI, 21 ; Vas. XIII, 30 ; Vishmi XXX, 26 ; 
Manu IV, 123. 124. At Baudh. IV, 5, 29 ; Manu XI, 
263-66, the recitation of the traividya is recommended as 
a most efficient means of purification and release from sin. 
In the cosmogonic account, Manu I, 23, only rik, ya.guh, 
and saman are derived from the primeval creation. In 
Baudh. II, 8, 14, 4. 5 ; Manu III, 145, the traividya and 
its adherents only appear at the funeral-offerings (jraddha), 
though the Atri-sawhitl singles out Atharvans skilled in 
astronomy on that very occasion (see above, p. xlviii). At 
Manu XII, 112 (cf. Yl^»av. I, 9) adherents of the three 
Vedas are recommended as an assembly (parishad) to decide 
points oflaw; at Ya\f»av. II, 211 punishment is declared for 
him that abuses one skilled in the three Vedas ; at Ya^wav. 
I, 310 the king is urged to devote himself to the study of 
the trayi (vidyS) ; his chaplain, on the other hand, must be 
skilled in the manipulation of the atharvdngirasam (ib. I, 
312). The inferiority of the Atharvan is stated outright 
at Apast. II, 11, 29, 10. ii, where it is said that the know- 
ledge of women and Sfidras is a supplement of the Atharva- 
veda (cf. Biihler, Sacred Books, vol. ii, p. xxix) ; and yet 
more brusquely Vish«u V, 191 counts him that recites a 
deadly incantation from the Atharva-veda as one of the 
seven kinds of assassins. 

Still more frequently, performances which imply the 
knowledge and use of the Atharvan are decried and 
punished, though the writings of the Atharvan are not 
expressly mentioned. Thus magic rites with intent to 
harm enemies, and sorceries and curses in general, cause 
impurity, and are visited with severe penances at Apast. I, 
9, 26, 7; 10, 29, 15; Baudh. II, 1, 2, 16; Gaut. XXV, 7; 
Vishwu XXXVII, 26 ; LIV, 25; Manu IX, 290; XI, 198 ; 
Ya^-wav. Ill, 289. Yet the other side of the coin is turned 
[42] d 
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up at Manu XI, 33, where the Atharvan is recommended 
as the natural weapon of the Brahma»a against his enemies 
(see above). Narada, V, 108, also betrays his hostile 
attitude towards sorcery when he remarks that the sage 
VasishMa took an oath, being accused of witchcraft 1 . 
With especial frequency and emphasis the impurity of 
physicians is insisted upon, Apast. I, 6, 18, 20; 19, 15; 
Vishmi LI, 10; LXXXII, 9; Gaut. XVII, 17; Vas. XIV, 
2. 19; Manu III, 15a. 180; IV, 212. 220; Ya^wav. I, 162 ; 
III, 240 : we gathered above (p. xxxix) that the practice of 
medicine is regarded in the same light in the Brahmawas ; 
the charge, of course, reflects upon the Atharvan. Astro- 
logy also, and fortune-telling, are impure occupations, 
Baudh. II, 1, 2, 16; Manu IX, 258; the practice of astro- 
logy is forbidden to ascetics, Vas. X, 21 ; Manu VI, 50; 
and the astrologer is excluded from the jraddha, Vish«u 
LXXXII, 7; Manu III, 162. That these practices were 
Atharvanic in character we may gather from AV. VI, 128 ; 
Kauj. 50, 15 2 . An especially pointed reflection against 
the AV. is implied in the prohibition of the mulakriya or 
mulakarma, 'practices with roots 3 :' at Vishwu XXV, 7 
wives are especially forbidden to engage in such practice ; 
at Manu IX, 290 magic rites with roots, practised by per- 
sons not related to him against whom they are directed, 
are regarded as sinful 4 ; at Manu XI, 64 practices with 
roots in general are forbidden. Such practices abound in 
the AV. and its ritual; see I, 34; III, 18 (=RV. X, 145); 
V, 31, 12 ; VI, 138. 139 ; VII, 38, &c„ and the performances 
connected with them (cf. p. 99 ff. and the commentary on 
these hymns). Though they are not wanting elsewhere, 
especially in the Grihya-sutras, the brunt of the charge is 
without doubt directed against the Atharvan. Finally, at 
Gaut. XV, 16 ; Vishwu LXXXII, 12 ; Manu III, 151 ; IV, 

1 He has in mind the asseveration of the poet, RV. VII, 104, 15, adySt 
mnrtya yadi yatudhano asmi, &c, ' may I die to-day if I am a sorcerer.' 

* Cf. ' Seven Hymns of the Atharva-veda,' Amer. Journ. Phil. VII, 484 ff. 
(19 ff. of the reprint) ; the present volume, pp. 160, 53] ff. 

* Cf. the same prohibition in the Mahabharata, below, p. liv. 

4 The commentator Narada states that they are permissible, if practised 
against a husband or relative. 
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205, he who practises for a multitude (gramaya^aka) is 
pronounced impure: we may presume that this kind of 
activity was largely, if not entirely in the hands of Athar- 
van-priests ; cf. the note on p. xl. 

The position of the Atharvan in the Mahabharata may 
be characterised in the single statement that its importance 
The av in as a Veda, and its canonicity, are finally and 
theMaM- completely established ; that its practices are 
familiarly known and, in general, not sub- 
jected to any particular criticism. There is no especial 
affinity between the great Epic and the jrauta-literature, 
barring the continuance of a considerable quantity of 
the legendary materials (akhyana) which are woven into 
the descriptions of the Vedic sacrifices in the Brahmawas ; 
hence there is nothing in the Epic to induce preoccupa- 
tion with the tray! vidya. On the other hand, the great 
collection deals so largely with the interests of the 
Kshatriyas as to preclude any conscious discrimination 
against the fourth Veda, since this Veda also is to a very 
considerable extent engaged in the interest of the kings 
(ra^akarmam, Kaurika, chapters 14 to 17), and the prac- 
tices of their chaplains (purohita) are also largely Athar- 
vanic in character. It is true that the Mahabharata in 
common with all Hindu literature, the Atharvan literature 
not excluded, mentions frequently only the three Vedas by 
their distinctive names, or by the generic terms trayi vidya 
and trayo veda//. Thus in the passages assembled in 
A. Holtzmann's sufficiently exhaustive collectanea on this 
question in his work on the Epic, Das Mahabharata und 
seine Theile, vol. iv, p. 5, the prevailing Vedic habit of 
referring to the Vedas is continued. But there can be little 
question that this mode of reference has at this time, as 
doubtless in a measure also in the period of Vedic produc- 
tivity, become a stereotyped mechanical habit, continued 
from the tradition of earlier times ; cf. Buhler, Zeitschr. d. 
Deutsch. Morgenl. Gesellsch. XL, 701, who compares the 
German expression ' die vier Erdtheile,' and the like. There 
is no indication that the mention of the Atharvan is con- 
sciously avoided. 

d2 
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The main proof of the high regard for the Atharvan 
and its unchallenged position in the canon, are the quasi- 
cosmogonic passages in which the four Vedas figure in the 
primordial transactions of the creation of the world, and 
its affinity with the personified creator. Thus, at V, 108, 
10=3770 Brahman is said to have first sung the four 
Vedas; Brahman himself is called Aaturveda, III, 203, 15 
= 13560, as similarly Vish«u at XIX, 238, 9 (Bhav.)= 
12884; at III, 189, 14=12963; VI, 67, 6=3019 Vishwu 
himself declares that the four Vedas (atharvana the fourth) 
have sprung from him. According to XIX, 14, 15 (Bhav.) 
= 11516, Brahman created first the tristich called Gayatrt, 
the mother of the Vedas, and afterwards the four Vedas ; 
according to XIX, 53, 41 (Bhav.)=i32io he carries upon 
each of his four heads one of the Vedas, or, according to 
II, 11, 32=449, the four Vedas dwell bodily in his palace. 
At XII, 347, 27 = 13476 malicious demons steal the four 
Vedas from Brahman, and Vishwu restores them. Accord- 
ingly the Brahman priest and the kings, both of whom 
owe it to themselves to be vedavid, are more specifically 
described as knowing and reciting the four Vedas, at I, 70, 
37 = 2880 ff. ; VII, 9, 29=289 ; XIX, 142, 1 (Vish.)=7993. 
where a Brahmawa is designated as £aturveda^, just as the 
divinity Brahman, above. Other instances of the mention 
of the four Vedas, with or without other literary composi- 
tions, are 1, 1, 21 ; I, 1, 264 ; II, 11, 32=450 ; III, 43, 41 = 
1661 (akhyanapa££amair vedaiA) ; III, 58, 9 = 2247 (£aturo 
vedan sarvan akhyanapa#£aman) ; III, 64, 17 = 2417 (£at- 
varo vedaA sangopangaA) ; III, 189, 14=12963; V, 44, 28 
= 1711; VII, 59, 15=2238; VII, 149, 22=6470; XII, 236, 
1 = 8613; XII, 335, 28=12723; XII, 339, 8=12872; XII, 
341, 8=13136 (Wgvede . .. ya^urvede tathai»va*tharva- 
samasu, purawe sopanishade) ; XII, 342, 97 = 13256 ff.; XII, 
347, 28=13476; XIII, 17, 91 = 1205 ff. (where the Athar- 
van appears first, atharva-drshaA samasya rcksahasramite- 
ksha«a//, ya^u^padabhu^o guhyaA); XIII, in, 46 = 5443; 
XIII, 168, 31=7736; XIX, 109, 5 (Vish.)=949i (yfratvaro 
sakhila vedaA sarahasyaA savistaraA) ; XIX, 14, 15 (Bhav.) 
= 11665. Cf. Holtzmann, 1. c, p. 6. 
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By itself the Atharvan is mentioned numerous times : as 
atharvangiras (singular), atharvaiigirasa// (plural), atharva- 
hgirasa, atharvan, atharvawa, atharvawa, and atharva-veda. 
Invariably the statements presenting these names are either 
directly laudatory, or they exhibit the Atharvan in an in- 
disputable position of usefulness. At III, 305, 20=17066 
Kunti knows mantras, atharvangirasi 1 mitam, for com- 
pelling the gods to appear; at II, 11, 19=437 the athar- 
vangirasaA, personified, are mentioned honorifically along 
with other Vedic /?t'shis ; at V, 18, 5=548 ff. Aiigiras 
praises Indra with atharvavedamantraiA, and Indra declares 
that this Veda shall henceforth have the name atharvarigi- 
rasa. At XII, 34a, 99 = 13258 ff. Pra^apati declares that 
the sages skilled in the Atharvan (vipra atharvawavidas) 
fashion him into an Atharvan priest, devoted to the practice 
of the five kalpas (pa»£akalpam atharvanam). At V, 37, 
58=1391 Atharvan practitioners (atharva«aA) are spoken 
of in a friendly way : ' For him that has been wounded with 
the arrow of wit there are no physicians and no herbs, no 
sacrificial formulas, no amulets, no Atharvawas (conjurers), 
and no skilful remedies V See also I, 70, 40 = 2883; III, 
251, 24=15147; XIII, 14, 309=901 ; XIII, 94, 44=4590. 
In a number of places weapons are said to be as fierce 
and efficacious as the sorcery-practices of the Atharvan 
(kr/tyam atharvangirasim iva), VIII, 40, 33=1848; VIII, 
90, 4=4625 ; VIII, 91, 48=4795 » IX, 17, 44=9°7 5 XIII, 
98, 13=4706 : the passages imply neither praise nor blame, 
but represent Atharvan practices as familiarly established 
among the customs of the people. 

It is scarcely to be expected that the Atharvan and its 
practices, notwithstanding their establishment in the good 
graces of the epic writers, shall come off entirely without 
criticism ; there must have been persons aching under its 
supposed inflictions, and moods awake to a full sense of its 
vulgarity. In such cases the Mahabharata reflects entirely 
the spirit of the dharma-texts. Thus at XII, 36-28 =1322; 



1 In the Calcutta edition, atharvarirasi for atharvangirasi. 
' Cf. Bohtlingk, Indische Spriiche, 1497-8. 
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XIII, 90, 13=4282, physicians are declared to be impure 
(cf. above, p. 1). Practices undertaken by bad women 
with charms and roots (mantramulapara stri . . . mula- 
pra£ara) are inveighed against : the man that has a wife 
addicted to them would be afraid of her, as of a snake that 
had got into the house, III, 233, 13 = 14660 ff. ; cf. the 
identical prohibition of the dharma-texts above, p. 1) *. 
Women are said at XIII, 39, 6=2237 ff. (cf. Bohtlingk's 
Indische Spriiche 8 , 6407) to be skilled in the sorceries of the 
evil demons Namu£i, .Sambara, and Kumbhinasi. Magic 
or sorcery is in general regarded as good. Thus kr/tya is 
regarded as the divinity of witchcraft (abhi£aradevata) by 
the commentator on VII, 92, 54=3314, and kr/tya, abhi- 
£ara, and miya are in general allowable, but yet it is 
possible in the view of the Epic to bewitch right to make 
it wrong, to be a dharmabhi^arin, XII, 140, 42=5288, or 
to use foul maya, VII, 30, 15 = 1316 ff. (see above, p. xxix, 
and cf. Hopkins, Journ. Amer. Or. Soc. XIII, 312 ff.). 
■ In the Ramayawa the Vedas in general are mentioned 
very frequently ; special Vedic names appear to be rare, 
the Sama-veda (samaga/i) being mentioned at IV, 27, 10, 
the Taittiriya (a^aryas taittiriyawam) at II, 32, 7 (cf. Ind. 
Stud. I, 297). The Atharvan (mantraj £a«tharva»a//) 
occurs at II, 26, 21. 

In the proverb-literature the Atharvan is scarcely men- 
tioned (cf. Mahabh. V, 37, 58= 1391 in Bohtlingk's Indische 
Spriiche 2 , 4216), but the mantras of the Athar- 

TheAV.in r . , ' . , . , , 

the later van are in the minds of the poets, though 
literature t hey usually speak of mantras in general 
without specification. Thus a comparison 
of proverbs 1497-8 with 4216 seems to call up the atmo- 
sphere of the Atharvan practices in their mention of ausha- 
dhani and mantrawi ; still more clearly rogaviyogamantra- 
mahima at 2538 refers to the bhesha^ani of the AV, and 
sakya.m varayitum . . . vyadhir bhesha^asamgrahaif ia. 
vividhamantraprayogair visham, proverb 6348, both to the 

1 The sentiment has become proverbial ; see .Sarng. Paddh., niti 76 b 
(Bohtlingk's Indische Spriiche J , 5160). 
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bhesha^ani and the charms against poison (see p. 25 ff.). 
The knowledge of sorcery, dreaded in women (see the 
prohibitions in the dharma, p. 1 above), is alluded to in 
proverbial form at 526o=Mahabh. Ill, 233, 13=14660; 
and 6407 = Mahabh. XIII, 39, 6 = 2237. 

In the Darakumara-£arita the Atharvan is employed 
twice, once in an obvious sorcery practice, atharvauikena 
vidhina (chapter iii, p. 108, 13), where priests perform sacri- 
fices preliminary to transforming a person from one shape 
to another. Another time (chapter ii, p. 94) a marriage 
is celebrated with Atharvanic ceremonies (Atharvawena 
vidhina). Cf. Weber, Ind. Stud. I, 297; Ind. Streifen, 

I, 32«- 

In the Kirataig-uniya X, 10 (cf. Weber, Ind. Stud. I, 289 ; 
Muir, Orig. Sanskrit Texts I 2 , p. 395) there is a passage 
which shows that the potency of the Atharvan had not 
then waned : anupamafamadiptitagariyan krz'tapadapanktir 
atharva»ena vedaA, ' he (Ar^f una), being through unparal- 
leled composure and fervour exceedingly powerful, as the 
Veda arranged by Atharvan V 

The Purawas always speak of the fourfold Veda " 2 , and 
present the Atharvan in the advanced position of the ritual- 
istic literature of the A V. itself ; cf. below, p. lvii ff. The 
Vish«u-pura»a, p. 276, assigns the four Vedas to the four 
priests of the jrauta-ritual, the AV. to the Brahman. 
Similarly at Prasthana-bheda, p. 16, 1. 10, there is the 
statement, paurohityaw* .rantipaush/ikani ra^wam atharva- 
vedena karayed brahmatvaw ka; cf. Max Miiller, Ancient 
Sanskrit Literature, p. 476. The Bhagavata-purawa I, 4, 
19. 20 speaks of the fourfold Veda designed for the execu- 



1 Mallinatha comments upon the passage, and cites an agama, to wit : s&maA 
jantir abhyudayakanaV dtptita ugrata abhiHrakanae atharva«a vasishMena kr/ta 
raiita padanaun panklir anupurvo yasya sa vedax £aturthaveda^, atharvanas to 
mantroddharo vasishMena krtla ity ayamaA. The passage has a twofold 
interest : it reflects the ancient Atharvanic (abhyudaya) and Angirasic (abhi- 
Hn.) components of the Veda, and it ascribes its redaction to VasishMa ; cf. 
above, p. xviii, and below, p. lxv. 

' Cf. Colebrooke, Miscellaneous Essays, vol. i, p. 10. See, e.g. Vishnu- 
puraxa I, 5 (Wilson's translation, vol. i, p. 85), where the Atharvan is said to 
be the northern mouth of Brahman. 
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tion of the sacrifice (ya^»asa«rtatyai vedam ekaw* £atur- 
vidham), mentioning them by name in the sequel. At VI, 
6, 19 figures the atharvangirasa veda. Also, the Matsya- 
purawa, as quoted by Sayawa in the introduction to the 
AV., p. 6, orders that the purohita shall compass the 
Mantras and the Brahmawa of the AV. ; and the Mar- 
ka«dfeya-pura«a claims that the king consecrated with the 
Mantras of the AV. enjoys the earth and the ocean ; see 
Saya/za, ibid. 

In the Gainist Siddhanta, fifth anga (bhagavati), I, 441 ; 

II, 246-7 ; upanga, I, 76 ; X, 3, the scope of Vedic or 

Brahmanical literature is stated as riuveda, 

the Gaina ^a^fuveda, samaveda, ahawawaveda (athav- 

andBauddha V a«a-), itih4sapa/«£ama;« . . .; see Weber, 

Verzeichniss der Sanskrit- und Pr&krit-Hand- 

schriften, II, 423-4; and Ind. Stud. XVI, pp. 238, 304, 

379, 423, 474 \ According to Weber, ibid., p. 237, the 

Siddhanta is to be placed between the second and fifth 

centuries of our era. This mode of describing the Vedic 

literature we found above to prevail from the time of the 

.Sat. Br. to the Mahabharata In the Sutrakntanga-sutra 

II, 27 (see Jacobi's translation, Sacred Books, vol. xlv, 

p. 366) the incantations of the Atharvan (atharvawi) are 

naturally spoken of in condemnatory language. 

As specimens of the view of the Buddhist writings we 
may quote the A/Makavagga 14, 13 of the Sutta-nipata 
(Fausboll's translation, Sacred Books, vol. x, part ii, p. 176), 
where the practice of the Athabba«a-veda is forbidden. To 
the condemnation of practices essentially Atharvanic in 
character is devoted the Maha Silaw, in the second chapter 
of the Tevigga-sutta ; see Rhys Davids' translation in the 
Sacred Books, vol. xi, pp. 196-200, similarly the Vinaya, 
Kullavagga V, 32, 2, ibid., vol. xx, p. 152. 



1 Cf. also Kalpa-sfltra, in Jacobi's translation, Sacred Books, voL xxii, 
p. 221. 
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III. The Atharva-veda in the view of its 
Ritualistic Literature. 

It is but natural to expect, and the expectation nowhere 
meets with disappointment, that the Atharvan texts in 
general should allude with predilection, and 
estimate of in terms of praise, to their own kind of com- 
the ^™^f positions, to the mythical sages who are 
their reputed authors, and to the priests 
devoted to the practices that went hand in hand with the 
recitation of the Atharvans and Angiras. We found above, 
(pp. xxxii, xlii), a sufficiently marked tendency on the 
part of the Samhita itself and the Atharvan Upanishads to 
do this ; there was occasion to note, too, that this tendency 
was followed out naturally and with moderation. Certainly 
there is no indication in these texts of any systematic 
attempt to make battle against the ancient threefold Veda, 
or to enter into polemics against the priests devoted to 
their respective duties while reciting or chanting its mantras. 
Similarly the ritual texts of the AV. allude preferably, 
and yet incidentally, to their own Veda, and as occasion 
offers, bring to the front the priests schooled in it. Thus 
Kauj. 139, 6 an oblation is offered to Bhr*gu and Angiras 
along with other divinities, without mention, however, of 
any specific representatives of the other Vedas. The 
expression, Kaitr. 125, 2, vedabhigupto brahmawa pariwrto 
•tharvabhiA janta^ ', illustrates this passive preference for 
the Atharvan very well ; cf. also 137, 25. Again, Kauj. 
63, 3, four priests descended from .foshis, skilled in the 
bhrtgvangirasa^, are employed very naturally, and simi- 
larly allusion is made to Atharvan priests and Atharvan 
schools, Kaiw. 59, 25 ; 73, 12 ; Vait. Su. 1, 5 ; Ath. Party. 
46, 2 ; 73, 1 ; 77, 4. In the Atharva-parLrish/as Bhrz'gu, 
Angiras, and Atharvan figure more frequently than any 

1 The passage reflects also the Atbarvanic connection of their Veda with 
Brahman and the brahma ; cf. Ath. Paris. 3, l, brahmane brabmavediya . . . 
mmaskrj'tya, and see below, p. lxii ff. 
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other names : they have become the typical teachers of 

the trivialities which these texts profess. 

But over and above this the ritual texts raise certain 

special claims regarding the position of the Atharvan 

among the Vedas, and they further make the 

especial claims demand with strident voice and obvious 

of the ritual polemic intention that certain offices shall be 
texts. r . i i 

reserved for the priests conversant with that 

Veda. The position of these texts may be stated under 

three heads. First, they are not content with the rather 

vacillating attitude of the non-Atharvanic texts which refer 

in general to a threefold Veda, reserving, as we have seen, 

the honorific mention of the fourth Veda to more or less 

well-defined occasions, especially to moods when it is felt 

desirable to call into requisition the entire range of Vedic 

literary composition in addition to the trayi vidya (e.g. 

itihasa, purawa, gatha, ike). Secondly, the office of the 

Brahman, the fourth priest at the jrauta-ceremonies, who 

oversees and corrects by means of expiatory formulas 

(praya.r£itta) the accidents and blunders of hotar, udgatar, 

and adhvaryu, is said to belong to an Atharvavedin, and 

the Vaitana-sutra in fact exhibits the bhr/gvangirovid in 

possession of that office. Thirdly, a similar claim is 

advanced in respect to the office of the purohita. Again 

and again it is stated that the purohita, guru, or brahman 

of a king, the chaplain or house-priest, shall be conversant 

with the Atharvan writings, shall be an Atharvan priest, and 

this claim, as we have seen above (p. xlvi), is supported 

to some extent by later Brahmanical treatises not derived 

from Atharvan schools. Cf. also below, p. lxvii. 

The Gopatha-brahmawa, in its opening chapters I, 1,4- 
10, describes the cosmogonic origin of the universe and 

r u .. the Vedas from the lone brahma. Unlike 

Exaltation 

of the av. other texts, which as a rule ignore the Athar- 
in genera . yan .^ t j,ese crea ti V e accounts, the atharvan 
and the angiras texts are placed at the head ; the other 
Vedic texts (rik, yaguh, and saman, I, 1, 6), as well as the 
subsidiary compositions (the five Vedas, called sarpaveda, 
pua/fcaveda, asuraveda, itihasaveda, and purawaveda, 1, 1, 



Digitized by 



Google 



INTRODUCTION. lix 



10), are relegated to the rear. At Vait. Su. 6, 1 the 
Atharvan is again placed at the head of the four Vedas. 
Gop. Br. I, 3, 4 lauds the Atharvan compositions as the 
greatest religious manifestation, etad vai bhuyishMaw 
brahma yad bhr/gvangirasaA, and at I, 2, 16 (cf. I, 2, 18) 
the Atharvan figures as the fourth Veda by the name of 
Brahma-veda, being here correlated with the service of the 
Brahman-priest as the overseer at the .yrauta-ceremonies '. 
At I, i, 9 there is quoted a stanza, thoroughly Upanishad 
in character, which shows that the Atharvanists correlated 
their Veda with the knowledge of brahma, the higher and 
subtler religious conception, which at all times is raised 
above any special knowledge of the constituent parts of 
the Vedic religion : ' The highest Veda was born of tapas, 
it grew in the heart of those that know the brahma 2 .' 
The Atharvan ritual texts never cite the tray! vidya in 
formulary order without including the fourth Veda 3 , differ- 
ing in this regard even from the text of the Sawhita and 
the Atharvan Upanishads (see pp. xxxii, xliii). The first 
half of the Gop. Br. (1, 5, 25) ends with the assertion that they 
who study the tray! reach, to be sure, the highest heaven 
(trivish/apam tridiva/K nakam uttamam), but yet the Athar- 
vans and Angiras go beyond to the great worlds of Brahma 
(ata uttare brahmaloka mahanta/;). 

As regards the Brahman, the overseer at the jrauta- 

performances, the Vait. Su. 1, 1 states that he must be 

conversant with the Brahma-veda, and in 1, 17. 

of Brahman '8 this priest is described as the lord of beings, 

^ 'texts Wal ' or( * °^ tne wor ^» & c - These expressions 
seem to indicate that he is the representa- 
tive at the sacrifice of the personified god Brahman. At 
ii, 2 (cf. Gop. Br. I, 2, 16) the Brahman is again ordered 
to be conversant with the atharvangirasaA, this time in 

iatasro va ime hotra, hautram ailhvaiyavam audgatra/n brahmatvam. 

1 Thus according to the version of &>&ya»a, Introduction to the AV. ( p. 5, 
flnhtfo hi vedas tapasonihi^ito brahmagflanam hridaye sawbabhflva. Ra^en- 
dnUuamitra's edition, neshMo ha vedas tapaso « dhi^ato brahmf gy&x&m kshitaye 
sambabbfiva, 'it was created for the destruction of the oppressors of Brahmans.' 

J See especially Gop. Br. II, 3, 14, where the atharvaugirasaA are added 
eray time in liturgical formnlas to the riktJt, ya^Qvishi, and samani. 
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expressed contrast with udgatar, hotar, and adhvaryu 
(samaveda, r/gveda, ya^nrveda). At Gop. Br. I, 2, 18 (end) 
the Brahman is described with the words, esha ha vai 
vidvan sarvavid brahma yad blmgvangirovid. The last 
statement is of especial interest as indicating the identifi- 
cation of the Atharvan with the sarvavidya which stands 
above the trayi vidya (cf. below, p. lxiii). Especially at 
Gop. I, 3, t. 2 the futility of the sacrifice without a Brah- 
man skilled in the bhrrgvangirasaA is described vividly: 
a cow, a horse, a mule, a chariot cannot proceed with less 
than four feet, therefore the sacrifice, in order to succeed, 
must have four feet : the four Vedas, and the four priests. 
Especially characteristic is the following: At Tait. S. Ill, 
5, 2, i, &c. (cf. Ind. Stud. X, 34), the well-known legend is 
told, according to which Vasish/Aa • saw Indra clearly, 
though the Rishis (in general) did not see him clearly.' 
Indra makes Vasish/Aa his Brahman (purohita), and con- 
fides to him moreover a mystery, the stomabhaga-verses. 
Since then men have Vasishif/m for their purohita : there- 
fore a descendant of VasishMa is to be chosen as Brahman. 
The same legend is repeated almost verbatim Gop. Br. II, 
2, 13, but the text demurs at the last clause. The Gop. Br. 
cannot say tasmad visishtAo brahma karya^s, because it has 
previously stated emphatically that a bhr/gvarigirovid is the 
only person fitted for that exalted office (I, 2, 18 ; 3, 1 ff.). 
At Vait. Su. 6, 1 the garhapatya-fire is personified as a 
steed which is prepared by the four Vedas for the Brah- 
man, and by Pra^apati for Atharvan : the equation brah- 
man = atharvan is implied. The passage, Vait. Su. 37, 2, 
a brahmodya or theological contest between the Brahman 
and the Udgatar, betrays perhaps a certain insecurity and 
touchiness on the part of the Brahman in his assumed 
superiority to the other priests: 'Not art thou superior, 
better than I, goest not before me. . . . Thou speakest 
these words that are worthy of being learned, (but) shalt 
not become equal to me.' The superiority of the Brahman 
was occasionally disputed 1 , and possibly the Atharvanic 

1 See Haug, Brahma und die Brahmanen, p. 10. 
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Brahman felt that he stood in special need of asserting his 
dignity. 

Even more energetic are the demands of the liturgical 
texts in the matter of the office of purohita who is 

The office of known a ' so by the name of brahman and 
pnrobita in the guru. ' The king who rules the country shall 

h « . gee j { a w j se B ranman (brahma«am). He verily 

is wise that is skilled in the bhr/gu and angiras ; for the 
bhri'gu and angiras act as a charm against all ominous 
occurrences, and protect everything ' (Kaur. 94, 2-4 ; cf. 
126, 2). The equivalence of brahman, purohita, and 
guru is guaranteed by comparing with this Ath. Parij. 
3, 1, kulinaw jrotriyaw bhr/gvaiigirovida** . . . guru#z 
vrj'wiyad bhOpati/* ; and 3, 3, tasmad bhri'gvangirovidaw* 
. . . kuryat purohitam. Cf. also 2, 2, brahma tasmad 
atharvavit. Conversely, ' The gods, the Fathers, and the 
twice-born (priests) do not receive the oblation of the 
king in whose house there is no guru that is skilled in 
the Atharvan ' (2, 3). Cf. Weber, Omina und Portenta, 
p. 346 ff. ; Ind. Stud. X, 138; Saya«a, Introduction to the 
AV., p. 6. In Kaur. 17, 48*. the king and the purohita 
(Darila: r&gfi, purodhaA) are seen in active co-operative 
practice at the consecration of the king ; and again 
(brahma ravga ka) in 140, 4 ff. at the indramahotsava- 
festival. 

The Atharva-parLrish/as are not content with these strong 
recommendations of their own adherents, but they would 
have the adherents of the other Vedas, yea even of certain 
branches (jakha) of the Atharvan itself, excluded from the 
purohiti: 'The Atharvan keeps off terrible occurrences, 
and acts as a charm against portentous ones . . . not the 
adhvaryu, not the ^Aandoga, and not the bahvrika. . . . 
The bahvriksi destroys the kingdom, the adhvaryu destroys 
sons, the kAandoga. dissipates wealth ; hence the guru must 
be an Atharva»a. ... A Paippalada as guru increases hap- 
piness, sovereignty, and health, and so does a JJaunakin 
who understands the gods and the mantras. . . . The king 
whose purodha is in any way a 6'alada or a Mauda is 
deposed from his kingdom within the year' (Ath. Park. 
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2, 2-5) l . The Paippaladas, Saunakins, (Jaladas, and 
Maudas are alike representatives of Atharvan schools 
(see Kaurika, Introduction, p. xxxiii ff.): the passage 
shows how eager the scramble for the office of purohita 
had become. That the Atharvans finally succeeded in 
making heard their clamorous demand for this office (see 
below, p. lxvii) is probably due, as we shall see, to their 
superior, if not exclusive knowledge of witchcraft, which 
was doubtless regarded in the long run as the most prac- 
tical and trenchant instrument for the defence of king and 
people. 

In order to estimate at its correct value the claims of 

the Atharvanists that their own Veda is entitled to the 

name Brahma-veda, and that the so-called 

leading np to Brahman-priests and the Purohitas must be 

the exaltation adherents of the AV., we need to premise 
of the AV. ' r 

certain considerations of a more general nature. 

In the Vedic religious system, or we might say more 
cautiously religious evolution, three literary forms and 
correspondingly three liturgical methods of application of 
these forms to the sacrifice were evolved at a time prior to 
the recorded history of Hindu religious thought and action. 
They are the rika/i, samani, and ya^uwshi, known also by 
a variety of other designations, and characterised to a con- 
siderable extent by special verbs expressing the act of 
reciting or chanting them 2 . Correspondingly the priests 
who had learned one of these varieties of religious expres- 
sion and its mode of application to the sacrifice appear, 
again for aught we know from prehistoric times as indi- 
vidual actors (hotar, udgatar, adhvaryu), in no wise qualified 
each by himself to shoulder the burden of literary know- 
ledge or liturgic technique. The Hindus were at all times 
well aware that these religious forms are fragmentary and 
parts of a whole. The Rig-veda contains countless expres- 
sions indicating the insufficiency of the rikaft to fulfil alone 

1 Cf. Weber, Ind. Stud. I, 396 ; the author, Journ. Amer. Or. Soc XI, 378, 
note. 

1 See Max MUller, History of Ancient Sanskrit Literature, p. 489 ff. ; 
Ludwig, Der Rigveda, III, p. 25 ff. 
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the scheme of religious action, and the interdependence of 
the three Vedic types. There is a Rig-veda, but no Rig- 
vedic religion, as even recent writers on the religions of 
India unfortunately tend to assume : the absence of samans 
would in principle leave Vedic religion just as much muti- 
lated as the absence of riks ; the categories are the three 
parts of a trio whose melody is carried by each in turn. 

A comprehensive vision was never wanting, though the 
search for a word for ' religion,' or religious practice, as 
a whole was at first not very successful. The Brahmawa- 
texts still struggle with the notion of the superiority of him 
that knows all the Vedas, and they consequently posit a 
sarvavidya 1 which is superior to a knowledge of each of 
the Vedas. The most successful attempt at describing 
the religious literature and action as a whole is the word 
brahma, and, correspondingly, he who knows- the religion 
as a whole is a brahman. Each of these words appears 
occasionally in the fourth place, brahma after the trayi; 
brahman in company with the priests of the trayi. In 
a sense the brahma is a fourth Veda, but it is not co-ordinate 
with the other three ; it embraces and comprehends them 
and much else besides; it is the religious expression and 
religious action as a whole, and it is the learned esoteric 
understanding of the nature of the gods and the mystery 
of the sacrifice as a whole (brahma in brahmodya and 
brahmavadin). Needless to say, this fourth Veda, if we may 
so call it, has primarily no connection with the Atharvan, 
not even in the Atharva-sawhita itself (XI, 8, 23 ; XV, 3, 7 ; 
<5, 3), nor in the Upanishads of that Veda (e.g. Nr/si/«ha- 
purvatapani Up. V, 2) : the claim that the Atharvan is the 
Brahma-veda belongs to the Atharvan ritual. In the 
Upanishads this brahma, still frequently contrasted with 
the ordinary Vedas, is taken up eagerly, extolled above all 
other knowledge, and in a way personified, so that it fur- 
nishes one of the main sources of the various conceptions 
which finally precipitate themselves in the pantheistic 

1 Tiit. Br. Ill, 10, ii, 4; Tait Ar. X, 47; cf. .Sat. Br. XIV, 6, 7, 18; 
9.4. '7- 
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Brahman-Atman. The knowledge of this brahma consti- 
tutes the brahmavidya, which is separated by the widest 
imaginable gap from the Brahma-veda in the Atharvanic 
sense ; cf. above, p. xliii. 

This broader religious knowledge exists again from 
earliest times, not only in the abstract, but centres in 
persons who grasped it in its entirety, in distinction from 
the technically qualified priests devoted to some speciality. 
What the brahma is to the trayt, that the brahman is to 
hotar, adhvaryu, &c. Thus the important stanza, RV. X, 
71, ii, depicts the activity of four priests at a jrauta-sacri- 
fice, the hotar (rik&m p6sham aste pupushva'n), the udgatar 
(gd.ya.trim gayati jakvarishu), the adhvaryu (yagnisya. 
m£tra#* vf mimite), and the brahmin. The latter is de- 
scribed in the words, brahma - vadati ^atavidya'm, ' the Brah- 
man tells (his) innate wisdom V The association of the first 
three priests with the three Vedic categories, rik, saman, 
and ya.guh, is expressed with a degree of clearness com- 
mensurate with the character of the hymn, which is in the 
nature of a brahmodya. But the brahman has no peculiar 
Veda ; certainly there is no allusion to the Atharvan. His 
knowledge is that of the entire Veda, the sarvavidya (Tait. 
Br. Ill, 10, 11, 4), religious knowledge as a whole. By 
means of this knowledge he is able to assume in the ritual 
practices the function of correcting the mistakes of the 
other priests, whose knowledge is more mechanical. The 
Brahman is as it were the stage-manager in the sacerdotal 
drama, the physician of the sacrifice when it is attacked by 
the disease of faulty execution (.Sat. Br. XIV, a, 2, 19) ; he 
is the mind of the sacrificer (.Sat. Br. XIV, 6, 1, 7)*. As 
such he is also conversant with the mystic aspects of the 
divine powers, the powers of nature, and the details of the 
sacrifice. In the expression, brahma* vddati ££tavidya'm, 
the ' own wisdom ' is the brahma (neuter), and vadati ^ata- 
vidylm foreshadows the brahmodya, ' the holy, or theo- 

• Cf. RV. I, 10, 1 ; II, 1, a; IV, aa, 1 ; VI, 38, 3. 4 ; VII, 33. Hi X.sa.a; 
X, 91, 10. 

* Cf. Weber, Ind. Stud. X, 135 ff. ; Hang, Brahma and die Brahmanen, 
p. 9 ff. ; Ludwig, Der Rigveda, III, a8 ff. 
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logical mystery, or riddle V as well as the ritualist refine- 
ments which the Brahmawa and Sutra-texts introduce times 
without end with the closely-related expression, brahma- 
vadino vadanti. In the non-Atharvanic Vedic texts it is 
never suggested that the Atharvan is the specific equip- 
ment, above all other things, which shapes the faculties 
of this all-round Vedic theologian. On the contrary, the 
Kaush. Br. VI, n raises the rather one-sided claim that 
a Rig-veda scholar is the proper Brahman 2 . Vasish/Aa was 
a celebrated Brahman and Purohita, and the qualifications 
for this office were said for a time (probably by the descen- 
dants of Vasish/Aa themselves) to be especially at home in 
this family. But the Brahma#a-texts declare explicitly that 
this is an ' uberwundener standpunkt,' an obsolete custom : 
every one properly equipped may be a Brahman ; see Weber, 
Ind. Stud. X, 34. 35. 137. There is no original connection 
between Vasish/Aa and the Atharvan s , and it is not going 
too far to assume that the distinguished abilities demanded 
by the theory of this office were rare enough to admit every 
one that had intrinsically valid claims. upon it. 

How, then, did the Atharvans come to raise the plea 
that the Brahman must be one of themselves, and that, 
consequently, the Atharva-veda was the Brahma-veda? 
Schematically this was suggested by an obvious proportion. 
As the hotar, &c, is to the Rig-veda, &c, so the Brahman 
is to the fourth Veda, and as the Atharvan is the fourth 
Veda, or rather a fourth Veda, it required no too violent 
wrench to identify it with that other comprehensive fourth 
Veda, the knowledge of the brahma. Thus the Atharvan 

1 See the author, Journ. Amer. Or. Soc. XV, pp. 172, 184 ff. 

1 A broader view, yet one that ignores the Atharvan claim, is taken by 
Apastamba, in the Ya^ffa-paribhasha-sutra 19. There the Brahman is said to 
perform with all three Vedas. Only the commentator admits that the Atharvan 
may be included. See Max MUller, Ancient Sanskrit Literature, p. 470; 
Zeitschr. d. Deutsch. Morgenl. Gesellsch. IX, p. xlvii ; Sacred Books, vol. xxx, 
p. 331. Cf. also Sat. Br. XI, 5, 8, 7, and Madhusudana's statement of the final 
orthodox view, Max Mliller, ib. 445 ff. ; Ind. Stud. I, 4. 14. 

* The interesting association of VasishMa with the redaction of the Atharvan, 
reported by Mallinatha in his comment on Kirataiguntya X, 10, may be 
founded upon this very title to the office of purohita, and thus show that 
purohitas were naturally supposed to be Atharvavedins ; cf. above, p. lv. 

[42] e 
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became the Brahma-veda. The fact that there was no 
systematic sharply-defined provision for the Atharvanists 
in the scheme of the hieratic religion must have been 
galling at first, until this arrangement was completed 
to their own satisfaction. They may have, though we 
do not know that they did, gathered courage for this 
tour de force by the frequent mention in the AV. itself 
of the word brahma in the sense of charm, prayer, e.g. 
I, 10, i ; 14, 44 ; 23, 4, &c. If this was done it was a 
proceeding both arbitrary and superficial : the word has 
in the AV. the meaning of charm only in so far and 
inasmuch as the hymns of that Veda happen to be charms ; 
the RV. employs the term freely to designate its own 
suktlni (e.g. V, 85, 1 ; VII, 28, 1 ; 36, 1 ; X, 13, 1 ; 6i, 1). 
One misses, too, the plural brahma«i as the true Vedic type 
of designation for a special class of composition, on a level 
with riksJt, samani, ya^uwshi, atharvangirasa^, or athar- 
vknaA (bhesha^ani) and angirasaA (abhi£arika«i). We 
may also remember that the Atharvan of all Samhitas 
contains the largest collection of theosophic hymns which 
deal explicitly (X, 2), or implicitly (X, 7), with Brahman 
and the brahma *. This may, of course, have helped to 
suggest that the Atharvavedin was the truly superior theo- 
logian. In the Upanishads the knowledge of just such 
theosophic relations is styled the brahmavidya. Sayawa 
in the Introduction to the AV., p. 4, argues that the 
AV. is known as Brahma-veda because it was revealed to 
Brahman who is called Atharvan a . His authority, however, 
is Gop. Br. I, 4 ft"., a text that elsewhere identifies the AV. 
with that bhuyish/^am brahma which was produced by the 
tapas (cf. AV. VIII, 10, 25), pressing to an unwarranted 
degree the relationship of the Atharvan texts with the 
sphere of the Upanishads 3 ; cf. above, p. lix. 

It may be safe to assume that all these and other notions 

1 Cf. also the superabundant Upanishads, composed in Atharvanic schools. 

* atharvakhyena brahmana drtsh/atvat tannamna ayam vedo vyapadiryate. 

* Similarly the Vishwu-purawa VI, 5 (Wilson's translation, vol. v, p. aio) : 
' The AV. also states that there are two kinds of knowledge. By the one which 
is the supreme, God (akshara) is obtained ; the other is that which consists of 
JWk and other Vedas.' 
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flitted through the minds of the systematic theologians 
Relation of of *^ e Atharvan schools as they continued 
the pnrohita to insist upon the name Brahma-veda for 
their scriptures, and upon the office of Brah- 
man for their priests. A measure of substantiality may, 
however, come to their claim from another quarter at 
a comparatively early time, in this instance with the passive 
support of all Vedic schools. The matter concerns the 
office of the purohita, the spiritual and temporal aid of the 
king, his chaplain, and chancellor. One would again look 
in vain in the non-Atharvanic Sawhitas, Brahma»as, or 
Sutras for the direct declaration that the purohita either 
was, or should be, an adherent of the Atharvan. These 
texts do not mention the Atharvan in this connection any 
more than in connection with the office of the Brahman 
at the sacrifice. Yet it seems extremely unlikely that the 
knowledge of Atharvan practices should not have been 
considered a very valuable adjunct, if not a conditio sine 
qua non, of the purohiti. Purohitas, whether they are 
formal adherents of the AV. or not, are always engaging 
in Atharvanic practices, even against one another (cf. Max 
Miiller, Ancient Sanskrit Literature, p. 486). The interests 
of the king and his sovereignty (kshatriya and kshatram) 
are too obviously dependent upon magic rites to admit 
the likelihood that the pretensions to this office on the 
part of him that knew them should have been ignored. 
At all periods the safety of the king, the prosperity of his 
people, his ascendency over hostile neighbours, must have 
depended upon the skill of his purohita in magic. The 
description, Ait Br. VIII, 24-48, of the purohita, his func- 
tions, and his relation to the king, transfer the reader to 
the sphere and spirit of the Atharvan. The purohita 
secures for the king royalty, strength, empire, and people 
(VIII, 24, 7). The purohita is a fire with five flaming 
missiles, dangerous when not properly propitiated ; but, 
duly honoured, he embraces the king, protecting him with 
his flames as the ocean the earth (VIII, 25, 1). His people 
do not die young, his own life's breath does not leave htm 
before he has reached the full limits of his life, he lives to 
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a good old age, if a Brahma«a, imbued with this know- 
ledge, is his purohita, the shepherd of his kingdom. The 
subjects of such a king are loyal and obedient (VIII, 35, 
a. 3). The prescriptions regarding the purohita are fol- 
lowed (VIII, 25) by a magic rite, called brahmawaA pari- 
mara, designed to kill hostile kings, which might have 
found a place in the ritual of the Atharvan 1 . In later 
texts, as a matter of fact, the rule is laid down formally 
that the purohita should be an Atharvavedin. Thus in 
Gaut. XI, 15. 17 ; Ya^-«av. 1, 31a (cf. also Manu XI, 33) ; see 
p. xlviii, above. Sayawa in the Introduction to the AV., 
pp. 5, 6, claims outright that the office of purohita belongs 
to the Atharvanists (paurohitya/» ka. atharvavidai»va ka- 
ryam), and he is able to cite in support of his claim not 
only the rather hysterical dicta of the Atharvan writings, 
but also jlokas from a number of Pura«as, the Nitijastra, 
&c. ; cf. above, p. lvi 2 . In the Da?akumara-£arita magic 
rites, as well as the marriage ceremony, are in fact per- 
formed at the court of a king with Atharvan rites, athar- 
vawena (atharvawikena) vidhina, and the statement is the 
more valuable as it is incidental ; see above, p. lv. 

I do not desire to enter here upon a discussion of the 
question of the original relation between the purohita and 
the brahman, whose identity is baldly assumed in many 
passages of the earlier Hindu literature 3 . I believe that 
they were not originally the same, but that they were 
bound together by certain specific ties. They are similar, 



1 Cf. the battle-charm, AV. Ill, 19 : the purohita figures in It as well as in 
the accompanying performances, Kau*. 14, 23-2% (Darila). And RV. IV, 50, 
7-9, perhaps earlier, shows the brihaspati (purohita) in essentially the same 
important relation to the king. 

a Cf. Deva at KSty. St. XV, 7, 11, purohito yo * tharvavedavihitanam janti- 
kapaush/ikabhiHrakarmanam karta. 

* Cf. Max Miiller, History of Ancient Sanskrit Literature, p. 485 ff. ; 
Weber, Ind. Stud. X, 31 ff. ; Ra^asuya, p. 13, note; Haug, Brahma und die 
Brahmanen, p. 9 ff. ; Geldner, Vedische Studien, II, 144 ff ; Oldenberg, Die 
Religion des Veda, pp. 374, 395 ff. Saya»a at RV. VII, 33, 14 equates 
purohita and brahman, and Ait. Br. VII, 16, I exhibits VasishMa, the typical 
purohita, in the office of brahman at a jrauta-rite. At RV. IV, 50, 7 ff. the 
activity of a purohita is sketched : the purohita, however, is called bWhaspati 
(■= brahman). 
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above all, in this, that they have in charge, each in his 
own way, the general interests of their noble employers, 
whereas other priests are likely ordinarily to have had 
only subordinate charges, because of the technical charac- 
ter of their knowledge and occupation. RV. X, 71, 11 
expresses clearly the existence of broader theological in- 
terests than the mere knowledge of the recitation and 
chanting of hymns and the mechanical service of the 
sacrifice (hotar, udgatar, and adhvaryu). This is the Brah- 
manship which later forks into two directions, on one side 
the general knowledge of the procedures at the sacrifice 
(the Brahman as fourth priest), and the theological specula- 
tions attaching (brahmavadin) ; on the other, the higher 
theosophy which leads ultimately to the brahmavidya of 
the Upanishads. It is natural that a divine thus qualified 
should at a very early time assume permanent and con- 
fidential relations to the noble ra^anya in all matters that 
concerned his religious and sacrificial interests. His func- 
tions are those of chaplain and high-priest. It seems 
unlikely that this Brahman was in all cases, too, competent 
to attend to those more secular and practical needs of the 
king connected with the security of his kingdom, the fealty 
of his people, and the suppression of his enemies. These 
activities, ra^akarmawi, as the Atharvan writings call them, 
must have called for different training and different talents 
— they represent rather the functions of a chancellor, or 
prime-minister, than those of a chaplain — and there is no 
warrant to assume that every Brahman possessed these 
necessary qualifications in addition to his expertness in 
systematic theology. On the other hand, conversely, there 
must have been purohitas incapable of assuming the charge 
of their employers' interests on the occasion of the more 
elaborate Vedic performances (jrauta), unless we conceive 
that in such cases the Brahman was a mere figure-head 
and his office a sinecure. 

And yet precisely here is to be found the measure of 
truth which we may suspect in the Atharvanist claim that 
the supervising Brahman shall be an adherent of the AV. 
In many cases the tribal king, or ra^a, might have had but 
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one body-priest, well capable of attending to the kingdom's 
needs in all manner of charms and sorcery, and thus filling 
the paurohitya creditably with the entire armament of the 
Veda of charms and sorcery, himself an Atharvavedin. If 
the king had about him no systematic theologian re- 
splendent in his ^atavidya, if there was no adherent of that 
ideal fourth Veda, the sarvavidya that looms above the 
trayi vidya, the remoter applicability of the jrauta-practices 
to the weal and woe of everyday life, or confidence in the 
ability of hotar, adhvaryu, &c, to perform their duties 
correctly of themselves, would lead him to entrust the 
general supervision of the Vedic performances (in the nar- 
rower sense) to his Atharvan purohita. Thus the sweeping 
claim of the Atharvan priests may be founded at least 
upon a narrow margin of fact, and later the Atharvan 
priests are likely to have equipped themselves with a suffi- 
ciency of rather external and mechanical knowledge to 
perform the function of Brahman with a show of respecta- 
bility, witness the activity of the Brahman in the jrauta- 
rites of the Vaitana-sutra. In very late times the ability 
of Atharvan priests to practise .rrauta-rites, and the 
canonicity of their .rrauta-manual, the Vaitana-sfltra, were 
recognised by other Vedic schools, if the matter-of-fact 
references to that Sfitra on the part of the commentators 
to Katyfiyana's .Srauta-siitras may be regarded as normal ; 
see Garbe in the preface to the edition of the Vait. Su., 
p. vi. 

We may remark, however, that the entire question of 

the relation of the AV. to jrauta-practices is a very obscure 

point jn the history of Vedic literature, it 

the AV. to being assumed generally that the Atharvan 

theyrauta- nac j originally nothing to do with the larger 

Vedic ritual. The assumption in this broad 

form is at any rate erroneous, or defective. The existing 

Sawhitas of the AV. contain mantras which could have 

had no sense and purpose except in connection with jrauta- 

performances. A series of formulas, e. g. like AV. VI, 47 

and 48, has no meaning except in connection with the 

three daily pressures of soma (savana), and the Vait. Su. 
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21, 7 exhibits them, properly no doubt, as part of an ordi- 
nary jrauta-rite, the agnish/oma. It would seem then that 
the Atharvavedins possessed the knowledge of, and prac- 
tised jrauta-rites prior to the conclusion of the present 
redactions of their hymns, and thus perhaps, after all, the 
purohita, in case of his being an Atharvan, was not 
altogether unequipped for taking a hand in the broader 
Vedic rites with the three fires and the usual assortment 
of priests. Again, the AV. contains hymns which are 
evidently expiatory formulas for faults committed at the 
sacrifice. Thus AV. VI, 114 presents itself in the light of 
an ordinary prayaj^itta- formula, and there are MSS. of the 
Vaitana-sutra which add six prayadHtta chapters to the 
eight which make up the body of that text 1 . The Gop. 
Br., more frequently than other Brahma«as, refers to defects 
in the sacrifice (virish/a, una, yatayama) which are to be 
corrected (samdhana) by certain hymns, stanzas, and for- 
mulas ; see 1, 1, 13 and 22. Possibly the germs of the corre- 
lation of the Atharvan and the Brahman, in his function as 
supervisor and corrector of the sacrifice, may also turn out 
to be traceable to a period prior to the present redaction 
of the Samhitas. 



The present volume of translations comprises about one 
third of the entire material of the Atharva-veda in the text 
of the Saunaka -school. But it represents the contents and 
spirit of the fourth Veda in a far greater measure than is 
indicated by this numerical statement. The twentieth book 
of the Sawhita, with the exception of the so-called kuntapa- 
suktani (hymns 137-136*), seems to be a verbatim repeti- 
tion of mantras contained in the Rig-veda, being employed 
in the Vaitana-sutra at the jastras and stotras of the soma- 
sacrifice : it is altogether foreign to the spirit of the original 



' See Garbe, in the preface of his edition of the text, p. 5 ; Weber, Ver- 
zeichniss der Sanskrit und PrSkrit Handschriften, II, 8.; ; Kaimka, Introduction, 
p. xxxiii. 

1 One of these, hymn 07, appears in the present volume, p. 197 ff. 
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Atharvan. The nineteenth book is a late addendum \ in 
general very corrupt ; its omission (with the exception of 
hymns 26, 34, 35, 38, 39, 53, and 54) does not detract much 
from the general impression left by the body of the collec- 
tion. The seventeenth book consists of a single hymn of 
inferior interest. Again, books XV and XVI, the former 
entirely Brahmanical prose J , the latter almost entirely so, 
are of doubtful quality and chronology. Finally, books 
XIV and XVIII contain respectively the wedding and 
funeral stanzas of the Atharvan, and are largely coincident 
with corresponding mantras of the tenth book of the 
Rig-veda : they are, granted their intrinsic interest, not 
specifically Atharvanic 3 . Of the rest of the Atharvan 
(books I— XIII) there is presented here about one. halfj 
naturally that half which seemed to the translator the 
most interesting and characteristic. Since not a little of 
the collection rises scarcely above the level of mere verbiage, 
the process of exclusion has not called for any great degree 
of abstemiousness. 

These successive acts of exclusion have made it possible 
to present a fairly complete history of each of the hymns 
translated. The employment of the hymns in the Athar- 
vanic practices is in closer touch with the original purpose 
of the composition or compilation of the hymns than is 
true in the case of the other collections of Vedic hymns. 
Many times, though by no means at all times, the practices 
connected with a given hymn present the key to the correct 
interpretation of the hymn itself. In any case it is instruc- 
tive to see what the Atharvan priests did with the hymns 
of their own school, even if we must judge their performances 
to be secondary. 

I do not consider any translation of the AV. at this time 
as final. The most difficult problem, hardly as yet ripe for 
final solution, is the original function of many mantras, 

1 See Kaurika, Introduction,, p. xl ff. 

* Translated by Professor Aufrccht, Indische Studien, I, 130, 140. 

3 The fourteenth book has been rendered by Professor Weber, Indische 
Studien, V, p. 195 ff. ; the eighteenth book by the same scholar in the Pro- 
ceedings of the Royal Prussian Academy, 1895, p. 815 ff. ; 1896, p. 153 ff. 
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after they have been stripped of certain adaptive modifica- 
tions, imparted to them to meet the immediate purpose 
of the Atharvavedin. Not infrequently a stanza has to be 
rendered in some measure of harmony with its connection, 
when, in fact, a more original meaning, not at all applicable 
to its present environment, is but scantily covered up by 
the secondary modifications of the text. This garbled 
tradition of the ancient texts partakes of the character 
of popular etymology in the course of the transmission of 
words. New meaning is read into the mantras, and any 
little stubbornness on their part is met with modifications 
of their wording. The critic encounters here a very difficult 
situation : searching investigation of the remaining Vedic 
collections is necessary before a bridge can be built from 
the more original meaning to the meaning implied and 
required by the situation in a given Atharvan hymn. Need- 
less to say the only correct and useful way to translate 
a mantra in the Atharvan, is to reproduce it with the bent 
which it has received in the Atharvan. The other Vedic 
collections are by no means free from the same taint. The 
entire Vedic tradition, the Rig-veda not excepted, presents 
rather the conclusion than the beginning of a long period 
of literary activity. Conventionality of subject-matter, 
style, form (metre), &c, betray themselves at every step : 
the ' earliest ' books of the RV. are not exempt from the 
same processes of secondary grouping and adaptation of 
their mantras, though these are less frequent and less 
obvious than is the case in the Atharva-veda. 

Obligations to previous translators : Weber, Muir, Ludwig, 
Zimmer, Grill *, Henry, &c, are acknowledged in the intro- 
duction to each hymn. I regret that the work was in the 
hands of the printer prior to the appearance of Professor 
Henry's excellent version of books X-XII 2 . The late 
lamented Professor Whitney kindly furnished me with the 



1 Grill's work, entitled, Hundert Lieder des Atharva-veda, second edition 
!i888), is cited as ' Grill V My own six series of Contributions to the Interpre- 
tation of the Veda, are cited for the sake of brevity as ' Contributions.' 

' Les livres X, XI, et XII de 1' Atharva-veda. Paris, 1896. 
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advance sheets of the late Shankar Pandurang Pandit's 
scholarly edition of the AV. with S4ya«a's commentary, 
as also with many of the readings of the Cashmir text 
(the so-called Paippalada-^akha) of the AV. Neither the 
Paippalada nor Sayawa sensibly relieves the task of its 
difficulty and responsibility. 

MAURICE BLOOMFIELD. 

Johns Hopkins University, 

Baltimore : April, 1896. 



Digitized by 



Google 



HYMNS 



OK THE 



ATHARVA-VEDA. 



Digitized by CjOOQ lC 



Digitized by 



Google 



HYMNS 

OF THE 

ATHARVA-\TELDA. 




CHARMS TO CURE DISEASES AND POSSESSION BY 
DEMONS OF DISEASE (BHAISHAGYANI). 

V, 22. Charm against takman (fever) and 
related diseases. 

i. May Agni drive the takman away from here, 
may Soma, the press-stone, and Varu«a, of tried 
skill ; may the altar, the straw (upon the altar), and 
the brightly-flaming fagots (drive him away) ! Away 
to naught shall go the hateful powers ! 

2. Thou that makest all men sallow, inflaming 
them like a searing fire, even now, O takman, thou 
shalt become void of strength : do thou now go 
away down, aye, into the depths ! 

3. The takman that is spotted, covered with 
spots, like reddish sediment, him thou, (O plant) of 
unremitting potency, drive«away down below ! 

4. Having made obeisance to the takman, I cast 
him down below : let him, the champion of Sakam- 
bhara, return again to the Mahav^Vshas ! 

5. His home is with the Mu^avants, his home 
[4*] b 
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with the Mahaw/shas. From the moment of thy 
birth thou art indigenous with the Balhikas. 

6. O takman, vySla, vf gada, vyanga, hold off 
(thy missile) far! Seek the gadabout slave-girl, 
strike her with thy bolt ! 

7. O takman, go to the Mu?avants, or to the 
Balhikas farther away ! Seek the lecherous 5udra- 
female : her, O takman, give a good shaking-up ! 

8. Go away to the Mahavr/shas and the Mo- 
vants, thy kinsfolk, and consume them! Those 
(regions) do we bespeak for the takman, or these 
regions here other (than ours). 

9. (If) in other regions thou dost not abide, mayest 
thou that art powerful take pity on us! Takman, 
now, has become eager : he will go to the Balhikas. 

10. When thou, being cold, and then again de- 
liriously hot, accompanied by cough, didst cause the 
(sufferer) to shake, then, O takman, thy missiles were 
terrible : from these surely exempt us ! 

11. By no means ally thyself with balasa, cough 
and spasm ! From there do thou not return hither 
again : that, O takman, do I ask of thee ! 

12. O takman, along with thy brother balasa, 
along with thy sister cough, along with thy cousin 
paman, go to yonder foreign folk ! 

13. Destroy the takman that returns on (each) 
third day, the one that intermits (each) third day, 
the one that continues without intermission, and the 
autumnal one; destroy the cold takman, the hot, 
him that comes in summer, and him that arrives in 
the rainy season ! 

14. To the Gandharis, the Mu^avants, the Angas, 
and the Magadhas, we deliver over the takman, like 
a servant, like a treasure ! 



Digitized by 



Google 



I. CHARMS TO CURE DISEASES. 



VI, 20. Charm against takman (fever). 

1. As if from this Agni (fire), that burns and 
flashes, (the takman) comes. Let him then, too, 
as a babbling drunkard, pass away I Let him, the 
impious one, search out some other person, not 
ourselves! Reverence be to the takman with the 
burning weapon ! 

2. Reverence be to Rudra, reverence to the 
takman, reverence to the luminous king Varuwa ! 
Reverence to heaven, reverence to earth, reverence 
to the plants ! 

3. To thee here, that burnest through, and 
turnest all bodies yellow, to the red, to the brown, 
to the takman produced by the forest, do I render 
obeisance. 

I, 25. Charm against takman (fever). . 

1. When Agni, having entered the waters, burned, 
where the (gods) who uphold the order (of the 
universe) rendered homage (to Agni), there, they 
say, is thy origin on high : do thou feel for us, and 
spare us, O takman ! 

2. Whether thou art flame, whether thou art 
heat, or whether from licking chips (of wood) thou 
hast arisen, Hrfo/u by name art thou, O god of 
the yellow: do thou feel for us, and spare us, 
takman ! 

3. Whether thou art burning, whether thou art 
scorching, or whether thou art the son of king 
Varu«a, Hruafa by name art thou, O god of the 
yellow: do thou feel for us, and spare us, O 
takman ! 

b 2 
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4. To the cold takman, and to the deliriously 
hot, the glowing, do I render homage. To him 
that returns on the morrow, to him that returns for 
two (successive) days, to the takman that returns 
on the third day, homage shall be ! 

VII, 116. Charm against takman (fever). 

1. Homage (be) to the deliriously hot, the 
shaking, exciting, impetuous (takman) ! Homage to 
the cold (takman), to htm that in the past fulfilled 
desires ! 

2. May (the takman) that returns on the morrow, 
he that returns on two (successive) days, the impious 
one, pass into this frog ! 

V, 4. Prayer to the kush/iia-plant to destroy 
takman (fever). 

1. Thou that art born upon the mountains, as 
the most potent of plants, come hither, O kush/^a, 
destroyer of the takman, to drive out from here the 
takman ! 

2. To thee (that growest) upon the mountain, the 
brooding-place of the eagle, (and) art sprung from 
Himavant, they come with treasures, having heard 
(thy fame). For they know (thee to be) the de- 
stroyer of the takman. 

3. The arvattha-tree is the seat of the gods in 
the third heaven from here. There the gods pro- 
cured the kush/ifca, the visible manifestation of 
amrzta (ambrosia). 

4. A golden ship with golden tackle moved upon 
the heavens. There the gods procured the kush/^a, 
the flower of amrita. (ambrosia). 
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5. The paths were golden, and golden were the 
oars ; golden were the ships, upon which they car- 
ried forth the kushMa hither (to the mountain). . 

6. This person here, O kush/^a, restore for me, 
and cure him ! Render him free from sickness 
for me! 

7. Thou art born of the gods, thou art Soma's 
good friend. Be thou propitious to my in-breathing 
and my out-breathing, and to this eye of mine ! 

8. Sprung in the north from the Himavant (moun- 
tains), thou art brought to the people in the east. 
There the most superior varieties of the kushMa 
were apportioned. 

9. ' Superior,' O kush/Aa, is thy name ; ' superior ' 
is the name of thy father. Do thou drive out all 
disease, and render the takman devoid of strength ! 

10. Pain in the head, affliction in the eye, and 
ailment of the body, all that shall the kush/6a 
heal — a divinely powerful (remedy), forsooth ! 

XIX, 39. Prayer to the kushA6a-plant to destroy 
takman (fever), and other ailments. 

i. May the protecting god kush/!£a come hither 
from the Himavant: destroy thou every takman, 
and all female spooks ! 

2. Three names hast thou, O kushMa, (namely : 
kush/^a), na-gha-mara ('forsooth -no -death'), and 
na-ghi-risha (' forsooth-no-harm '). Verily no harm 
shall suffer (na gha . . . rishat) this person here, for 
whom I bespeak thee morn and eve, aye the (entire) 
day! 

3. Thy mother's name is ^lvala ('quickening'), 
thy father's name is /Ivanta ('living'). Verily no 
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harm shall suffer this person here, for whom I be- 
speak thee morn and eve, aye the entire day ! 

4. Thou art the most superior of the plants, as 
a steer among cattle, as the tiger among beasts of 
prey. Verily no harm shall suffer this person here, 
for whom I bespeak thee morn and eve, aye the 
entire day! 

5. Thrice begotten by the .Sambu Angiras, thrice 
by the Adityas, and thrice by all the gods, this 
kush/^a, a universal remedy, stands together with 
soma. Destroy thou every takman, and all female 
spooks ! 

6. The asvattha-tree is the seat of the gods in 
the third heaven from here. There came to sight 
the amrcta (ambrosia), there the kush^a-plant was 
born. 

7. A golden ship with golden tackle moved upon 
the heavens. There came to sight the amma, there 
the kush/^a-plant was born. 

8. On the spot where the ship glided down, on 
the peak of the Himavant, there came to sight the 
ambrosia, there the kush/ifca-plant was born. This 
kush/^a, a universal remedy, stands together with 
soma. Destroy thou every takman, and all female 
spooks ! 

9. (We know) thee whom Ikshviku knew of yore, 
whom the women, fond of kush/^a, knew, whom 
Vayasa and Matsya knew: therefore art thou a 
universal remedy. 

10. The takman that returns on each third day, 
the one that continues without intermission, and 
the yearly one, do thou, (O plant) of unremitting 
strength, drive away down below ! 
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1,12. Prayer to lightning, conceived as the cause 
of fever, headache, and cough. 

i. The first red bull, born of the (cloud-)womb, 
born of wind and clouds, comes on thundering with 
rain. May he, that cleaving moves straight on, spare 
our bodies; he who, a single force, has passed through 
threefold ! 

2. Bowing down to thee that fastenest thyself with 
heat upon every limb, we would reverence thee with 
oblations ; we would reverence with oblations the 
crooks and hooks of thee that hast, as a seizer, seized 
the limbs of this person. 

3. Free him from headache and also from cough, 
(produced by the lightning) that has entered his 
every joint ! May the flashing (lightning), that is 
born of the cloud, and born of the wind, strike the 
trees and the mountains ! 

4. Comfort be to my upper limb, comfort be to 
my nether ; comfort be to my four members, comfort 
to my entire body ! 

I, 22. Charm against jaundice and related 
diseases. 

1. Up to the sun shall go thy heart-ache and thy 
jaundice : in the colour of the red bull do we envelop 
thee! 

2. We envelop thee in red tints, unto long life. 
May this person go unscathed, and be free of yellow 
colour ! 

3. The cows whose divinity is Rohi»l, they who, 
moreover, are (themselves) red (rdhiniA) — (in their) 
every form and every strength we do envelop thee. 
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4. Into the parrots, into the ropa»ikis (thrush) 
do we put thy jaundice, and, furthermore, into the 
hiridravas (yellow wagtail) do we put thy jaundice. 

VI, 14. Charm against the disease balisa. 

1. The internal disease that has set in, that 
crumbles the bones, and crumbles the joints, every 
balisa do thou drive out, that which is in the limbs, 
and in the joints ! 

2. The balisa of him that is afflicted with balisa 
do I remove, as one gelds a lusty animal. Its con- 
nection do I cut off as the root of a pumpkin. 

3. Fly forth from here, O balisa, as a swift foal 
(after the mare). And even, as the reed in every 
year, pass away without slaying men ! 

VI, 105. Charm against cough. 

1. As the soul with the soul's desires swiftly to a 
distance flies, thus do thou, O cough, fly forth along 
the soul's course of flight ! 

2. As a well-sharpened arrow swiftly to a distance 
flies, thus do thou, O cough, fly forth along the 
expanse of the earth ! 

3. As the rays of the sun swiftly to a distance fly, 
thus do thou, O cough, fly forth along the flood of 
the sea ! 

I, 2. Charm against excessive discharges from 
the body. 

1. We know the father of the arrow, Par^anya, 
who furnishes bountiful fluid, and well do we know 
his mother, PWthivl (earth), the multiform ! 

2. O bowstring, turn aside from us, turn my body 
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into stone ! Do thou firmly hold very far away the 
hostile powers and the haters ! 

3. When the bowstring, embracing the wood (of 
the bow), greets with a whiz the eager arrow, do 
thou, O Indra, ward off from us the piercing mis- 
sile ! 

4. As the point (of the arrow) stands in the way 
of heaven and earth, thus may the mu%a-grass 
unfailingly stand in the way of sickness and (exces- 
sive) discharge ! 

II, 3. Charm against excessive discharges from 
the body, undertaken with spring-water. 

1. The spring-water yonder which runs down 
upon the mountain, that do I render healing for 
thee, in order that thou mayest contain a potent 
remedy. 

2. Then surely, yea quite surely, of the hundred 
remedies contained in thee, thou art the most superior 
in checking discharges and removing pain. 

3. Deep down do the Asuras bury this great 
healer of wounds : that is the cure for discharges, 
and that hath removed disease. 

4. The ants bring the remedy from the sea : that 
is the cure for discharges, and that hath quieted 
disease. 

5. This great healer of wounds has been gotten 
out of the earth : that is the cure for discharges, and 
that hath removed disease. 

6. May the waters afford us welfare, may the 
herbs be propitious to us ! Indra's bolt shall beat off 
the Rakshas, far (from us) shall fly the arrows cast 
by the Rakshas ! 
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VI, 44. Charm against excessive discharges from 

the body. 

1. The heavens have stood still, the earth has 
stood still, all creatures have stood still. The trees 
that sleep erect have stood still : may this disease 
of thine stand still ! 

2. Of the hundred remedies which thou hast, of 
the thousand that have been collected, this is the 
most excellent cure for discharges, the best remover 
of disease. 

3. Thou art the urine of Rudra, the navel of 
amn'ta (ambrosia). Thy name, forsooth, is vishi- 
»aka, (thou art) arisen from the foundation of the 
Fathers, a remover of diseases produced by the 
winds (of the body). 

I, 3. Charm against constipation and retention 
of urine. 

1 . We know the father of the arrow, Par^anya, of 
hundredfold power. With this (charm) may I render 
comfortable thy body : make thy outpouring upon the 
earth ; out of thee may it come with the sound bal I 

2. We know the father of the arrow, Mitra, &c. 

3. We know the father of the arrow, Varu«a, &c. 

4. We know the father of the arrow, ATandra, &c. 

5. We know the father of the arrow, Surya, &c. 

6. That which has accumulated in thy entrails, in 
thy canals, in thy bladder — thus let thy urine be 
released, out completely, with the sound bal ! 

7. I split open thy penis like the dike of a lake — 
thus let thy urine be released, out completely, with 
the sound bal ! 
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8. Relaxed is the opening of thy bladder like the 
ocean, the reservoir of water — thus let thy urine be 
released, out completely, with the sound bal ! 

9. As an arrow flies to a distance when hurled 
from the bow — thus let thy urine be released, out 
completely, with the sound bal ! 

VI, 90. Charm against internal pain (colic), due 
to the missiles of Rudra. 

1. The arrow that Rudra did cast upon thee, into 
(thy) limbs, and into thy heart, this here do we now 
draw out away from thee. 

2. From the hundred arteries which are distributed 
along thy limbs, from all of these do we exorcise 
forth the poisons. 

3. Adoration be to thee, O Rudra, as thou casteth 
(thy arrow) ; adoration to the (arrow) when it has 
been placed upon (the bow) ; adoration to it as it is 
being hurled; adoration to it when it has fallen 
down ! 

I, 10. Charm against dropsy. 

1. This Asura rules over the gods ; the com- 
mands of Varu»a, the ruler, surely come true. 
From this (trouble), from the wrath of the mighty 
(Varu«a), do I, excelling in my incantation, lead out 
this man. 

2. Reverence, O king Varu«a, be to thy wrath, 
for all falsehood, O mighty one, dost thou discover. 
A thousand others together do I make over to thee : 
this thy (man) shall live a hundred autumns ! 

3. From the untruth which thou hast spoken, the 
abundant wrong, with thy tongue — from king Varu»a 
I release thee, whose laws do not fail. 
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4. I release thee from Vai-rvanara (Agni), from the 
great flood. Our rivals, O mighty one, do thou cen- 
sure here, and give heed to our prayer ! 

VII, 83. Charm against dropsy. 

1. Thy golden chamber, king Varu»a, is built in 
the waters! Thence the king that maintains the 
laws shall loosen all shackles ! 

a. From every habitation (of thine), O king 
Varu«a, from here do thou free us ! In that we have 
said, ' ye waters, ye cows ; ' in that we have said, 
'O Varu«a,' from this (sin), O Vanma, free us! 

3. Lift from us, O Varu*a, the uppermost fetter, 
take down the nethermost, loosen the middlemost! 
Then shall we, O Aditya, in thy law, exempt from 
guilt, live in freedom ! 

4. Loosen from us, O Varu«a, all fetters, the 
uppermost, the nethermost, and those imposed by 
Varu#a ! Evil dreams, and misfortune drive away 
from us : then may we go to the world of the 
pious ! 

VI, 24. Dropsy, heart-disease, and kindred 
maladies cured by flowing water, 

1. From the Himavant (mountains) they flow 
forth, in the Sindhu (Indus), forsooth, is their as- 
sembling-place : may the waters, indeed, grant me 
that cure for heart-ache ! 

2. The pain that hurts me in the eyes, and that 
which hurts in the heels and the fore-feet, the 
waters, the most skilled of physicians, shall put all 
that to rights ! 

3. Ye rivers all, whose mistress is Sindhu, whose 
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queen is Sindhu, grant us the remedy for that : 
through this (remedy) may we derive benefit from 
you! 

VI, 80. An oblation to the sun, conceived as one of 
the two heavenly dogs, as a cure for paralysis. 

1. Through the air he flies, looking down upon 
all beings : with the majesty of the heavenly dog, 
with that oblation would we pay homage to thee ! 

2. The three kalakaw^a that are fixed upon the 
sky like gods, all these I have called for help, to 
render this person exempt from injury. 

3. In the waters is thy origin, upon the heavens 
thy home, in the middle of the sea, and upon the 
earth thy greatness. With the majesty of the 
heavenly dog, with that oblation would we pay 
homage to thee ! 

II, 8. Charm against kshetriya, hereditary 
disease. 

1. Up have risen the majestic twin stars, the 
viimau (' the two looseners ') ; may they loosen the 
nethermost and the uppermost fetter of the kshetriya 
(inherited disease) ! 

2. May this night shine (the kshetriya) away, may 
she shine away the witches ; may the plant, destruc- 
tive of kshetriya, shine the kshetriya away ! 

3. With the straw of thy brown barley, endowed 
with white stalks, with the blossom of the sesame — 
may the plant, destructive of kshetriya, shine the 
kshetriya away ! 

4. Reverence be to thy ploughs, reverence to thy 
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wagon-poles and yokes ! May the plant, destructive 
of kshetriya, shine the kshetriya away ! 

5. Reverence be to those with sunken eyes (?), 
reverence to the indigenous (evils?), reverence to 
the lord of the field ! May the plant, destructive of 
kshetriya, shine the kshetriya away ! 



II, 10. Charm against kshetriya, hereditary 
disease. 

1. From kshetriya (inherited disease), from Nirrrti 
(the goddess of destruction), from the curse of the 
kinswoman, from Druh (the demon of guile), from 
the fetter of Varu«a do I release thee. Guiltless 
do I render thee through my charm ; may heaven 
atod earth both be propitious to thee ! 

i. May Agni together with the waters be auspicious 
to thee, may Soma together with the plants be 
auspicious. Thus from kshetriya, from Nim'ti, from 
the curse of the kinswoman, from the Druh, from 
the fetter of Varu»a do I release thee. Guiltless 
do I render thee through my charm ; may heaven 
and earth both be propitious to thee ! 

3. May the wind in the atmosphere auspiciously 
bestow upon thee strength, may the four quarters 
of the heaven be auspicious to thee. Thus from 
kshetriya, from NirWti &c. 

4. These four goddesses, the directions of space, 
the consorts of the wind, the sun surveys. Thus 
from kshetriya, from Niroti &c. 

5. Within these (directions) I assign thee to old 
age; forth to a distance shall go NiiWti and disease! 
Thus from kshetriya, from Nirmi &c. 

6. Thou hast been released from disease, from 
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mishap, and from blame; out from the fetter of 
Druh, and from Grahi (the demon of fits) thou hast 
been released. Thus from kshetriya, from Nirmi &c. 

7. Thou didst leave behind Arati (the demon of 
grudge), didst obtain prosperity, didst enter the 
happy world of the pious. Thus from kshetriya, 
from Nirmi &c. 

8. The gods, releasing the sun and the ntam (the 
divine order of the universe) from darkness and 
from Grahi, did take them out of sin. Thus from 
kshetriya, from Nirmi &c. 

Ill, 7. Charm against kshetriya, hereditary 
disease. 

1. Upon the head of the nimble antelope a remedy 
grows! He has driven the kshetriya (inherited 
disease) in all directions by means of the horn. 

2. The antelope has gone after thee with his four 
feet. O horn, loosen the kshetriya that is knitted 
into his heart ! 

3. (The horn) that glistens yonder like a roof 
with four wings (sides), with that do we drive out 
every kshetriya from thy limbs. 

4. The lovely twin stars, the viimau ('the two 
looseners') that are yonder upon the sky, shall 
loosen the nethermost and the uppermost fetter of 
the kshetriya ! 

5. The waters, verily, are healers, the waters are 
scatterers of disease, the waters cure all disease: 
may they relieve thee from the kshetriya ! 

6. The kshetriya that has entered into thee from 
the prepared (magic) concoction, for that I know the 
remedy : I drive the kshetriya out of thee. 
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7. When the constellations fade away, and when 
the dawn does fade away, (then) shall he shine away 
from us every evil and the kshetriya ! 

I, 23. Leprosy cured by a dark plant 

1. Born by night art thou, O plant, dark, black, 
sable. Do thou, that art rich in colour, stain this 
leprosy, and the gray spots ! 

2. The leprosy and the gray spots drive away 
from here — may thy native colour settle upon thee — 
the white spots cause to fly away ! 

3. Sable is thy hiding-place, sable thy dwelling- 
place, sable art thou, O plant: drive away from 
here the speckled spots ! 

4. The leprosy which has originated in the bones, 
and that which has originated in the body and upon 
the skin, the white mark begotten of corruption, 
I have destroyed with my charm. 

I, 24. Leprosy cured by a dark plant. 

1. The eagle (supar»a) that was born at first, his 
gall thou wast, O plant. The Asurl having conquered 
this (gall) gave it to the trees for their colour. 

2. The Asurl was the first to construct this remedy 
for leprosy, this destroyer of leprosy. She has 
destroyed the leprosy, has made the skin of even 
colour. 

3. ' Even-colour ' is the name of thy mother ; 
' Even-colour ' is the name of thy father ; thou, O 
plant, producest even colour : render this (spot) of 
even colour ! 

4. The black (plant) that produces even colour has 
been fetched out of the earth. Do thou now, pray, 
perfect this, construct anew the colours ! 
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VI, 83. Charm for curing scrofulous sores 

called apaiit. 

1. Fly forth, ye apaiit (sores), as an eagle from 
the nest ! Surya (the sun) shall prepare a remedy, 
^andramas (the moon) shall shine you away ! 

2. One is variegated, one is white, one is black, 
and two are red : I have gotten the names of all 
of them. Go ye away without slaying men ! 

3. The apaiit, the daughter of the black one, 
without bearing offspring will fly away; the boil 
will fly away from here, the galunta (swelling) will 
perish. 

4. Consume thy own (proper) oblation with grati- 
fication in thy mind, when I here offer svaha in my 
mind! 

VII, 76. A. Charm for curing scrofulous 

sores called apaiit. 

1. Ye (sores) fall easily from that which falls 
easily, ye exist less than those that do not exist (at 
all) ; ye are drier than the (part of the body called) 
sehu, more moist than salt. 

2. The apaiit (sores) that are upon the neck, and 
those that are upon the shoulders ; the apaiit that 
are upon the vi/aman (some part of the body) fall 
off of themselves. 

B. Charm for curing tumours called ^ayanya. 

3. The ^ayanya that crushes the ribs, that which 
passes down to the sole of the foot, and whichever 
is fixed upon the crown of the head, I have driven 
out every one. 

[42] c 
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4. The ^ayanya, winged, flies; he settles down 
upon man. Here is the remedy both for sores not 
caused by cutting, as well as for wounds sharply 
cut! 

5. We know, O ^ayanya, thy origin, whence thou 
didst spring. How canst thou slay there, in whose 
house we offer oblations ? 

C. Stanza sung at the mid-day pressure 
of the soma. 

6. Drink stoutly, O Indra, slayer of VWtra, hero, 
of the soma in the cup, at the battle for riches ! 
Drink thy fill at the mid-day pressure ! Living in 
wealth, do thou bestow wealth upon us ! 

VII, 74. A. Charm for curing scrofulous sores 
called apa£it. 

1. We have heard it said that the mother of the 
black apaiit (pustules) is red : with the root (found 
by) the divine sage do I strike all these. 

2. I strike the foremost one of them, and I strike 
also the middlemost of them; this hindmost one 
I cut off as a flake (of wool). 

B. Charm to appease jealousy. " 

3. With Tvash/ar's charm I have sobered down 
thy jealousy; also thy anger, O lord, we have 
quieted. 

C. Prayer to Agni, the lord of vows. 

4. Do thou, O lord of vows, adorned with vows, 
ever benevolently here shine ! May we all, adoring 
thee, when thou hast been kindled, O G&tavedas, be 
rich in offspring ! 
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VI, 25. Charm against scrofulous sores upon 
neck and shoulders. 

1. The five and fifty (sores) that gather together 
upon the nape of the neck, from here they all shall 
pass away, as the pustules of the (disease called) 
apa£it ! 

2. The seven and seventy (sores) that gather to- 
gether upon the neck, from here they all shall pass 
away, as the pustules of the (disease called) apa^it ! 

3. The nine and ninety (sores) that gather together 
upon the shoulders, from here they all shall pass. 
away, as the pustules of the (disease called) apa^it ! 

VI, 57. Urine (falasha) as a cure for 
scrofulous sores. 

1. This, verily, is a remedy, this is the remedy of 
Rudra, with which one may charm away the arrow 
that has one shaft and a hundred points ! 

2. With ^alasha (urine) do ye wash (the tumour), 
with ^-alasha do ye sprinkle it! The ^alasha is 
a potent remedy : do thou (Rudra) with it show 
mercy to us, that we may live ! 

3. Both well-being and comfort shall be ours, and 
nothing whatever shall injure us ! To the ground 
the disease (shall fall) : may every remedy be ours, 
may all remedies be ours ! 

IV, 12. Charm with the plant arundhatl 
(laksha) for the cure of fractures. 

1. Roha»l art thou, causing to heal (roha»l), the 
broken bone thou causest to heal (roha»l): cause 
this here to heal (rohaya), O arundhati ! 

c 2 
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2. That bone of thine which, injured and burst, 
exists in thy person, Dhatar shall kindly knit to- 
gether again, joint with joint! 

3. Thy marrow shall unite with marrow, and thy 
joint (unite) with joint ; the part of thy flesh that 
has fallen off, and thy bone shall grow together 
again ! 

4. Thy marrow shall be joined together with 
marrow, thy skin grow together with skin ! Thy 
blood, thy bone shall grow, thy flesh grow together 
with flesh ! 

5. Fit together hair with hair, and fit together 
skin with skin ! Thy blood, thy bone shall grow : 
what is cut join thou together, O plant ! 

6. Do thou here rise up, go forth, run forth, (as) 
a chariot with sound wheels, firm feloe, and strong 
nave ; stand upright firmly ! 

7. If he has been injured by falling into a pit, or 
if a stone was cast and hurt him, may he (Dhatar, 
the fashioner) fit him together, joint to joint, as die 
wagoner (fo'bhu) the parts of a chariot ! 

V, 5. Charm with the plant sila^i (laksha, 
arundhatl) for the cure of wounds. 

1. The night is thy mother, the cloud thy father, 
Aryaman thy grandfather. Silail, forsooth, is thy 
name, thou art the sister of the gods. 

2. He that drinks thee lives; (that) person thou 
dost preserve. For thou art the supporter of all 
successive (generations), the refuge of men. 

3. Every tree thou dost climb, like a wench 
lusting after a man. ' Victorious,' ' firmly founded,' 
' saving,' verily, is thy name. 
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4. The wound that has been inflicted by the club, 
by the arrow, or by fire, of that thou art the cure : 
do thou cure this person here ! 

5. Upon the noble plaksha-tree (ficus infectoria) 
thou growest up, upon the arvattha (ficus religiosa), 
the khadira (acacia catechu), and the dhava (grislea 
tomentosa) ; (thou growest up) upon the noble nya- 
grodha (ficus indica, banyan-tree), and the parwa 
(butea frondosa). Come thou to us, O arundhatl ! 

6. O gold-coloured, lovely, sun-coloured, most 
handsome (plant), mayest thou come to the fracture, 
cure ! ' Cure,' verily, is thy name ! 

7. O gold-coloured, lovely, fiery (plant), with hairy 
stem, thou art the sister of the waters, O laksha, the 
wind became thy very breath. 

8. Sil£/£l is thy name, O thou that art brown as 
a goat, thy father is the son of a maiden. With 
the blood of the brown horse of Yama thou hast 
verily been sprinkled. 

9. Having dropped from the blood of the horse 
she ran upon the trees, turning into a winged brook. 
Do thou come to us, O arundhati ! 

VI, 109. The pepper-corn as a cure for wounds. 

1. The pepper-corn cures the wounds that have 
been struck by missiles, it also cures the wounds 
from stabs. Anent it the gods decreed : ' Powerful 
to secure life this (plant) shall be ! ' 

2. The pepper-corns spake to one another, as 
they came out, after having been created : ' He whom 
we shall find (as yet) alive, that man shall not suffer 
harm ! ' 

3. The Asuras did dig thee into the ground, the 
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gods cast thee up again, as a cure for disease pro- 
duced by wind (in the body), moreover as a cure for 
wounds struck by missiles. 

I, 17. Charm to stop the flow of blood. 

1. The maidens that go yonder, the veins, clothed 
in red garments, like sisters without a brother, bereft 
of strength, they shall stand still ! 

2. Stand still, thou lower one, stand still, thou 
higher one ; do thou in the middle also stand still ! 
The most tiny (vein) stands still: may then the 
great artery also stand still ! 

3. Of the hundred arteries, and the thousand 
veins, those in the middle here have indeed stood 
still. At the same time the ends have ceased (to 
flow). 

4. Around you has passed a great sandy dike : 
stand ye still, pray take your ease ! 

II, 31. Charm against worms. 

1. With Indra's great mill-stone, that crushes all 
vermin, do I grind to pieces the worms, as lentils 
with a mill-stone. 

2. I have crushed the visible and the invisible 
worm, and the kururu, too, I have crushed. All the 
a\ga.ndu and the saluna, the worms, we grind to 
pieces with our charm. 

3. The algawrfu do I smite with a mighty weapon : 
those that have been burned, and those that have 
not been burned, have become devoid of strength. 
Those that are left and those that are not left do I 
destroy with my song, so that not one of the worms 
be left. 
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4. The worm which is in the entrails, and he that 
is in the head, likewise the one that is in the ribs : 
avaskava and vyadhvara, the worms, do we crush 
with (this) charm. 

5. The worms that are within the mountains, 
forests, plants, cattle, and the waters, those that 
have settled in our bodies, all that brood of the 
worms do I smite. 

II, 32. Charm against worms in cattle. 

1. The rising sun shall slay the worms, the setting 
sun with his rays shall slay the worms that are 
within the cattle ! 

2. The variegated worm, the four -eyed, the 
speckled, and the white — I crush his ribs, and I tear 
off his head. 

3. Like Atri, like Ka»va, and like (Jamadagni do 
I slay you, ye worms ! With the incantation of 
Agastya do I crush the worms to pieces. 

4. Slain is the king of the worms, and their viceroy 
also is slain. Slain is the worm, with him his mother 
slain, his brother slain, his sister slain. 

5. Slain are they who are inmates with him, slain 
are his neighbours ; moreover all the quite tiny worms 
are slain. 

6. I break off thy two horns with which thou 
deliverest thy thrusts ; I cut that bag of thine which 
is the receptacle for thy poison. 

V, 23. Charm against worms in children. 

1. I have called upon heaven and earth, I have 
called upon the goddess Sarasvati, I have called 
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upon Indra and Agni : ' they shall crush the worm,' 
(I said). 

2. Slay the worms in this boy, O Indra, lord of 
treasures ! Slain are all the evil powers by my 
fierce imprecation ! 

3. Him that moves about in the eyes, that moves 
about in the nose, that gets to the middle of the 
teeth, that worm do we crush. 

4. The two of like colour, the two of different 
colour ; the two black ones, and the two red ones ; 
the brown one, and the brown-eared one ; the (one 
like a) vulture, and the (one like a) cuckoo, are 
slain. 

5. The worms with white shoulders, the black 
ones with white arms, and all those that are varie- 
gated, these worms do we crush. 

6. In the east rises the sun, seen by all, slaying 
that which is not seen ; slaying the seen and the unseen 
(worms), and grinding to pieces all the worms. 

7. The yevasha and the kashkasha, the egatka, 
and the ^ipavitnuka — the seen worm shall be slain, 
moreover the unseen shall be slain ! 

8. Slain of the worms is the yevasha, slain further 
is the nadaniman; all have I crushed down like 
lentils with a mill-stone. 

9. The worm with three heads and the one with 
three skulls, the speckled, and the white — I crush 
his ribs and I tear off his head. 

10. Like Atri, like Ka»va, and like 6amadagni 
do I slay you, ye worms ! With the incantation of 
Agastya do I crush the worms to pieces. 

n. Slain is the king of the worms, and their 
viceroy also is slain. Slain is the worm, with him 
his mother slain, his brother slain, his sister slain. 
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1 2. Slain are they who are inmates with him, slain 
are his neighbours; moreover all the quite tiny 
worms are slain. 

13. Of all the male worms, and of all the female 
worms do I split the heads with the stone, I burn 
their faces with fire. 

IV, 6. Charm against poison. 

1. The Brahmaxra. was the first to be born, with 
ten heads and ten mouths. He was the first to 
drink the soma ; that did render poison powerless. 

2. As great as heaven and earth are in extent, as 
far as the seven streams did spread, so far from here 
have I proclaimed forth this charm that destroys 
poison. 

3. The eagle Garutmant did, O poison, first 
devour thee. Thou didst not bewilder him, didst 
not injure him, yea, thou didst turn into food for 
him. 

4. The five-fingered hand that did hurl upon thee 
(the arrow) even from the curved bow — from the 
point of the tearing (arrow) have I charmed away 
the poison. 

5. From the point (of the arrow) have I charmed 
away the poison, from the substance that has been 
smeared upon it, and from its plume. From its 
barbed horn, and its neck, I have charmed away the 
poison. 

6. Powerless, O arrow, is thy point, and powerless 
is thy poison. Moreover of powerless wood is thy 
powerless bow, O powerless (arrow) ! 

7. They that ground (the poison), they that 
daubed it on, they that hurled it, and they that let 
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it go, all these have been rendered impotent The 
mountain that grows poisonous plants has been 
rendered impotent. 

8. Impotent are they that dig thee, impotent art 
thou, O plant! Impotent is that mountain height 
whence this poison has sprung. 

IV, 7. Charm against poison. 

1. This water (vir) in the (river) Vara»4vatl shall 
ward off (varayatai) ! Amrita. (ambrosia) has been 
poured into it: with that do I ward off (varaye) 
poison from thee. 

2. Powerless is the poison from the east, power- 
less that from the north. Moreover the poison from 
the south transforms itself into a porridge. 

3. Having made thee (the poison) that comes from 
a horizontal direction into a porridge, rich in fat, and 
cheering, from sheer hunger he has eaten thee, that 
hast an evil body : do thou not cause injury ! 

4. Thy bewildering quality (madam), O (plant ?) 
that art bewildering (mad&vati), we cause to fall like 
a reed. As a boiling pot of porridge do we remove 
thee by (our) charm. 

5. (Thee, O poison) that art, as it were, heaped 
about the village, do we cause to stand still by (our) 
charm. Stand still as a tree upon its place ; do not, 
thou that hast been dug with the spade, cause 
injury ! 

6. With broom-straw (?), garments, and also 
with skins they purchased thee : a thing for barter 
art thou, O plant ! Do not, thou that hast been dug 
with the spade, cause injury ! 

7. Those of you who were of yore unequalled in 
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the deeds which they performed — may they not 
injure here our men: for this very purpose do I 
engage you ! 

VI, 100. Ants as an antidote against poison. 

1. The gods have given, the sun has given, the 
earth has given, the three Sarasvatfs, of one mind, 
have given this poison-destroying (remedy) ! 

2. That water, O ants, which the gods poured for 
you into the dry land, with this (water), sent forth 
by the gods, do ye destroy this poison ! 

3. Thou art the daughter of the Asuras, thou art 
the sister of the gods. Sprung from heaven and 
earth, thou didst render the poison devoid of 
strength. 

V, 13. Charm against snake-poison. 

1. Varu»a, the sage of heaven, verily lends (power) 
to me. With mighty charms do I dissolve thy 
poison. The (poison) which has been dug, that 
which has not been dug, and that which is inherent, 
I have held fast. As a brook in the desert thy 
poison has dried up. 

2. That poison of thine which is not fluid I have 
confined within these (serpents ?). I hold fast the sap 
that is in thy middle, thy top, and in thy bottom, too. 
May (the sap) now vanish out of thee from fright ! 

3. My lusty shout (is) as the thunder with the 
cloud: then do I smite thy (sap) with my strong 
charm. With manly strength I have held fast that 
sap of his. May the sun rise as light from the 
darkness ! 

4. With my eye do I slay thy eye, with poison 
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do I slay thy poison. O serpent, die, do not live ; 
back upon thee shall thy poison turn ! 

5. O kairata, speckled one, upatrtwya (grass- 
dweller ?), brown one, listen to me ; ye black re- 
pulsive reptiles, (listen to me) ! Do not stand upon 
the ground of my friend ; cease with your poison 
and make it known (to people ?) ! 

6. I release (thee) from the fury of the black 
serpent, the taimata, the brown serpent, the poison 
that is not fluid, the all-conquering, as the bow- 
string (is loosened) from the bow, as chariots (from 
horses). 

7. Both Aligl and Viligl, both father and mother, 
we know your kin everywhere. Deprived of your 
strength what will ye do ? 

8. The daughter of uruguli, the evil one born 
with the black — of all those who have run to their 
hiding-place the poison is devoid of force. 

9. The prickly porcupine, tripping down from the 
mountain, did declare this : ' Whatsoever serpents, 
living in ditches, are here, their poison is most 
deficient in force.' 

10. Tabuvam (or) not tabuvam, thou (O serpent) 
art not tabuvam. Through tabuvam thy poison is 
bereft of force. 

1 1. Tastuvam (or) not tastuvam, thou (O serpent) 
art not tastuvam. Through tastuvam thy poison is 
bereft of force. 

VI, 12. Charm against snake-poison. 

1. As the sun (goes around) the heavens I have 
surrounded the race of the serpents. As night (puts 
to rest) all animals except the hamsa. bird, (thus) do 
I with this (charm) ward off thy poison. 
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2. With (the charm) that was found of yore by 
the Brahmans, found by the ^'shis, and found by 
the gods, with (the charm) that was, will be, and is 
now present, with this do I ward off thy poison. 

3. With honey do I mix the rivers; the moun- 
tains and peaks are honey. Honey are the rivers 
Parush«l and .Slpala. Prosperity be to thy mouth, 
prosperity to thy heart ! 

VII, 56. Charm against the poison of serpents, 
scorpions, and insects. 

1. The poison infused by the serpent that is 
striped across, by the black serpent, and by the 
adder ; that poison of the kankaparvan (' with limbs 
like a comb,' scorpion) this plant has driven out. 

2. This herb, born of honey, dripping honey, 
sweet as honey, honied, is the remedy for injuries ; 
moreover it crushes insects. 

3. Wherever thou hast been bitten, wherever 
thou hast been sucked, from there do we exorcise 
for thee the poison of the small, greedily biting 
insect, (so that it be) devoid of strength. 

4. Thou (serpent) here, crooked, without joints, 
and without limbs, that twisteth thy crooked jaws — 
mayest thou, O BWhaspati, straighten them out, as 
a (bent) reed ! 

5. The poison of the Jarko/a (scorpion) that 
creeps low upon the ground, (after he) has been 
deprived of his strength, r have taken away ; more- 
over I have caused him to be crushed. 

6. There is no strength in thy arms, in thy head, 
nor in the middle (of thy body). Then why dost 
thou so wickedly carry a small (sting) in thy tail ? 
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7. The ants devour thee, pea-hens hack thee to 
pieces. Yea, every one of you shall declare the 
poison of the jarko/a powerless ! 

8. Thou (scorpion) that strikest with both, with 
mouth as well as tail, in thy mouth there is no 
poison : then what can there be in the receptacle 
in thy tail ? 

VI, 16. Charm against ophthalmia. 

1. O abayu, (and even if) thou art not abayu, 
strong is thy juice, O abayu ! We eat a gruel, 
compounded of thee. 

2. Vihalha is thy father's name, Madavatt thy 
mother's name. Thou art verily not such, as to 
have consumed thy own self. 

3. O Tauvilika, do be quiet 1 This howling one 
has become quiet. O brown one, and brown-eared 
one, go away ! Go out, O ala ! 

4. Alasala thou art first, sila»galala thou art the 
next, nilagalasala (thou art third ?) ! 

VI, 21. Charm to promote the growth of hair. 

1. Of these three earths (our) earth verily is the 
highest From the surface of these I have now 
plucked a remedy. 

2. Thou art the most excellent of remedies, the 
best of plants, as Soma (the moon) is the lord in 
the watches of the night, as Varu«a (is king) among 
the gods. 

3. O ye wealthy, irresistible (plants), ye do 
generously bestow benefits. And ye strengthen the 
hair, and, moreover, promote its increase. 



Digitized by 



Google 



I. CHARMS TO CURE DISEASES. 3 1 

VI, 136. Charm with the plant nitatni 
to promote the growth of hair. 

1. As a goddess upon the goddess earth thou 
wast born, O plant ! We dig thee up, O nitatni, that 
thou mayest strengthen (the growth) of the hair. 

2. Strengthen the old (hair), beget the new! 
That which has come forth render more luxurious ! 

3. That hair of thine which does drop off, and 
that which is broken root and all, upon it do 
I sprinkle here the all-healing herb. 

VI, 137. Charm to promote the growth of hair. 

1. The (plant) that Gamadagni dug up to promote 
the growth of his daughter's hair, Vltahavya has 
brought here from the dwelling of Asita. 

2. With reins they had to be measured, with out- 
stretched arms they had to be measured out May 
thy hairs grow as reeds, may they (cluster), black, 
about thy head ! 

3. Make firm their roots, draw out their ends, 
expand their middle, O herb ! May thy hairs grow 
as reeds, may they (cluster), black, about thy head ! 

IV, 4. Charm to promote virility. 

1. Thee, the plant, which the Gandharva dug up 
for Varu«a, when his virility had decayed, thee, that 
causest strength 1 , we dig up. 

2. Ushas (Aurora), Surya (the sun), and this charm 
of mine ; the bull Pra^apati (the lord of creatures) 
shall with his lusty fire arouse him ! 

1 The original, more drastically, jepaharshanim. By a few 
changes and omissions in stanzas 3, 6, and 7 the direct simplicity 
of the original has been similarly veiled. 
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3. This herb shall make thee so very full of 
lusty strength, that thou shalt, when thou art excited, 
exhale heat as a thing on fire ! 

4. The fire of the plants, and the essence of the 
bulls shall arouse him ! Do thou, O Indra, con- 
troller of bodies, place the lusty force of men into 
this person ! 

5. Thou (O herb) art the first-born sap of the 
waters and also of the plants. Moreover thou art 
the brother of Soma, and the lusty force of the 
antelope buck ! 

6. Now, O Agni, now, O Savitar, now, O goddess 
Sarasvatt, now, O Brahmawaspati, do thou stiffen 
the pasas as a bow ! 

7. I stiffen thy pasas as a. bowstring upon the 
bow. Embrace thou (women) as the antelope buck 
the gazelle with ever unfailing (strength) ! 

8. The strength of the horse, the mule, the goat 
and the ram, moreover the strength of the bull 
bestow upon him, O controller of bodies (Indra) ! 

VI, in. Charm against mania. 

1. Release for me, O Agni, this person here, 
who, bound and well-secured, loudly jabbers ! Then 
shall he have due regard for thy share (of the offer- 
ing), when he shall be free from madness ! 

2. Agni shall quiet down thy mind, if it has been 
disturbed ! Cunningly do I prepare a remedy, that 
thou shalt be freed from madness. 

3. (Whose mind) has been maddened by the sin 
of the gods, or been robbed of sense by the Rakshas, 
(for him) do I cunningly prepare a remedy, that he 
shall be free from madness. 

4. May the Apsaras restore thee, may Indra, may 
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Bhaga restore thee ; may all the gods restore thee, 
that thou mayest be freed from madness ! 

IV, 37. Charm with the plant agasriiigi to drive 
out Rakshas, Apsaras and Gandharvas. 

1. With thee, O herb, the Atharvans first slew 
the Rakshas, with thee Kasyapa slew (them), with 
thee Kawva and Agastya (slew them). 

2. With thee do we scatter the Apsaras and Gan- 
dharvas. O a^arr/ngi (odina pinnata), goad (a^a) 
the Rakshas, drive them all away with thy smell ! 

3. The Apsaras, Guggulu, Plla, Naiad!, Auksha- 
gandhi, and Pramandanl (by name), shall go to the 
river, to the ford of the waters, as if blown away ! 
Thither do ye, O Apsaras, pass away, (since) ye 
have been recognised ! 

4. Where grow the asvattha (ficus religiosa) and 
the banyan-trees, the great trees with crowns, thither 
do ye, O Apsaras, pass away, (since) ye have been 
recognised ! 

5. Where your gold and silver swings are, where 
cymbals and lutes chime together, thither do ye, 
O Apsaras, pass away, (since) ye have been recog- 
nised. 

6. Hither has come the mightiest of the plants 
and herbs. May the a^usrmgi ara/akt pierce with 
her sharp horn (tikshmamngl) ! 

7. Of the crested Gandharva, the husband of the 
Apsaras, who comes dancing hither, I crush the 
two mushkas and cut off the repas. 

8. Terrible are the missiles of Indra, with a hun- 
dred points, brazen ; with these he shall pierce the 
Gandharvas, who devour oblations, and devour the 
avaka-reed. 

[42] D 
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9. Terrible are the missiles of Indra, with a hun- 
dred points, golden ; with these he shall pierce the 
Gandharvas, who devour oblations, and devour the 
avaka-reed. 

10. All the Plsaias that devour the avaki-reeds, 
that burn, and spread their little light in the waters, 
do thou, O herb, crush and overcome ! 

11. One is like a dog, one like an ape. As 
a youth, with luxuriant locks, pleasant to look upon, 
the Gandharva hangs about the woman. Him do 
we drive out from here with our powerful charm. 

1 2. The Apsaras, you know, are your wives ; ye, 
the Gandharvas, are their husbands. Speed away, 
ye immortals, do not go after mortals! 

II, 9. Possession by demons of disease, cured 
by an amulet of ten kinds of wood. 

1. O (amulet) of ten kinds of wood, release this 
man from the demon (rakshas) and the fit (grahi) 
which has seized upon (^agr&ha) his joints! Do 
thou, moreover, O plant, lead him forth to the world 
of the living ! 

2. He has come, he has gone forth, he has joined 
the community of the living. And he has become 
the father of sons, and the most happy of men ! 

3. This person has come to his senses, he has 
come to the cities of the living. For he (now) has 
a hundred physicians, and also a thousand herbs. 

4. The gods have found thy arrangement, (O 
amulet); the Brahmans, moreover, the plants. All 
the gods have found thy arrangement upon the earth. 

5. (The god) that has caused (disease) shall per- 
form the cure; he is himself the best physician. 
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Let him indeed, the holy one, prepare remedies for 
thee, together with the (earthly) physician ! 

IV, 36. Charm against demons (p\s&ka) conceived 
as the cause of disease. 

1. May Agni Vaixvanara, the bull of unfailing 
strength, burn up him that is evil-disposed, and 
desires to harm us, and him that plans hostile deeds 
against us ! 

2. Between the two rows of teeth of Agni Va.is- 
vanara do I place him that plans to injure us, when 
we are not planning to injure him ; and him that 
plans to injure us, when we do plan to injure him. 

3. Those who hound us in our chambers, while . 
shouting goes on in the night of the new moon, and 
the other flesh-devourers who plan to injure us, all 
of them do I overcome with might. 

4. With might I overcome the P'uaias, rob them 
of their property; all evil-disposed (demons) do 
1 slay : may my device succeed ! 

5. With the gods who vie with, and measure their 
swiftness with this sun, with those that are in the 
rivers, and in the mountains, do I, along with my 
cattle, consort 

6. I plague the PwSias as the tiger the cattle- 
owners. As dogs who have seen a lion, these do 
not find a refuge. 

7. My strength does not lie with Pi^Sias, nor 
with thieves, nor with prowlers in the forest. From 
the village which I enter the Pi$4ias vanish away. 

8. From the village which my fierce power has 
entered the Pi.ya>£as vanish away ; they do not devise 
evil 

d 2 
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9. They who irritate me with their jabber, as 
(buzzing) mosquitoes the elephant, them I regard as 
wretched (creatures), as small vermin upon people. 

10. May Nir/7ti (the goddess of destruction) take 
hold of this one, as a horse with the halter ! The 
fool who is wroth with me is not freed from (her) 
snare. 

II, 25. Charm with the plant pmnipar«l against 
the demon of disease, called ka«va. 

1. The goddess Pmnipar«l has prepared pros- 
perity for us, mishap for Nirrzti (the goddess of 
destruction). For she is a fierce devourer of the 
Ka»vas : her, the mighty, have I employed. 

2. The Vrt'smparnl was first begotten power- 
ful; with her do I lop off" the heads of the evil 
brood, as (the head) of a bird. 

3. The blood-sucking demon, and him that tries 
to rob (our) health, Ka»va, the devourer of our 
offspring, destroy, O Pmnipar»f, and overcome ! 

4. These Kawvas, the effacers of life, drive into 
the mountain ; go thou burning after them like fire, 

goddess Pr*Vnipar#i ! 

5. Drive far away these Ka«vas, the effacers of 
life ! Where the dark regions are, there have 

1 made these flesh-eaters go. 

VI, 32. Charm for driving away demons (Rakshas 
and Pw&ias). 

1. Do ye well offer within the fire this oblation 
with ghee, that destroys the spook! Do thou, O 
Agni, burn from afar against the Rakshas, (but) our 
houses thou shalt not consume ! 



Digitized by 



Google 



I. CHARMS TO CURE DISEASES. 37 

2. Rudra has broken your necks, ye Visibfas : 
may he also break your ribs, ye spooks ! The plant 
whose power is everywhere has united you with 
Yama (death). 

3. Exempt from danger, O Mitra and Varu»a, 
may we here be ; drive back with your flames the 
devouring demons (Atrin) ! Neither aider, nor 
support do they find ; smiting one another they go 
to death. 

II, 4. Charm with an amulet derived from the 
£angi</a tree, against diseases and demons. 

1. Unto long life and great delights, for ever 
unharmed and vigorous, do we wear the £angi<&, as 
an amulet destructive of the vishkandha. 

2. From convulsions, from tearing pain, from 
vishkandha, and from torturing pain, the ^angirta 
shall protect us on all sides — an amulet of a thousand 
virtues ! 

3. This gzhgida. conquers the vishkandha, and 
smites the Atrin (devouring demons) ; may this all- 
healing .fangida protect us from adversity ! 

4. By means of the invigorating /angina, bestowed 
by the gods as an amulet, do we conquer in battle 
the vishkandha and all the Rakshas. 

5. May the hemp and may the^angiafa protect me 
against vishkandha ! The one (^angi^a) is brought 
hither from the forest, the other (hemp) from the 
sap of the furrow. 

6. Destruction of witchcraft is this amulet, also 
destruction of hostile powers: may the powerful 
gaiigxda. therefore extend far our lives ! 
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XIX, 34. Charm with an amulet derived from the 
^angina-tree, against diseases and demons. 

1. Thou art an Angiras, O ^angiaa, a protector 
art thou, O ^ahgu/a. All two-footed and four-footed 
creatures that belong to us the^angirfa shall protect ! 

2. The sorceries fifty-three in number, and the 
hundred performers of sorcery, all these having lost 
their force, the ga.hg\da. shall render bereft of 
strength ! 

3. Bereft of strength is the gotten-up clamour, 
bereft of strength are the seven debilitating (charms). 
Do thou, O ^angidfo, hurl away from here poverty, 
as an archer an arrow ! 

4. This gangida. is a destroyer of witchcraft, and 
also a destroyer of hostile powers. May then the 
powerful ^angida extend far our lives ! 

5. May the greatness of the ^angida protect us 
about on all sides, (the greatness) with which he has 
overcome the vishkandha (and) the sawsskandha, 
(overcoming) the powerful (disease) with power! 

6. Thrice the gods begot thee that hast grown up 
upon the earth. The Brahma«as of yore knew thee 
here by the name of Angiras. 

7. Neither the plants of olden times, nor they of 
recent times, surpass thee ; a fierce slayer is the 
gangida., and a happy refuge. 

8. And when, O gahg\da of boundless virtue, thou 
didst spring up in the days of yore, O fierce (plant), 
Indra at first placed strength in thee. 

9. Fierce Indra, verily, put might into thee, O 
lord of the forest! Dispersing all diseases, slay thou 
the Rakshas, O plant ! 

10. The breaking disease and the tearing disease, 
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the balasa, and the pain in the limbs, the takman 
that comes every autumn, may the ^angi</a render 
devoid of force ! 

XIX, 35. Charm with an amulet derived from the 
gahg\da.-tree, against diseases and demons. 

1. While uttering Indra's name the seers bestowed 
(upon men) the ^angu/a, which the gods in the 
beginning had made into a remedy, destructive of 
the vishkandha. 

2. May that gaxigxda. protect us as a treasurer his 
treasures, he whom the gods and the Brihmawas 
made into a refuge that puts to naught the hostile 
powers ! 

3. The evil eye of the hostile-minded, (and) the 
evil-doer I have approached. Do thou, O thousand- 
eyed one, watchfully destroy these ! A refuge art 
thou, O^angWa. 

4. May the ^angi^a protect me from heaven, 
protect me from earth, protect (me) from the atmos- 
phere, protect me from the plants, protect me from 
the past, as well as the future ; may he protect us 
from every direction of space ! 

5. The sorceries performed by the gods, and also 
those performed by men, may the all-healing /angina 
render them all devoid of strength ! 

VI, 85. Exorcism of disease by means of an amulet 
from the vara»a-tree. 

1. This divine tree, the vara«a, shall shut out 
(varayitai). The gods, too, have shut out (avivaran) 
the disease that hath entered into this man! 

2. By Indra's command, by Mitra's and by 
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Vanma's, by the command of all the gods do we 
shut out thy disease. 

3. As VWtra did hold fast these ever-flowing 
waters, thus do I shut out (varaye) disease from 
thee with (the help of) Agni Vauvinara. 

VI, 127. The iipudru-tree as a panacea. 

1. Of the abscess, of the balasa, of flow of blood, 
O plant ; of neuralgia, O herb, thou shalt not leave 
even a speck ! 

2. Those two boils (testicles) of thine, O balasa, 
that are fixed upon the arm-pits — I know the remedy 
for that : the iipudru-tree takes care of it. 

3. The neuralgia that is in the limbs, that is in 
the ears and in the eyes — we tear them out, the 
neuralgia, the abscess, and the pain in the heart. 
That unknown disease do we drive away downward. 

XIX, 38. The healing properties of bdellium. 

1. [Neither diseases, nor yet a curse, enters this 
person, O arundhatl!] From him that is pene- 
trated by the sweet fragrance of the healing bdellium, 
diseases flee in every direction, as antelopes and as 
horses run. 

2. Whether, O bdellium, thou comest from the 
Sindhu (Indus), or whether thou art derived from the 
sea, I have seized the qualities of both, that this 
person shall be exempt from harm. 

VI, 91. Barley and water as universal remedies. 

1. This barley they did plough vigorously, with 
yokes of eight and yokes of six. With it I drive off 
to a far distance the ailment from thy body. 
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I. CHARMS TO CURE DISEASES. 4 1 

2. Downward blows the wind, downward burns 
the sun, downward the cow is milked: downward 
shall thy ailment pass ! 

3. The waters verily are healing, the waters chase 
away disease, the waters cure all (disease) : may 
they prepare a remedy for thee ! 

VIII, 7. Hymn to all magic and medicinal plants, 
used as a universal remedy. 

1. The plants that are brown, and those that are 
white; the red ones and the speckled ones; the 
sable and the black plants, all (these) do we invoke. 

2. May they protect this man from the disease 
sent by the gods, the herbs whose father is the 
sky, whose mother is the earth, whose root is the 
ocean. 

3. The waters and the heavenly plants are fore- 
most; they have driven out from every limb thy 
disease, consequent upon sin. 

4. The plants that spread forth, those that are 
bushy, those that have a single sheath, those that 
creep along, do I address ; I call in thy behalf the 
plants that have shoots, those that have stalks, those 
that divide their branches, those that are derived 
from all the gods, the strong (plants) that furnish 
life to man. 

5. With the might that is yours, ye mighty ones, 
with the power and strength that is yours, with that 
do ye, O plants, rescue this man from this disease ! 
I now prepare a remedy. 

6. The plants ^ivala (' quickening'), na-gha-rishi 
(' forsooth-no-harm '),/1vantl (' living '), and the arun- 
dhatl, which removes (disease), is full of blossoms, 
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and rich in honey, do I call to exempt him from 
injury. 

7. Hither shall come the intelligent (plants) that 
understand my speech, that we may bring this man 
into safety out of misery ! 

8. They that are the food of Agni (the fire), the 
offspring of the waters, that grow ever renewing 
themselves, the firm (plants) that bear a thousand 
names, the healing (plants), shall be brought hither ! 

9. The plants, whose womb is the avaka (blyxa 
octandra), whose essence are the waters, shall with 
their sharp horns thrust aside evil ! 

10. The plants which release, exempt from Varu»a 
(dropsy), are strong, and destroy poison ; those, too, 
that remove (the disease) balasa, and ward off witch- 
craft shall come hither ! 

11. The plants that have been bought, that are 
right potent, and are praised, shall protect in this 
village cow, horse, man, and cattle ! 

1 2. Honied are the roots of these herbs, honied 
their tops, honied their middles, honied their leaves, 
honied their blossoms ; they share in honey, are the 
food of immortality. May they yield ghee, and 
food, and cattle chief of all ! 

13. As many in number and in kind the plants 
here are upon the earth, may they, furnished with 
a thousand leaves, release me from death and 
misery ! 

14. Tiger-like is the amulet (made of) herbs, 
a saviour, a protector against hostile schemes : may 
it drive off far away from us all diseases and the 
Rakshas ! 

15. As if at the roar of the lion they start with 
fright, as if (at the roar) of fire they tremble before 
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the (plants) that have been brought hither. The 
diseases of cattle and men have been driven out by 
the herbs : let them pass into navigable streams ! 

1 6. The plants release us from Agni VaLsvanara. 
Spreading over the earth, go ye, whose king is the 
tree! 

17. The plants, descended from Angiras, that 
grow upon the mountains and in the plains, shall be 
for us rich in milk, auspicious, comforting to the 
heart! 

18. The herbs which I know, and those which 
I see with my sight ; the unknown, those which we 
know, and those which we perceive to be charged 
with (power), — 

19. All plants collectively shall note my words, 
that we may bring this man into safety out of mis- 
fortune, — 

20. The arvattha (ficus religiosa), and the darbha 
among the plants; king Soma, amrzta (ambrosia) 
and the oblation ; rice and barley, the two healing, 
immortal children of heaven ! 

21. Ye arise: it is thundering and crashing, ye 
plants, since Par^anya (the god of rain) is favouring 
you, O children of Prwni (the spotted cloud), with 
(his) seed (water). 

22. The strength of this aunrtta. (ambrosia) do 
we give this man to drink. Moreover, I prepare 
a remedy, that he may live a hundred years ! 

23. The boar knows, the ichneumon knows the 
healing plant. Those that the serpents and Gan- 
dharvas know, I call hither for help. 

24. The plants, derived from the Angiras, which 
the eagles and the heavenly ragha/s (falcons) know, 
which the birds and the flamingos know, which all 
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winged (creatures) know, which all wild animals 
know, I call hither for help. 

25. As many plants as the oxen and kine, as many 
as the goats and the sheep feed upon, so many plants, 
when applied, shall furnish protection to thee ! 

26. As many (plants), as the human physicians 
know to contain a remedy, so many, endowed with 
every healing quality, do I apply to thee ! 

27. Those that have flowers, those that have 
blossoms, those that bear fruit, and those that are 
without fruit, as if from the same mother they shall 
suck sap, to exempt this man from injury ! 

28. I have saved thee from a depth of five 
fathoms, and, too, from a depth of ten fathoms ; 
moreover, from the foot-fetter of Yama, and from 
every sin against the gods. 

VI, 96. Plants as a panacea. 

1. The many plants of hundredfold aspect, whose 
king is Soma, which have been begotten by Brt- 
haspati, shall free us from calamity! 

2. May they free us from (the calamity) conse- 
quent upon curses, and also from the (toils) of 
Varu«a; moreover, from the foot-fetter of Yama, 
and every sin against the gods ! 

3. What laws we have infringed upon, with the 
eye, the mind, and speech, either while awake, or 
asleep — may Soma by his (divine) nature clear these 
(sins) away from us ! 

II, 32. Charm to secure perfect health. 

1. From thy eyes, thy nostrils, ears, and chin — 
the disease which is seated in thy head — from thy 
brain and tongue I do tear it out. 
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2. From thy neck, nape of the neck, ribs, and 
spine — the disease which is seated in thy fore-arm — 
from thy shoulders and arms I do tear it out 

3. From thy heart, thy lungs, viscera, and sides ; 
from thy kidneys, spleen, and liver we do tear out 
the disease. 

4. From thy entrails, canals, rectum, and. abdo- 
men ; from thy belly, guts, and navel I do tear out 
the disease. 

5. From thy thighs, knees, heels, and the tips of 
thy feet — from thy hips I do tear out the disease 
seated in thy buttocks, from thy bottom the disease 
seated in thy buttocks. 

6. From thy bones, marrow, sinews and arteries ; 
from thy hands, fingers, and nails I do tear out the 
disease. 

7. The disease that is in thy every limb, thy 
every hair, thy every joint ; that which is seated in 
thy skin, with Kayyapa's charm, that tears out, to 
either side we do tear it out. 

IX, 8. Charm to procure immunity from all 
diseases. 

1. Headache and suffering in the head, pain in 
the ears and flow of blood, every disease of the 
head, do we charm forth from thee. 

2. From thy ears, from thy kankushas the ear- 
pain, and the neuralgia — every disease of the head 
do we charm forth from thee. 

3. (With the charm) through whose agency disease 
hastens forth from the ears and the mouth — every 
disease of the head do we charm forth from thee. 

4. (The disease) that renders a man deaf and 
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blind — every disease of the head do we charm forth 
from thee. 

5. Pain in the limbs, fever in the limbs, the 
neuralgia that affects every limb — every disease of 
the head do we charm forth from thee. 

6. (The disease) whose frightful aspect makes 
man tremble, the takman (fever) that comes every 
autumn, do we charm forth from thee. 

7. The disease that creeps along the thighs, and 
then enters the canals, out of thy inner parts do we 
charm forth. 

8. If from the heart, from love, or from disgust, 
it arises, from thy heart and from thy limbs the 
balasa do we charm forth. 

9. Jaundice from thy limbs, diarrhoea from within 
thy bowels, the core of disease from thy inner soul 
do we charm forth. 

10. To ashes (asa) the balasa shall turn ; what is 
diseased shall turn to urine I The poison of all 
diseases I have charmed forth from thee. 

11. Outside the opening (of the bladder) it shall 
run off; the rumbling shall pass from thy belly! 
The poison of all diseases I have charmed forth 
from thee. 

1 2. From thy belly, lungs, navel, and heart — the 
poison of all diseases I have charmed forth from thee. 

13. (The pains) that split the crown (of the 
head), pierce the head, without doing injury, with- 
out causing disease, they shall run off outside the 
opening (of the bladder) ! 

14. They that pierce the heart, creep along the 
ribs, without doing injury, without causing disease, 
they shall run off outside the opening (of the 
bladder) ! 
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15. They that pierce the sides, bore along the ribs, 
without doing injury, without causing disease, they 
shall run off outside the opening (of the bladder) ! 

16. They that pierce crosswise, burrow in thy 
abdomen, without doing injury, without causing 
disease, they shall run off outside the opening (of 
the bladder)! 

17. They that creep along the rectum, twist the 
bowels, without doing injury, without causing disease, 
they shall run off outside the opening (of the bladder) ! 

18. They that suck the marrow, and split the 
joints, without doing injury, without causing dis- 
ease, they shall run off outside the opening (of the 
bladder) ! 

19. The diseases and the injuries that paralyse 
thy limbs, the poison of all diseases I have charmed 
forth from thee. 

20. Of neuralgia, of abscesses, of inflation, or of 
inflammation of the eyes, the poison of all diseases 
I have driven forth from thee. 

2i. From thy feet, knees, thighs, and bottom; 
from thy spine, and thy neck the piercing pains, 
from thy head the ache I have removed. 

22. Firm are the bones of thy skull, and the beat 
of thy heart At thy rising, O sun, thou didst 
remove the pains of the head, quiet the pangs in 
the limbs. 

II, 29. Charm for obtaining long life and pros- 
perity by transmission of disease. 

1. In the essence of earthly bliss, O ye gods, in 
strength of body (may he live) ! May Agni, Surya, 
Brthaspati bestow upon him life's vigour ! 
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2. Give life to him, (Jatavedas, bestow in 
addition progeny upon him, O Tvash/ar; procure, 
O Savitar, increase of wealth for him ; may this one, 
who belongs to thee, live a hundred autumns ! 

3. May our prayer bestow upon us vigour, and 
possession of sound progeny ; ability and property 
do ye two, (O heaven and earth), bestow upon us ! 
May he, conquering lands with might, (live), O Indra, 
subjecting the others, his enemies! 

4. Given by Indra, instructed by Varu»a, sent by 
the Maruts, strong, he has come to us ; may he, in 
the lap of ye two, heaven and earth, not suffer from 
hunger and not from thirst ! 

5. Strength may ye two, that are rich in strength, 
bestow upon him; milk may ye two, that are rich 
in milk, bestow upon him ! Strength heaven and 
earth did bestow upon him ; strength all the gods, 
the Maruts, and the waters. 

6. With the gracious (waters) do I delight thy 
heart, mayest thou, free from disease, full of force, 
rejoice ! Clothed in the same garment do ye two 
drink this stirred drink, taking on as a magic form 
the shape of the two Asvins ! 

7. Indra, having been wounded, first created this 
vigour, and this ever fresh divine food : that same 
belongs to thee. By means of that do thou, full of 
force, live (a hundred) autumns ; may it not flow out 
of thee : physicians have prepared it for thee ! 
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II. 

PRAYERS FOR LONG LIFE AND HEALTH 
(AYUSHYANI). 

Ill, ii. Prayer for health and long life. 

i. I release thee unto life by means of (my) 
oblation, from unknown decline, and from consump- 
tion. If Grahi (seizure) has caught hold (^agraha) 
of this person here, may Indra and Agni free him 
from that ! 

2. If his life has faded, even if he has passed 
away, if he has been brought to the very vicinity of 
death, I snatch him from the lap of Nirrzti (the 
goddess of destruction) : I have freed him unto a 
life of a hundred autumns. 

3. I have snatched him (from death) by means of 
an oblation which has a thousand eyes, hundredfold 
strength, and ensures a hundredfold life, in order 
that Indra may conduct him through the years across 
to the other side of every misfortune. 

4. Live thou, thriving a hundred autumns, a hun- 
dred winters, and a hundred springs ! May Indra, 
Agni, Savitar, Brzhaspati (grant) thee a hundred 
years! I have snatched him (from death) with an 
oblation that secures a life of a hundred years. 

5. Enter ye, O in-breathing and out-breathing, as 
two bulls a stable ! Away shall go the other deaths, 
of which, it is said, there are a hundred more ! 

6. Remain ye here, O in-breathing and out- 

[42] E 
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breathing, do not go away from here; do ye carry 
anew to old age his body and his limbs ! 

7. To old age I make thee over, into old age 
I urge thee ; may a happy old age guide thee ! 
Away shall go the other deaths, of which, it is said, 
there are a hundred more ! 

8. Upon thee (life unto) old age has been deposited, 
as a rope is tied upon a bull. That death which has 
fettered thee at thy birth with a firm rope, Brzhas- 
pati with the hands of the truth did strip off" from 
thee. 

» 

II, 28. Prayer for long life pronounced over 
a boy. 

1. For thee alone, O (death from) old age, this 
(boy) shall grow' up: the other hundred kinds of 
death shall not harm him ! Like a provident mother 
in her lap Mitra shall befriend him, shall save him 
from misfortune! 

2. May Mitra or Varuwa, the illustrious, co- 
operating, grant him death from old age ! Then 
Agni, the priest, who knows the ways, promulgates 
all the races of the gods. 

3. Thou, (O Agni), rulest over all the animals of 
the earth, those which have been born, and those 
which are to be born : may not in-breathing leave 
this one, nor yet out-breathing, may neither friends 
nor foes slay him ! 

4. May father Dyaus (sky) and mother Przthivi 
(earth), co-operating, grant thee death from old 
age, that thou mayest live in the lap of Aditi a 
hundred winters, guarded by in-breathing and out- 
breathing ! 

5. Lead this dear child to life and vigour, O Agni, 
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Varu«a, and king Mitra! As a mother afford him 
protection, O Aditi, and all ye gods, that he may 
attain to old age ! 

III, 31. Prayer for health and long life. 

1. The gods are free from decrepitude; thou, 

Agni, art removed from the demon of hostility. 

1 free thee from all evil and disease, (and) unite 
thee with life. 

2. (VSyu), the purifying (wind), shall free thee 
from misfortune, .Sakra (Indra) from evil sorcery ! 
I free thee from all evil and disease, (and) unite 
thee with life. 

3. The tame (village) animals are separate from 
the wild (forest animals); the water has flowed 
apart from thirst I free thee from all evil and 
disease, (and) unite thee with life. 

4. Heaven and earth here go apart; the paths 
go in every direction. I free thee from all evil and 
disease, (and) unite thee with life. 

5. ' Tvash/ar is preparing a wedding for his 
daughter,' thus (saying) does this whole world pass 
through. I free thee from all evil and disease, (and) 
unite thee with life. 

6. Agni unites (life's) breaths, the moon is united 
with (life's) breath. I free thee from all evil and 
disease, (and) unite thee with life. 

7. By means of (life's) breath the gods aroused 
the everywhere mighty sun. I free thee from all 
evil and disease, (and) unite thee with life. 

8. Live thou by the (life's) breath of them that 
have life, and that create life; do not die! I free 
thee from all evil and disease, (and) unite thee with 
life. 

E 2 
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9. Breathe thou with the (life's) breath of those 
that breathe ; do not die ! I free thee from all evil 
and disease, (and) unite thee with life. 

10. Do thou (rise) up with life, unite thyself with 
life, (rise) up with the sap of the plants ! I free 
thee from all evil and disease, (and) unite thee with 
life. 

1 1 . From the rain of Par^anya we have risen up, 
immortal. I free thee from all evil and disease, 
(and) unite thee with life. 

VII, 53. Prayer for long life. 

1. When, O Brzhaspati, thou didst liberate (us) 
from existence in yonder world of Yama, (and) 
from hostile schemes, then did the Asvins, the 
physicians of the gods, with might sweep death 
from us, O Agni ! 

2. O in-breathing and out-breathing, go along 
with the body, do not leave it: may they be thy 
allies here ! Live and thrive a hundred autumns ; 
Agni shall be thy most excellent shepherd and 
overseer ! 

3. Thy vital force that has been dissipated afar, 
thy in-breathing and thy out-breathing, shall come 
back again ! Agni has snatched them from the lap 
of Nirmi (the goddess of destruction), and I again 
introduce them into thy person. 

4. Let not his in-breathing desert him, nor his 
out-breathing quit him and depart! I commit him 
to the Seven ./?*shis : may they convey him in 
health to old age ! 

5. Enter, O in-breathing and out-breathing, like 
two bulls into a stable : this person shall here 
flourish, an unmolested repository for old age ! 
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6. Life's breath we do drive into thee, disease we 
do drive away from thee. May this excellent Agni 
endow us with life from every source ! 

7. Ascending from the darkness of death to the 
highest firmament, to Surya (the sun), the god 
among gods, we have reached the highest light. 

VIII, 1. Prayer for exemption from the dangers 

of death. 

1. To the ' Ender,' to Death be reverence ! May 
thy in-breathing and thy out-breathing remain here ! 
United here with (life's) spirit this man shall be, 
sharing in the sun, in the world of immortality 
(amr/ta) ! 

2. Bhaga has raised him up, Soma with his rays 
(has raised) him up, the Maruts, the gods, (have 
raised) him up, Indra and Agni (have raised) him 
up unto well-being. 

3. Here (shall be) thy (life's) spirit, here thy in- 
breathing, here thy life, here thy mind ! We rescue 
thee from the toils of Nirmi (destruction) by means 
of our divine utterance. 

4. Rise up hence, O man ! Casting off the foot- 
shackles of death, do not sink down ! Be not cut off 
from this world, from the sight of Agni and the sun ! 

5. The wind, MatarLrvan, shall blow for thee, the 
waters shall shower amn'ta (ambrosia) upon thee, 
the sun shall shine kindly for thy body! Death 
shall pity thee : do not waste away ! 

6. Thou shalt ascend and not descend, O man! 
Life and alertness do I prepare for thee. Mount, 
forsooth, this imperishable, pleasant car; then in 
old age thou shalt hold converse with thy family ! 
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7. Thy mind shall not go thither, shall not dis- 
appear! Do not become heedless of the living, do 
not follow the Fathers ! All the gods shall preserve 
thee here ! 

8. Do not long after the departed, who conduct 
(men) afar ! Ascend from the darkness, come to the 
light ! We lay hold of thy hands. 

9. The two dogs of Yama, the black and the 
brindled one, that guard the road (to heaven), that 
have been despatched, shall not (go after) thee ! 
Come hither, do not long to be away; do not tarry 
here with thy mind turned to a distance ! 

10. Do not follow this path : it is terrible ! I speak 
of that by which thou hast not hitherto gone. 
Darkness is this, O man, do not enter it ! Danger 
is beyond, security here for thee. 

11. May the fires that are within the waters 
guard thee, may (the fire) which men kindle guard 
thee, may (Jatavedas Vai-rvanara (the fire common 
to all men) guard thee ! Let not the heavenly (fire) 
together with the lightning burn thee ! 

12. Let not the flesh-devouring (fire) menace 
thee : move afar from the funeral pyre ! Heaven 
shall guard thee, the earth shall guard thee, the sun 
and moon shall guard thee, the atmosphere shall 
guard thee against the divine missile ! 

13. May the alert and the watchful divinities 
guard thee, may he that sleeps not and nods not 
guard thee, may he that protects and is vigilant 
guard thee! 

14. They shall guard thee, they shall protect 
thee. Reverence be to them. Hail be to them ! 

15. Into converse with the living Vayu, Indra, 
Dhatar, and saving Savitar shall put thee ; breath 
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and strength shall not leave thee ! Thy (life's) 
spirit do we call back to thee. 

16. Convulsions that draw the jaws together, 
darkness, shall not come upon thee, nor (the demon) 
that tears out the tongue (?) ! How shalt thou then 
waste away? The Adityas and Vasus, Indra and 
Agni shall raise thee up unto well-being I 

1 7. The heavens, the earth, Pra^apati, have 
rescued thee. The plants with Soma their king 
have delivered thee from death. 

18. Let this man remain right here, ye gods, let 
him not depart hence to yonder world ! We rescue 
him from death with (a charm) of thousandfold 
strength. 

19. I have delivered thee from death. The 
(powers) that furnish strength shall breathe upon 
thee. The (mourning women) with dishevelled 
hair, they that wail lugubriously, shall not wail 
over thee! 

20. I have snatched thee (from death), I have 
obtained thee ; thou hast returned with renewed 
youth. O thou, that art (now) sound of limb, for 
thee sound sight, and sound life have I obtained. 

21. It has shone upon thee, light has arisen, 
darkness has departed from thee. We remove from 
thee death, destruction, and disease. 

VIII, 2. Prayer for exemption from the dangers 

of death. 

1. Take hold of this (charm) that subjects to 
immortality (life), may thy life unto old age not be 
cut off! I bring to thee anew breath and life: go 
not to mist and darkness, do not waste away ! 
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2. Come hither to the light of the living; I rescue 
thee unto a life of a hundred autumns ! Loosing the 
bands of death and imprecation, I bestow upon thee 
long life extended very far. 

3. From the wind thy breath I have obtained, 
from the sun thine eye ; thy soul I hold fast in thee : 
be together with thy limbs, speak articulating with 
thy tongue ! 

4. With the breath of two-footed and four-footed 
creatures I blow upon thee, as on Agni when he is 
born (as on fire when kindled). I have paid rever- 
ence, O death, to thine eye, reverence to thy breath. 

5. This (man) shall live and shall not die : we 
rouse this man (to life) ! I make for him a remedy : 

death, do not slay the man ! 

6. The plant ^tvala ('quickening'), na-gha-risha 
(' forsooth-no-harm '), and ^tvantl (' living '), a victo- 
rious, mighty saviour-plant do I invoke, that he may 
be exempt from injury. 

7. Befriend him, do not seize him, let him go, 
(O death); though he be thy very own, let him 
abide here with unimpaired strength ! O Bhava and 
.Sarva, take pity, grant protection ; misfortune drive 
away, and life bestow ! 

8. Befriend him, death, and pity him : may he from 
here arise! Unharmed, with sound limbs, hearing 
perfectly, through old age carrying a hundred years, 
let him get enjoyment by himself (unaided) ! 

9. The missile of the gods shall pass thee by ! 

1 pass thee across the mist (of death) ; from death 
I have rescued thee. Removing far the flesh- 
devouring Agni, a barrier do I set around thee, 
that thou mayest live. 

10. From thy misty road that cannot be withstood, 
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O death, from this path (of thine) we guard this 
(man), and make our charm a protection for him. 

ii. In-breathing and out-breathing do I prepare 
for thee, death in old age, long life, and prosperity. 
All the messengers of Yama, that roam about, dis- 
patched by Vivasvant's son, do I drive away. 

12. Arati (grudge), Nirmi (destruction), Grahi 
(seizure), and the flesh-devouring Pi^a^as (do we 
drive) away to a distance, and hurl all wicked 
Rakshas away into darkness as it were. 

13. I crave thy life's breath from the immortal, 
life-possessing Agni G&tavedas. That thou shalt 
not take harm, shalt be immortal in (Agni's) com- 
pany, that do I procure for thee, and that shall be 
fulfilled for thee ! 

14. May heaven and earth, the bestowers of hap- 
piness, be auspicious and harmless to thee; may 
the sun shine, and the wind blow comfort to thy 
heart ; may the heavenly waters, rich in milk, flow 
upon thee kindly! 

15. May the plants be auspicious to thee ! I have 
raised thee from the lower to the upper earth : there 
may both the Adityas, the sun and the moon, pro- 
tect thee. 

16. Whatever garment for clothing, or whatever 
girdle thou makest for thyself, agreeable to thy 
body do we render it ; not rough to thy touch shall 
it be! 

1 7. When thou, the barber, shearest with thy sharp 
well-whetted razor our hair and beard, do not, while 
cleansing our face, rob us of our life ! 

18. Rice and barley shall be auspicious to thee, 
causing no balasa, inflicting no injury! They two 
drive away disease, they two release from calamity. 
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19. Whatever thou eatest or drinkest, the grain 
of the plough-land or milk, whatever is or is not to 
be eaten, all that food do I render for thee free 
from poison. 

20. To day and to night both do we commit thee : 
from the demons that seek to devour, do ye preserve 
this (man) for me ! 

2i. A hundred years, ten thousand years, two, 
three, four ages (yuga) do we allot to thee ; Indra 
and Agni, and all the gods without anger shall 
favour thee ! 

22. To autumn thee, to winter, spring and summer, 
do we commit ; the rains in which grow the plants 
shall be pleasant to thee ! 

23. Death rules over bipeds, death rules over 
quadrupeds. From that death, the lord of cattle, 
do I rescue thee : do not fear ! 

24. Free from harm thou shalt not die ; thou 
shalt not die: do not fear! Verily, they do not 
die there, they do not go to the nethermost dark- 
ness ; — 

25. Verily, every creature lives there, the cow, 
the horse, and man, where this charm is performed, 
as the (protecting) barrier for life. 

26. May it preserve thee from sorcery, from thy 
equals and thy kin ! Undying be, immortal, exceed- 
ingly vital ; thy spirits shall not abandon thy body ! 

27. From the one and a hundred deaths, from 
the dangers that are surmountable, from that Agni 
Vafovanara (the funeral pyre ?) may the gods deliver 
thee ! 

28. Thou, the remedy called putudru, art the body 
of Agni, the deliverer, slayer of Rakshas, slayer of 
rivals, moreover thou chasest away disease. 
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V, 30. Prayer for exemption from disease and 

death. 

1. From near thy vicinity, from near thy distance 
(do I call) : remain here, do not follow ; do not 
follow the Fathers of yore ! Firmly do 1 fasten thy 
life's breath. 

2. Whatever sorcery any kinsman or stranger has 
practised against thee, both release and deliverance 
with my voice do I declare for thee. 

3. If thou hast deceived or cursed a woman or 
a man in thy folly, both release and deliverance 
with my voice do I declare for thee. 

4. If thou liest (ill) in consequence of a sin com- 
mitted by thy mother or thy father, both release 
and deliverance with my voice do I declare for 
thee. 

5. Fight shy of the medicine which thy mother 
and thy father, thy sister and thy brother let out 
against thee : I shall cause thee to live unto old 
age! 

6. Remain here, O man, with thy entire soul ; do 
not follow the two messengers of Yama : come to 
the abodes of the living ! 

7. Return when called, knowing the outlet of the 
path (death), the ascent, the advance, the road of 
every living man ! 

8. Fear not, thou shalt not die: I shall cause 
thee to live unto old age! I have charmed away 
from thy limbs the disease that wastes the limbs. 

9. The disease that racks and wastes thy limbs, 
and the sickness in thy heart, has flown as an eagle 
to a far distance, overcome by my charm. 
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10. The two sages Alert and Watchful, the sleep- 
less and the vigilant, these two guardians of thy 
life's breath, are awake both day and night 

1 1. Agni here is to be revered ; the sun shall rise 
here for thee : rise thou from deep death, yea from 
black darkness ! 

1 2. Reverence be to Yama, reverence to death ; 
reverence to the Fathers and to those that lead (to 
them) [death's messengers ?] ! That Agni who knows 
the way to save do I engage for this man, that he 
be exempt from harm ! 

13. His breath shall come, his soul shall come, 
his sight shall come, and, too, his strength ! His 
body shall collect itself: then shall he stand firm 
upon his feet ! 

14. Unite him, Agni, with breath and sight, pro- 
vide him with a body and with strength! Thou 
hast a knowledge of immortality : let him not now 
depart, let him not now become a dweller in a house 
of clay ! 

15. Thy in-breathing shall not cease, thy out- 
breathing shall not vanish ; Surya (the sun), the 
supreme lord, shall raise thee from death with his 
rays! 

16. This tongue (of mine), bound (in the mouth, 
yet) mobile, speaks within : with it I have charmed 
away disease, and the hundred torments of the 
takman (fever). 

17. This world is most dear to the gods, uncon- 
quered. For whatever death thou wast destined 
when thou wast born, O man, that (death) and we 
call after thee : do not die before old age ! 



Digitized by 



Google 



II. PRAYERS FOR LONG LIFE AND HEALTH. 6 1 



IV, 9. Salve (a%ana) as a protector of life and 

limb. 

1. Come hither! Thou art the living, protecting 
eye-ointment of the mountain, given by all the gods 
as a safeguard, unto life. 

2. Thou art a protection for men, a protection 
for cattle, thou didst stand for the protection of 
horses and steeds. 

3. Thou art, O salve, both a protection that 
crushes the sorcerers, and thou hast knowledge of 
immortality (amma). Moreover, thou art food for 
the living, and thou art, too, a remedy against 
jaundice. 

4. From him over whose every limb and every 
joint thou passest, O salve, thou dost, as a mighty 
intercepter, drive away disease. 

5. Him that bears thee, O salve, neither curse, 
nor sorcery, nor burning pain does reach ; nor does 
the vishkandha come upon him. 

6. From evil scheme, from troubled dream, from 
evil deed, and also from foulness ; from the evil eye 
of the enemy, from this protect us, O salve ! 

7. Knowing this, O salve, I shall speak the truth, 
avoid falsehood. May I obtain horses and cattle, 
and thy person, O serving-man ! 

8. Three are servants of the salve : the takman 
(fever), the balasa, and the serpent. The highest 
of the mountains, Trikakud (' Three-peaks ') by 
name, is thy father. 

9. Since the salve of Trikakud is born upon the 
Himavant, it shall demolish all the wizards and all 
the witches. 
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10. Whether thou art derived from the (mountain) 
Trikakud, or art said to come from the (river) 
Yamuna, both these names of thine are auspicious : 
with these, O salve, protect us ! 

IV, 10. The pearl and its shell as an amulet 
bestowing long life and prosperity. 

i. Born of the wind, the atmosphere, the light- 
ning, and the light, may this pearl shell, born of 
gold, protect us from straits! 

2. With the shell which was born in the sea, at 
the head of bright substances, we slay the Rakshas 
and conquer the Atrins (devouring demons). 

3. With the shell (we conquer) disease and 
poverty; with the shell, too, the Sadanvas. The 
shell is our universal remedy; the pearl shall pro- 
tect us from straits ! 

4. Born in the heavens, born in the sea, brought 
on from the river (Sindhu), this shell, born of gold, 
is our life-prolonging amulet 

5. The amulet, born from the sea, a sun, born 
from VWtra (the cloud), shall on all sides protect 
us from the missiles of the gods and the Asuras ! 

6. Thou art one of the golden substances, thou 
art born from Soma (the moon). Thou art sightly 
on the chariot, thou art brilliant on the quiver. 
[May it prolong our lives!] 

7. The bone of the gods turned into pearl ; that, 
animated, dwells in the waters. That do I fasten 
upon thee unto life, lustre, strength, longevity, unto 
a life lasting a hundred autumns. May the (amulet) 
of pearl protect thee ! 
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XIX, 26. Gold as an amulet for long life. 

1 . The gold which is born from fire, the immortal, 
they bestowed upon the mortals. He who knows 
this deserves it ; of old age dies he who wears it. 

2. The gold, (endowed by) the sun with beautiful 
colour, which the men of yore, rich in descendants, 
did desire, may it gleaming envelop thee in lustre ! 
Long-lived becomes he who wears it ! 

3. (May it envelop) thee unto (long) life, unto 
lustre, unto force, and unto strength, that thou shalt 
by the brilliancy of the gold shine forth among 
people ! 

4. (The gold) which king Varu»a knows, which 
god BWhaspati knows, which Indra, the slayer of 
VWtra, knows, may that become for thee a source 
of life, may that become for thee a source of lustre ! 
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III. 

IMPRECATIONS AGAINST DEMONS, SORCERERS, 

AND ENEMIES (ABHIAlRIKANI AND 

Ktf/TYAPRATIHARAA'ANI). 

I, 7. Against sorcerers and demons. 

1. The sorcerer (yatudhana) that vaunts himself, 
and the Kimldin do thou, O Agni, convey hither ! 
For thou, O god, when lauded, becomest the de- 
stroyer of the demon. 

2. Partake of the ghee, of the sesame-oil, O Agni 
(Jatavedas, that standest on high, conquerest by 
thyself! Make the sorcerers howl ! 

3. The sorcerers and the devouring (atrin) Kiml- 
din shall howl ! Do ye, moreover, O Agni and 
Indra, receive graciously this our oblation ! 

4. Agni shall be the first to seize them, Indra 
with his (strong) arms shall drive them away! 
Every wizard, as soon as he comes, shall proclaim 
himself, saying, ' I am he' ! 

5. We would see thy might, O G&tavedas ; dis- 
close to us the wizards, O thou that beholdest men ! 
May they all, driven forth by thy fire, disclosing 
themselves, come to this spot ! 

6. Seize hold, O G&tavedas : for our good thou 
wast born ! Become our messenger, O Agni, and 
make the sorcerers howl ! 

7. Do thou, O Agni, drag hither the sorcerers, 
bound in shackles ; then Indra with his thunderbolt 
shall cut off their heads ! 
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I, 8. Against sorcerers and demons. 

1. May this oblation carry hither the sorcerers, as 
a river (carries) foam ! The man or the woman 
whp has performed this (sorcery), that person shall 
here proclaim himself! 

2. This vaunting (sorcerer) has come hither: 
receive him with alacrity ! O BWhaspati, put him 
into subjection ; O Agni and Soma, pierce him 
through! 

3. Slay the offspring of the sorcerer, O soma- 
drinking (Indra), and subject (him) ! Make drop 
out the farther and the nearer eye of the braggart 
(demon) ! 

4. Wherever, O Agni <7atavedas, thou perceivest 
the brood of these hidden devourers (atrin), do thou, 
mightily strengthened by our charm, slay them : slay 
their (brood), O Agni, piercing them a hundredfold ! 



I, 16. Charm with lead, against demons and 
sorcerers. 

1. Against the devouring demons who, in the 
night of the full-moon, have arisen in throngs, may 
Agni, the strong, the slayer of the sorcerers, give us 
courage ! 

2. To the lead Varu«a gives blessing, to the lead 
Agni gives help. Indra gave me the lead : unfail- 
ingly it dispels sorcery. 

3. This (lead) overcomes the vishkandha, this 
smites the devouring demons (atrin) ; with this I 
have overwhelmed all the brood of the Pua^as. 

4. If thou slayest our cow, if our horse or our 

O] F 
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domestic, we pierce thee with the lead, so that thou 
shalt not slay our heroes. 

VI, 2. The soma-oblation directed against 
demons (rakshas). 

i. Press the soma, ye priests, and rinse, it (for 
renewed pressing), in behalf of Indra who shall 
listen to the song of the worshipper, and to my 
call! 

2. Do thou, O doughty (Indra), whom the drops 
of soma enter as birds a tree, beat off the hostile 
brood of the Rakshas ! 

3. Press ye the soma for Indra, the soma-drinker, 
who wields the thunderbolt ! A youthful victor and 
ruler is he, praised by many men. 

II, 14. Charm against a variety of female demons, 
conceived as hostile to men, cattle, and home. 

1. Nissala, the bold, the greedy demon (?dhi- 
sha»a), and (the female demon) with long-drawn 
howl, the bloodthirsty ; all the daughters of Aawda, 
the Sadinvas do we destroy. 

2. We drive you out of the stable, out of the axle 
(of the wagon), and the body of the wagon ; we 
chase you, O ye daughters of Magundi, from the 
house. 

3. In yonder house below, there the grudging 
demons (arayl) shall exist ; there ruin shall prevail, 
and all the witches ! 

4. May (Rudra), the lord of beings, and Indra, 
drive forth from here the Sadanvas ; those that are 
seated on the foundation of the house Indra shall 
overcome with his thunderbolt ! 
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5. Whether ye belong to (the demons) of inherited 
disease, whether ye have been dispatched by men, 
or whether ye have originated from the Dasyus 
(demon-like aborigines), vanish from here, O ye 
Sadanvls ! 

6. About their dwelling-places I did swiftly 
course, as if on a race-course. I have won all 
contests with you : vanish from here, O ye Sa- 
danvas ! 

Ill, 9. Against vishkandha and kabava (hostile 
demons). 

1. Of karcapha and vlsapha heaven is the father 
and earth the mother. As, ye gods, ye have 
brought on (the trouble), thus do ye again re- 
move it! 

2. Without fastening they (the protecting plants?) 
held fast, thus it has been arranged by Manu. The 
vishkandha do I render impotent, like one who 
gelds cattle. 

3. A talisman tied to a reddish thread the active 
(seers) then do fasten on : may the fastenings render 
impotent the eager, fiery kabava ! 

4. And since, O ye eager (demons), ye walk like 
gods by the wile of the Asuras, the fastening (of the 
amulet) is destructive to the kabava, as the ape to 
the dog. 

5. I revile thee, the kabava, unto misfortune, 
(and) shall work harm for thee. Accompanied with 
curses ye shall go out like swift chariots ! 

6. A hundred and one vishkandha are spread out 
along the earth; for these at the beginning they 
brought out thee, the amulet, that destroys vi- 
shkandha. 

F 2 
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IV, 20. Charm with a certain plant (sadawpushpa) 
which exposes demons and enemies. 

1. He sees here, he sees yonder, he sees in the 
distance, he sees — the sky, the atmosphere as well 
as the earth, all that, O goddess, he sees. 

2. The three heavens, the three earths, and these 
six directions severally ; all creatures may I see 
through thee, O divine plant ! 

3. Thou art verily the eyeball of the divine 
eagle; thou didst ascend the earth as a weary 
woman a palanquin. 

4. The thousand-eyed god shall put this plant 
into my right hand : with that do I see every one, 
the .Sudra as well as the Arya. 

5. Reveal (all) forms, do not hide thy own self; 
moreover, do thou, O thousand-eyed (plant), look 
the Kimtdins in the face ! 

6. Reveal to me the wizards, and reveal the 
witches, reveal all the Pisa&is : for this purpose do 
I take hold of thee, O plant ! 

7. Thou art the eye of Kayyapa, and the eye of 
the four-eyed bitch. Like the sun, moving in the 
bright day, make thou the PisSJta. evident to me ! 

8/ I have dragged out from his retreat the sor- 
cerer and the Kimidin. Through this (charm) do I 
see every one, the .Sudra as well as the Arya. 

9. Him that flies in the air, him that moves across 
the sky, him that regards the earth as his resort, 
that Pisa&i do thou reveal (to me) ! 
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IV, 1 7. Charm with the ap£marga-plant, against 
sorcery, demons, and enemies. 

1. We take hold, O victorious one, of thee, the 
mistress of remedies. I have made thee a thing of 
thousandfold strength for every one, O plant ! 

2. Her, the unfailingly victorious one, that wards 
off curses, that is powerful and defensive ; (her and) 
all the plants have I assembled, intending that she 
shall save us from this (trouble) ! 

3. The woman who has cursed us with a curse, who 
has arranged dire misfortune (for us), who has taken 
hold of our children, to rob them of their strength — 
may she eat (her own) offspring ! 

4. The magic spell which they have put into the 
unburned vessel, that which they have put into the 
blue and red thread, that which they have put into 
raw flesh, with these slay thou those that have 
prepared the spell ! 

5. Evil dreams, troubled life, Rakshas, gruesome- 
ness, and grudging demons (arayi), all the evil- 
named, evil-speaking (powers), these do we drive 
out from us. 

6. Death from hunger, and death from thirst, 
poverty in cattle, and failure of offspring, all that, 
O apamarga, do we wipe out (apa mr^mahe) with 
thee. 

7. Death from thirst, and death from hunger, 
moreover, ill-luck at dice, all that, O apamarga, do 
we wipe out with thee. 

8. The apamarga is sole ruler over all plants, 
with it do we wipe mishap from thee : do thou then 
live exempt from disease ! 
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IV, 1 8. Charm with the apamarga-plant, against 
sorcerers and demons. 

i . Night is like unto the sun, the (starry) night is 
similar to day. The truth do I engage for help: 
the enchantments shall be devoid of force ! 

2. He, O ye gods, who prepares a spell, and 
carries it to the house of one that knows not (of it), 
upon him the spell, returning, shall fasten itself like 
a suckling calf upon its mother ! 

3. The person that prepares evil at home, and 
desires with it to harm another, she is consumed by 
fire, and many stones fall upon her with a loud 
crash. 

4. Bestow curses, O thou (apamarga), that hast 
a thousand homes, upon the (demons) vwikha 
(' crestless '), and vigriva (' crooked-neck ') ! Turn 
back the spell upon him that has performed it, as 
a beloved maid (is brought) to her lover ! 

5. With this plant I have put to naught all spells, 
those that they have put into thy field, thy cattle, 
and into thy domestics. 

6. He that has undertaken them has not been 
able to accomplish them : he broke his foot, his toe. 
He performed a lucky act for us, but for himself 
an injury. 

7. The apamarga-plant shall wipe out (apa 
marsh/u) inherited ills, and curses ; yea, it shall 
wipe out all witches, and all grudging demons 
(arayi) ! 

8. Having wiped out all sorcerers, and all grudg- 
ing demons, with thee, O apamarga, we wipe all 
that (evil) out. 



Digitized by 



Google 



III. IMPRECATIONS AGAINST DEMONS, ETC. 7 1 

IV, 19. Mystic power of the apamarga-plant, 
against demons and sorcerers. 

1 . On the one hand thou deprivest of kin, on the 
other thou now procurest kinfolk. Do thou, more- 
over, cut the offspring of him that practises spells, 
as a reed that springs up in the rain ! 

2. By a Brahma#a thou hast been blest, by 
Ka«va, the descendant of Nr/shad. Thou goest 
like a strong army ; where thou hast arrived, O 
plant, there there is no fear. 

3. Thou goest at the head of the plants, spread- 
ing lustre, as if with a light. Thou art on the one 
hand the protector of the weak, on the other the 
slayer of the Rakshas. 

4. When of yore, in the beginning, the gods drove 
out the Asuras with thee, then, O plant, thou wast 
begotten as apamarga (' wiping out '). 

5. Thou cuttest to pieces (vibhindatl), and hast 
a hundred branches; vibhindant ('cutting to pieces') 
is thy father's name. Do thou (turn) against, and 
cut to pieces (vi bhindhi) him that is hostile to- 
wards us ! 

6. Non-being arose from the earth, that goes to 
heaven, (as) a great expansion. Thence, verily, 
that, spreading vapours, shall turn against the per- 
former (of spells) ! 

7. Thou didst grow backward, thou hast fruit 
which is turned backward. Ward off from me all 
curses, ward off very far destructive weapons ! 

8. Protect me with a hundredfold, guard me with 
a thousandfold (strength)! Indra, the strong, shall 
put strength into thee, O prince of plants ! 
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VII, 65. Charm with the apamarga-plant, against 
curses, and the consequences of sinful deeds. 

1. With fruit turned backward thou verily didst 
grow, O apamarga : do thou .drive all curses quite 
far away from here ! 

2. The evil deeds and foul, or the sinful acts 
which we have committed, with thee, O apamarga, 
whose face is turned to every side, do we wipe them 
out (apa mrz^mahe). 

3. If we have sat together with one who has 
black teeth, or diseased nails, or one who is de- 
formed, with thee, O apamarga, we wipe all that 
out (apa mra^mahe). 

X, 1. Charm to repel sorceries or spells. 

1. The (spell) which they skilfully prepare, as 
a bride for the wedding, the multiform (spell), 
fashioned by hand, shall go to a distance : we drive 
it away ! 

2. The (spell) that has been brought forward by 
the fashioner of the spell, that is endowed with 
head, endowed with nose, endowed with ears, and 
multiform, shall go to a distance : we drive it away ! 

3. (The spell) that has been prepared by a .Sudra, 
prepared by a Ra^a, prepared by a woman, prepared 
by Brahmans, as a wife rejected by her husband, 
shall recoil upon her fabricator, (and) his kin ! 

4. With this herb have I destroyed all spells, that 
which they have put into thy field, into thy cattle, 
and into thy men. 

5. Evil be to him that prepares evil, the curse shall 
recoil upon him that utters curses : back do we hurl 
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it against him, that it may slay him that fashions 
the spell. 

6. Prati^lna (' Back-hurler '), the descendant of 
Angiras, is our overseer and officiator (purohita) : 
do thou drive back again (pratiil^) the spells, and 
slay yonder fashioners of the spells ! 

7. He that has said to thee (the spell) : ' go on ' ! 
upon that enemy, that antagonist do thou turn, 
O spell : do not seek out us, that are harmless ! 

8. He that has fitted together thy joints with 
skill, as the wagoner (J&bhu) the joints of a chariot, 
to him go, there is thy course : this person here 
shall remain unknown to thee ! 

9. They that have prepared thee and taken hold 
of thee, the cunning wizards — this is what cures it, 
destroys the spell, drives it back the opposite way : 
with it do we bathe thee. 

10. Since we have come upon the wretched (spell), 
as upon (a cow) with a dead calf, flooded away (by 
a river), may all evil go away from me, and may 
possessions come to me ! 

11. If (thy enemies) have made (offerings) to thy 
Fathers, or have called thy name at the sacrifice, 
may these herbs free thee from every indigenous 
evil ! 

12. From the sin of the gods, and that of the 
fathers, from mentions of (thy) name, from (evil 
schemes) concocted at home, may the herbs free 
thee with might, through (this) charm, (and these) 
stanzas, (that are) the milk of the /frshis ! 

1 3. As the wind stirs up the dust from the earth, 
and the cloud from the atmosphere, thus may all 
misfortune, driven by my charm, go away from me ! 

14. Stride away (O spell), like a loudly braying 
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she-ass, that has been loosened (from the tether) ; 
reach those that have fabricated thee, driven from 
here by (my) forceful charm ! 

15. ' This is the way, O spell,' with these words 
do we lead thee. Thee that hast been sent out 
against us do we send back again. Go this way 
like a crushing army, with heavy carts, thou that art 
multiform, and crowned by a crest (?) ! 

16. In the distance there is light for thee, hither- 
ward there is no road for thee ; away from us take 
thy course! By another road cross thou ninety 
navigable streams, hard to cross! Do not injure, 
go away ! 

17. As the wind the trees, crush down and fell 
(the enemy), leave them neither cow, nor horse, nor 
serving-man! Turn from here upon those that 
have fabricated thee, O spell, awaken them to 
childlessness ! 

1 8. The spell or the magic which they have 
buried against thee in the sacrificial straw (barhis), 
in the field, (or) in the burial-ground, or if with 
superior skill they have practised sorcery against 
thee, that art simple and innocent, in thy house- 
hold fire, — 

19. The hostile, insidious instrument which they 
have brought hither has been discovered ; that which 
has been dug in we have detected. It shall go 
whence it has been brought hither; there, like a 
horse, it shall disport itself, and slay the offspring of 
him that has fashioned the spell ! 

20. Swords of good brass are in our house : we 
know how many joints thou hast, O spell ! Be sure 
to rise, go away from hence! O stranger, what 
seekest thou here ? 
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21. I shall hew off", O spell, thy neck, and thy 
feet : run away ! May Indra and Agni, to whom 
belong the children (of men), protect us ! 

22. King Soma, who guards and pities us, and 
the lords of the beings shall take pity on us ! 

23. May Bhava and .Sarva cast the lightning, the 
divine missile, upon him that performs evil, fashions 
a spell, and does wrong ! 

24. If thou art come two-footed, (or) four-footed, 
prepared by the fashioner of the spell, multiform, 
do thou, having become eight-footed, again go away 
from here, O misfortune ! 

25. Anointed, ornamented, and well equipped, go 
away, carrying every misfortune! Know, O spell, 
thy maker, as a daughter her own father ! 

26. Go away, O spell, do not stand still, track 
(the enemy) as a wounded (animal) ! He is the 
game, thou the hunter : he is not able to put thee 
down. 

27. Him that first hurls (the arrow), the other, 
laying on in defence, slays with the arrow, and while 
the first deals the blow, the other returns the blow. 

28. Hear, verily, this speech of mine, and then 
return whence thou earnest, against the one that 
fashioned thee ! 

29. Slaughter of an innocent is heinous, O spell : 
do not slay our cow, horse, or serving-man! 
Wherever thou hast been put down, thence thee do 
we remove. Be lighter than a leaf! 

30. If ye are enveloped in darkness, covered as if 
by a net — we tear all spells out from here, send them 
back again to him that fashioned them. 

31. The offspring of them that fashion the spell, 
practise magic, or plot against us, crush thou, O spell, 
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leave none of them ! Slay those that fashion the 
spell ! 

32. As the sun is released from darkness, abandons 
the night, and the streaks of the dawn, thus every 
misery, (every) device prepared by the fashioner of 
the spell, (every) misfortune, do I leave behind, as 
an elephant the dust 



V, 31. Charm to repel sorceries or spells. 

1. The spell which they have put for thee into an 
unburned vessel, that which they have put into 
mixed grain, that which they have put into raw 
meat, that do I hurl back again. 

2. The spell which they have put for thee into 
a cock, or that which (they have put) into a goat, 
into a crested animal, that which they have put into 
a sheep, that do I hurl back again. 

3. The spell which they have put for thee into 
solipeds, into animals with teeth on both sides, that 
which they have put into an ass, that do I hurl back 
again. 

4. The magic which they have put for thee into 
moveable property, or into personal possession, the 
spell which they have put into the field, that do 
I hurl back again. 

5. The spell which evil-scheming persons have put 
for thee into the garhapatya-fire, or into the house- 
fire, that which they have put into the house, that 
do I hurl back again. 

6. The spell which they have put for thee into 
the assembly-hall, that which (they have put) into 
the gaming-place, that which they have put into the 
dice, that do I hurl back again. 
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7. The spell which they have put for thee into 
the army, that which they have put into the arrow 
and the weapon, that which they have put into the 
drum, that do I hurl back again. 

8. The spell which they have placed down for 
thee in the well, or have buried in the burial-ground, 
that which they have put into (thy) home, that do 
I hurl back again. 

9. That which they have put for thee into human 
bones, that which (they have put) into the funeral 
fire, to the consuming, burning, flesh-eating fire do 
I hurl that back again. 

10. By an unbeaten path he has brought it (the 
spell) hither, by a (beaten) path we drive it out from 
here. The fool in his folly has prepared (the spell) 
against those that are surely wise. 

11. He that has undertaken it has not been able 
to accomplish it : he broke his foot, his toe. He, 
luckless, performed an auspicious act for us, that 
are lucky. 

12. Him that fashions spells, practises magic, digs 
after roots, sends out curses, Indra shall slay with 
his mighty weapon, Agni shall pierce with his hurled 
(arrow) ! 

V, 14. Charm to repel sorceries or spells. 

1. An eagle found thee out, a boar dug thee out 
with his snout. Seek thou, O plant, to injure him 
that seeks to injure (us), strike down him that pre- 
pares spells (against us) ! 

2. Strike down the wizards, strike down him that 
prepares spells (against us) ; slay thou, moreover, 
O plant, him that seeks to injure us! 
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3. Cutting out from the skin (of the enemy) as 
if (from the skin) of an antelope, do ye, O gods, 
fasten the spell upon him that prepares it, as (one 
fastens) an ornament ! 

4. Take hold by the hand and lead away the 
spell back to him that prepares it 1 Place it in his 
very presence, so that it shall slay him that prepares 
the spell ! 

5. The spells shall take effect upon him that 
prepares the spells, the curse upon him that pro- 
nounces the curse ! As a chariot with easy-going 
wheels, the . spell shall turn back upon him that 
prepares the spell ! 

6. Whether a woman, or whether a man has pre- 
pared the spell for evil, we lead that spell to him as 
a horse with the halter. 

7. Whether thou hast been prepared by the gods, 
or hast been prepared by men, we lead thee back 
with the help of Indra as an ally. 

8. O Agni, gainer of battles, do thou gain the 
battles ! With a counter-charm do we hurl back the 
spell upon him that prepares the spell. 

9. Hold ready, (O plant,) thy weapon, and strike 
him, slay the very one that has prepared (the spell) ! 
We do not whet thee for the destruction of him that 
has not practised (spells). 

10. Go as a son to his father, bite like an adder 
that has been stepped upon. Return thou, O spell, 
to him that prepares the spell, as one who over- 
comes his fetters ! 

11. As the shy deer, the antelope, goes out to 
the mating (buck), thus the spell shall reach him that 
prepares it ! 

1 2. Straighter than an arrow may it (the spell) fly 
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against him, O ye heaven and earth ; may that spell 
take hold again of him that prepares it, as (a hunter) 
of his game ! 

13. Like fire (the spell) shall progress in the teeth 
of obstacles, like water along its course! As a 
chariot with easy-going wheels the spell shall turn 
back upon him that prepares the spell ! 

VIII, 5. Prayer for protection addressed to a talis- 
man made from wood of the sraktya-tree. 

1. This attacking talisman, (itself) a man, is 
fastened upon the man : it is full of force, slays 
enemies, makes heroes of men, furnishes shelter, 
provides good luHc. 

2. This talisman slays enemies, makes strong 
men, is powerful, lusty, victorious, strong ; as a man 
it advances against sorceries and destroys them. 

3. With this talisman Indra slew Vn'tta, with it 
he, full of device, destroyed the Asuras, with it he 
conquered both the heaven and earth, with it he 
conquered the four regions of space. 

4. This talisman of sraktya assails and attacks. 
With might controlling the enemies, it shall protect 
us on all sides ! 

5. Agni has said this, and Soma has said this ; 
Brzhaspati, Savitar, Indra (have said) this. These 
divine purohitas (chaplains) shall turn back for me 
(upon the sorcerer) the sorceries with aggressive 
amulets ! 

6. I have interposed heaven and earth, also the 
day, and also the sun. These divine purohitas 
(chaplains) shall turn back for me (upon the sorcerer) 
the sorceries with aggressive amulets ! 
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7. (For) the folk that make an armour of the 
talisman of sraktya — like the sun ascending the sky, 
it subjects and beats off the sorceries. 

8. With the amulet of sraktya, as if with a seer of 
powerful spirit, I have gained all battles, I slay the 
enemies, the Rakshas. 

9. The sorceries that come from the Ahgiras, the 
sorceries that come from the Asuras, the sorceries 
that prepare themselves, and those that are prepared 
by others, both these shall go away to a distance 
across ninety navigable streams ! 

10. As an armour upon him the gods shall tie the 
amulet, Indra, Vish»u, Savitar, Rudra, Agni, Pra^a- 
pati, Paramesh/>4in,Virif,Vaijvdnara,and the seers all. 

1 1. Thou art the most superb of plants, as if a 
steer among the cattle, as if a tiger among beasts 
of prey. (The amulet) that we did seek, that have 
we found, a guardian at our side. 

12. He that wears this talisman, verily is a tiger, 
a lion as well, and, too, a bull ; moreover a curtailer 
of enemies. 

13. Him slay not the Apsaras, nor the Gan- 
dharvas, nor mortal men ; all regions does he rule, 
that wears this talisman. 

14. Kasyapa has created thee, Kayyapa has pro- 
duced thee. Indra wore thee in human (battle) ; 
wearing thee in the close combat he conquered. 
The gods did make the talisman an armour of 
thousandfold strength. 

15. He that plans to harm thee with sorceries, 
with (unholy) consecrations and sacrifices — him beat 
thou back, O Indra, with thy thunderbolt that hath 
a hundred joints ! 

16. This talisman verily does assail, full of might, 
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victorious. Offspring and wealth it shall protect, 
provide defence, abound in luck ! 

17. Remove our enemies in the south, remove 
our enemies in the north ; remove, O Indra, our 
enemies in the west : light, O hero, place in front 
(east) of us ! 

18. An armour for me be heaven and earth, an 
armour day, an armour the sun ! An armour for me 
be Indra and Agni ; Dhatar shall bestow (dadhatu) 
an armour upon me ! 

19. The armour of Indra and Agni, that is thick 
and strong, all the gods united do not pierce. This 
great (armour) shall protect my body on all sides, 
that I may obtain long life, and reach old age ! 

20. The divine talisman has ascended upon me 
unto complete exemption from injury. Assemble 
about this post that protects the body, furnishes 
threefold defence, in order to (secure) strength ! 

21. Into it Indra shall deposit manliness: do 
ye, O gods, assemble about it for long life, for 
life lasting a hundred autumns, that he may reach 
old age. 

22. May Indra who bestows welfare, the lord of 
the people, the slayer of Vn'tra, the controller of 
enemies, he that conquereth and is unconquered, 
the soma-drinking bull that frees from danger, fasten 
the amulet upon thee : may it protect thee on each 
and every side, by day and by night ! 

X, 3. Praise of the virtues of an amulet 
derived from the vara»a-tree. 

1. Here is my vara#a-amulet, a bull that destroys 
the rivals : with it do thou close in upon thy enemies, 
crush them that desire to injure thee ! 

[42] G 
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2. Break them, crush them, close in upon them : 
the amulet shall be thy van-guard in front ! With 
the vara«a the Devas (gods) did ward off (avara- 
yanta) the onslaught of the Asuras (demons) day 
after day. 

3. This thousand-eyed, yellow, golden vara#a- 
amulet is a universal cure ; it shall lay low thy 
enemies : be thou the first to injure those that hate 
thee ! 

4. This vara»a will ward off (varayishyate) the 
spell that has been spread against thee; this will 
protect thee from human danger, this will protect 
thee from all evil ! 

5. This divine tree, the vara«a, shall shut out 
(varayatai) ! The gods, too, have shut out (avlvaran) 
the disease that has entered into this (man). 

6. If when asleep thou shalt behold an evil 
dream ; as often as a wild beast shall run an 
inauspicious course ; from (ominous) sneezing, and 
from the evil shriek of a bird, this vara«a-amulet 
will protect thee (varayishyate). 

7. From Arati (grudge), Nirriti (misfortune), from 
sorcery, and from danger; from death and over- 
strong weapons the vara»a will protect thee. 

8. The sin that my mother, that jny father, that 
my brothers and my sister have committed ; the sin 
that we (ourselves) have committed, from that this 
divine tree will protect us. 

9. Through the vara«a are confused my enemies 
and my (rival) kin. To untraversed gloom they have 
gone : they shall go to the nethermost darkness ! 

10. (May) I (be) unharmed, with cows unharmed, 
long-lived, with undiminished men ! This vara«a- 
amulet shall guard me in every region (of space) ! 
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11. This vara«a upon my breast, the kingly, 
divine tree, shall smite asunder my enemies, as Indra 
the Dasyus, the Asuras (demons) ! 

12. Long-lived, a hundred autumns old, do I wear 
this varawa : kingdom and rule, cattle and strength, 
this shall bestow upon me ! 

1 3. As the wind breaks with might the trees, the 
lords of the forest, thus do thou break my rivals, 
those formerly born, and the latter born ! The 
vara«a shall watch over thee ! 

14. As the wind and the fire consume the trees, 
the lords of the forest, thus do thou consume my 
rivals, those formerly born, and the latter born ! 
The varawa shall watch over thee ! 

1 5. As, ruined by the wind, the trees lie prostrate, 
thus do thou ruin and prostrate my rivals, those 
formerly born, and the latter born! The vara»a 
shall watch over thee ! 

16. Do thou cut off, O varawa, before their 
appointed time and before old age, those that aim 
to injure him in his cattle, and threaten his sove- 
reignty ! 

1 7. As the sun is resplendent, as in him brilliance 
has been deposited, thus shall the amulet of vara«a 
hold fast for me reputation and prosperity, shall 
sprinkle me with brilliance, and anoint me with 
splendour ! 

18. As splendour is in the moon, and in the sun, 
the beholder of men, thus shall the amulet of vara«a 
hold fast, &c 

19. As splendour is in the earth, as in this Gata- 
vedas (the fire), thus shall the amulet of vara#a hold 
fast, &c. 

20. As splendour is in the maiden, as in this 

g 2 
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appointed chariot, thus shall the amulet of vara/ta 
hold fast, &c. 

21. As splendour is in the soma-draught, as splen- 
dour is in the honey-mixture (for guests), thus shall 
the amulet of vara»a hold fast, &c. 

22. As splendour is in the agnihotra-oblation, as 
splendour is in the call vasha/, thus shall the amulet 
of vara»a hold fast, &c. 

23. As splendour is in the sacrificer.as (splendour) 
has been deposited in the sacrifice, thus shall the 
amulet of vara«a hold fast, &c. 

24. As splendour is in Pra^apati, as in this Para- 
meshMin (the lord on high), thus shall the amulet of 
vara»a hold fast, &c. 

25. As immortality is in the gods, as truth has 
been deposited in them, thus shall the amulet of 
vara«a hold fast, &c. 

X, 6. Praise of the virtues of amulet of khadira- 
wood in the shape of a ploughshare. 

1. The head of the hostile rival, of the enemy 
that hates me, do I cut off with might. 

2. This amulet, produced by the ploughshare, 
will prepare an armour for me : full of stirred drink 
it has come to me, together with sap and lustre. 

3. If the skilful workman has injured thee with 
his hand or with his knife, the living bright waters 
shall purify thee from that, (so that thou shalt be) 
bright ! 

4. This amulet has a golden wreath, bestows 
faith and sacrifice and might; in our house as a 
guest it shall dwell ! 

5. Before it (the amulet as a guest) ghee, sura 



Digitized by 



Google 



III. IMPRECATIONS AGAINST DEMONS, ETC. 85 

(liquor), honey, and every kind of food we place. 
The amulet having gone to the gods shall, as a 
father for his sons, plan for us growing good, more 
and more day after day ! 

6. The amulet which Brzhaspati tied, the plough- 
share dripping with ghee, the strong khadira, unto 
strength, that Agni did fasten on ; that yields him 
ghee more and more day after day : with it those 
that hate me do thou slay ! 

7. This amulet which Brzhaspati tied . . . that 
Indra did fasten on, for strength and heroism ; that 
yields him might more and more, &c. 

8. The amulet which B^zhaspati tied . . . that 
Soma did fasten on unto perfect hearing and seeing ; 
that verily yields him lustre more and more, &c. 

9. The amulet which Brzhaspati tied . . . that 
Surya did fasten on, with that he conquered these 
directions of space ; that yields him prosperity more 
and more, &c 

10. The amulet which Brzhaspati tied . . . wear- 
ing that amulet A'andramas (the moon) conquered 
the golden cities of the Asuras and the Danavas ; 
that yields him fortune more and more, &c. 

11. The amulet which Brzhaspati tied for swift 
Vata (wind), that yields him strength more and 
more, &c. 

12. The amulet which BWhaspati tied for swift 
Vata, with that amulet, O Asvins, do ye guard this 
plough-land; that yields the two physicians (the 
A^vins) might more and more, &c. 

13. The amulet which Brzhaspati tied for swift 
Vata, wearing that, Savitar through it conquered 
this light; that yields him abundance more and 
more, &c. 
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14. The amulet which Brthaspati tied for swift 
Vata, wearing that, the waters ever run undimin- 
ished ; that verily yields them ambrosia more and 
more, &c. 

15. The amulet which Brz'haspati tied for swift 
Vata, that comforting amulet king Varu»a did 
fasten on; that verily yields him truth more and 
more, &c. 

16. The amulet which Brzhaspati tied for swift 
Vata, wearing that the gods did conquer all the 
worlds in battle ; that verily yields them conquest 
more and more, &c. 

17. The amulet which Brzhaspati tied for swift 
Vata, that comforting amulet the divinities did 
fasten on ; that verily yields them all more and 
more, &c. 

18. The seasons did fasten it on; the divisions 
(of the year) did fasten it on. Since the year did 
fasten it on, it guards every being. 

19. The intermediate directions did fasten it on; 
the directions did fasten it on. The amulet created 
by Pra^apati has subjected those that hate me. 

20. The Atharvans did tie it on, the descendants 
of the Atharvans did tie it on ; with these allied, 
the Ahgiras cleft the castles of the Dasyus. With 
it those that hate me do thou slay ! 

21. That Dh&tar did fasten on : (then) he shaped 
the being. With it those that hate me do thou slay ! 

22. The amulet which Brzhaspati tied for the 
gods, destructive of the Asuras, that has come to 
me together with sap and lustre. 

23. The amulet . . . has come to me together 
with cows, goats, and sheep, together with food and 
offspring. 



Digitized by 



Google 



III. IMPRECATIONS AGAINST DEMONS, ETC. 87 

24. The amulet . . . has come to me together 
with rice and barley, together with might and pros- 
perity. 

25. The amulet . . . has come to me with a stream 
of honey and ghee together with sweet drink. 

26. The amulet . . . has come to me together 
with nourishment and milk, together with goods and 
fortune. 

27. The amulet . . . has come to me together 
with brilliance and strength, together with glory and 
reputation. 

28. The amulet . . . has come to me together 
with all kinds of prosperity. 

29. This amulet the gods shall give me unto 
prosperity, the mighty amulet that strengthens 
sovereignty and injures the rivals! 

30. An (amulet) auspicious for me thou shalt 
fasten upon (me), together with brahma (spiritual 
exaltation) and brilliance ! Free from rivals, slaying 
rivals, it has subjected my rivals. 

31. This god-born amulet, the sap milked from 
which these three worlds revere, shall render me 
superior to him that hates me ; it shall ascend upon 
my head unto excellence ! 

32. The amulet upon which the gods, the Fathers, 
and men ever live, shall ascend upon my head unto 
excellence ! 

33. As the seed grows in the field, in the furrow 
drawn by the ploughshare, thus in me offspring, 
cattle, and every kind of food shall grow up ! 

34. Upon whom, O thou amulet that prosperest the 
sacrifice, I have fastened thee (that art) propitious, 
him, O amulet, that yieldest a hundredfold sacrificial 
reward, thou shalt inspire unto excellence ! 
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35. This fire-wood that has been laid on together 
with the oblations do thou, Agni, gladly accept : 
may we in this kindled Gatavedas (fire), through 
(this) charm, find favour, well-being, offspring, sight, 
and cattle ! 

IV, 16. Prayer to Varuwa for protection against 
treacherous designs. 

1. The great guardian among these (gods) sees 
as if from anear. He that thinketh he is moving 
stealthily — all this the gods know. 

2. If a man stands, walks, or sneaks about, if he 
goes slinking away, if he goes into his hiding-place ; 
if two persons sit together and scheme, king Varu«a 
is there as a third, and knows it. 

3. Both this earth here belongs to king Varu»a, 
and also yonder broad sky whose boundaries are far 
away. Moreover these two oceans are the loins of 
Varu»a ; yea, he is hidden in this small (drop of) 
water. 

4. He that should flee beyond the heaven far 
away would not be free from king Varu»a. His 
spies come hither (to the earth) from heaven, with 
a thousand eyes do they watch over the earth. 

5. King Varu»a sees through all that is between 
heaven and earth, and all that is beyond. He has 
counted the winkings of men's eyes. As a (winning) 
gamester puts down his dice, thus does he establish 
these (laws). 

6. May all thy fateful toils which, seven by seven, 
threefold, lie spread out, ensnare him that speaks 
falsehood: him that speaks the truth they shall 
let go ! 
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7. With a hundred snares, O Varu»a, surround 
him, let the liar not go free from thee, O thou 
that observest men ! The rogue shall sit, his belly 
hanging loose, like a cask without hoops, bursting 
all about ! 

8. With (the snare of) Varu«a which is fastened 
lengthwise, and that which (is fastened) broadwise, 
with the indigenous and the foreign, with the divine 
and the human, — 

9. With all these snares do I fetter thee, O N. N., 
descended from N. N., the son of the woman N. N. : 
all these do I design for thee. 

II, 12. Imprecation against enemies thwarting 
holy work. 

1. Heaven and earth, the broad atmosphere, the 
goddess of the field, and the wonderful, far-striding 
(Vish»u) ; moreover, the broad atmosphere guarded 
by Vita (the wind) : may these here be inflamed, 
when I am inflamed ! 

2. Hear this, O ye revered gods! Let Bharad- 
va^a recite for me songs of praise ! May he who 
injures this our plan be bound in the fetter (of 
disease) and joined to misfortune ! 

3. Hear, O soma-drinking Indra, what with 
burning heart I shout to thee ! I cleave, as one 
cleaves a tree with an axe, him that injures this 
our plan. 

4. With (the aid of) thrice eighty saman-singers, 
with (the aid of) the Adityas, Vasus, and Angiras — 
may our father's sacrifices and gifts to the priests 
aid us — do I seize this one with fateful fervour. 

5. May heaven and earth look after me, may all 
the gods support me ! O ye Angiras, O ye fathers 
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devoted to Soma, may he who does harm enter into 
misfortune ! 

6. He who perchance despises us, O ye Maruts, 
he who abuses the holy practice which is being 
performed by us, may his evil deeds be firebrands 
to him, may the heavens surround with fire the 
hater of holy practices ! 

7. Thy seven in-breathings and thy eight mar- 
rows, these do I cut for thee by means of my charm. 
Thou shalt go to the seat of Yama, fitly prepared, 
with Agni as thy guide ! 

8. I set thy footstep upon the kindled fire. May 
Agni surround thy body, may thy voice enter into 
breath ! 

VII, 70. Frustration of the sacrifice of an enemy. 

1. Whenever yonder person in his thought, and 
with his speech, offers sacrifice accompanied by 
oblations and benedictions, may Nim'ti (the goddess 
of destruction), allying herself with death, smite his 
offering before it takes effect ! 

2. May sorcerers, Nirmi, as well as Rakshas, mar 
his true work with error ! May the gods, despatched 
by Indra, scatter (churn) his sacrificial butter; may 
that which yonder person offers not succeed ! 

3. The two agile supreme rulers, like two eagles 
pouncing down, shall strike the sacrificial butter of 
the enemy, whosoever plans evil against us ! 

4. Back do I tie both thy two arms, thy mouth 
I shut. With the fury of god Agni have I destroyed 
thy oblation. 

5. I tie thy two arms, I shut thy mouth. With the 
fury of terrible Agni have I destroyed thy oblation. 
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II, 7. Charm against curses and hostile plots, 
undertaken with a certain plant. 

1. The god-begotten plant, hated by the wicked, , 
which wipes away the curses (of the enemies), like 
water a foul spot it has washed away all curses 
from me. 

2. The curse of the rival and the curse of the 
kinswoman, the curse which the Brahman shall utter 
in wrath, all that (do thou put) under our feet ! 

3. From heaven her root is suspended, from the 
earth it rises up ; with her that has a thousand 
shoots do thou protect us on all sides ! 

4. Protect me, protect my offspring, protect our 
goods; let not ill-will overcome us, let not hostile 
schemes overcome us ! 

5. The curse shall go to the curser; joint pos- 
session shall we have with the friend. Of the 
enemy who bewitches with (his) eye we hew off 
the ribs. 

Ill, 6. The arvattha-tree as a destroyer of 
enemies. 

1. A male has sprung from a male, the asvattha 
(ficus religiosa) from the khadira (acacia catechu). 
May this slay my enemies, those whom I hate and 
those who hate me ! 

2. Crush the enemies, as they rush on, O asvattha, 
'displacer,' allied with Indra, the slayer of VWtra, 
(allied) with Mitra and Varuwa ! 

3. As thou didst break forth, O arvattha, into the 
great flood (of the air), thus do thou break up all 
those whom I hate and those who hate me ! 

4. Thou that goest conquering as a conquering 
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bull, with thee here, O ayvattha, may we conquer 
our rivals! 

5. May NirWti (the goddess of destruction), 
O asvattha. bind in the toils of death that cannot 
be loosened those enemies of mine whom I hate 
and who hate me ! 

6. As thou climbest up the trees, O asvattha, and 
renderest them subordinate, thus do thou split in two 
the head of my enemy, and overcome him ! 

7. They (the enemies) shall float down like a 
ship cut loose from its moorings! There is no 
returning again for those that have been driven out 
by the ' displaces' 

8. I drive them out with my mind, drive them 
out with my thought, and also with my incantation. 
We drive them out with a branch of the arvattha- 
tree. 

VI, 75. Oblation for the suppression of enemies 
(nairbadhyazw havi<£). 

1. Forth from his home do I drive that person 
yonder, who as a rival contends with us: through 
the oblation devoted to suppression Indra has 
broken him to pieces. 

2. Indra, the slayer of VWtra, shall drive him to 
the remotest distance, from which in all successive 
years he shall not again return ! 

3. He shall go to the three distances, he shall 
go beyond the five peoples; he shall go beyond 
the three ethers, whence he shall not again in all 
successive years return, while the sun is upon the 
heavens ! 
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VI, 37. Curse against one that practises hostile 

charms. 

1. The thousand-eyed curse having yoked his 
chariot has come hither, seeking out him that curses 
me, as a wolf the house of him that owns sheep. 

2. Avoid us, O curse, as a burning fire (avoids) 
a lake ! Strike here him that curses us, as the 
lightning of heaven the tree ! 

3. He that shall curse us when we do not curse, 
and he that shall curse us when we do curse, him 
do I hurl to death as a bone to a dog upon the 
ground. 

VII, 13. Charm to deprive enemies of their 
strength. 

1. As the rising sun takes away the lustre of the 
stars, thus do I take away the strength of both the 
women and the men that hate me. 

2. As many enemies as ye are, looking out against 
me, as I come on — of those that hate me do I take 
away the strength, as the sun takes away the strength 
of persons asleep (while it rises). 
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IV. 

CHARMS PERTAINING TO WOMEN (STRiKARMAM). 

II, 36. Charm to obtain a husband. 

1. May, O Agni, a suitor after our own heart 
come to us, may he come to this maiden with our 
fortune! May she, agreeable to suitors, charming 
at festivals, promptly obtain happiness through a 
husband ! 

2. Agreeable to Soma, agreeable to Brahma, 
arranged by Aryaman, with the unfailing certainty 
of god Dhitar, do I bestow upon thee good fortune, 
the acquisition of a husband. 

3. This woman shall obtain a husband, since king 
Soma makes her lovely ! May she, begetting sons, 
become a queen ; may she, going to her husband, 
shine in loveliness! 

4. As this comfortable cave, O Maghavan (Indra), 
furnishing a safe abode, hath become pleasing to ani- 
mals, thus may this woman be a favourite of fortune 
(Bhaga), beloved, not at odds with her husband ! 

5. Do thou ascend the full, inexhaustible ship of 
Bhaga (fortune) ; upon this bring hither the suitor 
who shall be agreeable (to thee) ! 

6. Bring hither by thy shouts, O lord of wealth, 
the suitor, bend his mind towards her ; turn thou the 
right side of every agreeable suitor towards (her) ! 

7. This gold and bdellium, this balsam, and 
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Bhaga (fortune), too ; these have prepared thee for 
husbands, that thou mayest obtain the one that is 
agreeable. 

8. Hither to thee Savitar shall lead the husband 
that is agreeable ! Do thou, O herb, bestow (him) 
upon her! 

VI, 60. Charm for obtaining a husband. 

i. This Aryaman (wooer) with loosened crest 
of hair comes hither in front (of the procession), 
seeking a husband for this spinster, and a wife for 
this wifeless man. 

2. This maid, O Aryaman, has wearied of going 
to the wedding-feasts of other women. Now shall, 
without fail, O Aryaman, other women go to her 
wedding-feast ! 

3. Dhatar (the creator) supports (dadhara) this 
earth, Dhatar supports the heavens, and the sun. 
May Dhatar furnish this spinster with a husband 
after her own heart! 

VI, 82. Charm for obtaining a wife. 

1. I call the name of him that comes here, that 
hath come here, and is arriving ; I crave (the name) 
of Indra, VWtra's slayer, the Vasava of hundred- 
fold strength. 

2. The road by which the Asvins carried away 
as a bride Surya, Savitar's daughter, 'by that road,' 
Bhaga (fortune) told me, ' thou shalt bring here a 
wife'! 

3. With thy wealth-procuring, great, golden hook, 
O Indra, husband of Sa&l, procure a wife for me 
that desireth a wife ! 
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VI, 78. Blessing for a married couple. 

1. Through this oblation, that causes prosperity, 
may this man flourish anew ; may he excel the wife 
that they have brought to him with his sap ! 

2. May he excel in strength, excel in royalty! 
May this couple be inexhaustible in wealth that 
bestows thousandfold lustre ! 

3. Tvash/ar begot (for thee) a wife, Tvash/ar 
for her begot thee as a husband. May Tvash/ar 
bestow upon you two a thousand lives, may he 
bestow upon you long life! 

VII, 36. Love-charm spoken by a bridal couple. 

The eyes of us two shine like honey, our foreheads 
gleam like ointment. Place me within thy heart ; 
may one mind be in common to us both ! 

VII, 37. Charm pronounced by the bride over 
the bridegroom. 

I envelope thee in my garment that was produced 
by Manu (the first man), that thou shalt be mine 
alone, shalt not even discourse of other women ! 

VI, 81. A bracelet as an amulet to ensure 
conception. 

1. A holder art thou, holdest both hands, drivest 
off the Rakshas. An acquirer of offspring and 
wealth this bracelet hath become ! 

2. O bracelet, open up the womb, that the embryo 
be put (into it) ! Do thou, O limit (-setting bracelet), 
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furnish a son, bring him here (a gamaya), thou that 
comest here (agame) ! 

3. The bracelet that Aditi wore, when she desired 
a son, Tvash/ar shall fasten upon this woman, intend- 
ing that she shall beget a son. 

Ill, 23. Charm for obtaining a son (pu*wsavanam). 

1. That which has caused thee to miscarry do we 
drive away from thee, that very thing do we deposit 
outside of thee, away in a far place. 

2. Into thy womb shall enter a male germ, as an 
arrow into a quiver! May a man be born there, 
a son ten months old ! 

3. A male son do thou produce, and after him 
a male shall be born ! Thou shalt be the mother 
of sons, of those who are born, and those whom 
thou shalt bear! 

4. By the effective seed which bulls put forth do 
thou obtain a son ; be a fruitful milch-cow ! 

5. Pra^apati's (the lord of creatures) work do 
I perform for thee : may the germ enter into thy 
womb ! Obtain thou, woman, a son who shall bring 
prosperity to thee, and bring thou prosperity to him! 

6. The plants whose father was the sky, whose 
mother the earth, whose root the (heavenly) ocean 
— may those divine herbs aid thee in obtaining 
a son ! 

VI, 11. Charm for obtaining a son (pu*wsavanam). 

1. The axvattha (ficus religiosa) has mounted the 
rami (mimosa suma) : then a male child was pro- 
duced. That, forsooth, is the way to obtain a son ; 
that do we bring to (our) wives. 
[42] 11 
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2. In the male, forsooth, seed doth grow, that is 
poured into the female. That, forsooth, is the way 
to obtain a son ; that has been told by Prafapati. 

3. Pra^apati, Anumati, and Sinivall have fashioned 
him. May he (Pra^apati) elsewhere afford the birth 
of a female, but here he shall bestow a man ! 

VII, 35. An incantation to make a woman 
sterile. 

1. The other enemies conquer with might; beat 
back, O Gatavedas, those that are not yet born! 
Enrich this kingdom unto happiness, may all the 
gods acclaim this man ! 

2. Of these hundred entrails of thine, as well as 
of the thousand canals, of all these have I closed the 
openings with a stone. 

3. The upper part of the womb do I place below, 
there shall come to thee neither offspring nor birth ! 
I render thee sterile and devoid of offspring ; a stone 
do I make into a cover for thee. 

VI, 17. Charm to prevent miscarriage. 

1. As this great earth conceives the germs of the 
beings, thus shall thy embryo be held fast, to produce 
a child after pregnancy! 

2. As this great earth holds these trees, thus 
shall thy embryo be held fast, to produce a child 
after pregnancy ! 

3. As this great earth holds the mountains and 
the peaks, thus shall thy embryo be held fast, to 
produce a child after pregnancy ! 

4. As this great earth holds the animals scattered 
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far, thus shall thy embryo be held fast, to produce 
a child after pregnancy ! 

I, 11. Charm for easy parturition. 

i. Aryaman as active hotar-priest shall utter for 
thee the vasha/-call at this (soma-) pressing, O 
Pushan! May (this) woman, (herself) begotten in 
the proper way, be delivered, may her joints relax, 
that she shall bring forth ! 

2. Four directions has the heaven, and also four 
the earth : (from these) the gods created the embryo. 
May they open her, that she shall bring forth ! 

3. May Sushan open : her womb do we cause 
to gape. Do thou, O Sushana, loosen the womb, 
do thou, O Bishkala, let go (the embryo) ! 

4. Attached not at all to the flesh, nor to the fat, 
not at all to the marrow, may the splotched, moist, 
placenta come down to be eaten by a dog ! May 
the placenta fall down ! 

5. I split open thy vagina, thy womb, thy canals ; 
I separate the mother and the son, the child along 
with the placenta. May the placenta fall down ! 

6. As flies the wind, as flies the mind, as fly the 
winged birds, so do thou, O embryo, ten months 
old, fall along with the placenta ! May the placenta 
fall down ! 

I, 34. Charm with licorice, to secure the love 
of a woman. 

1. This plant is born of honey, with honey do we 
dig for thee. Of honey thou art begotten, do thou 
make us full of honey ! 

2. At the tip of my tongue may I have honey, at 
my tongue's root the sweetness of honey ! In my 

h 2 
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power alone shalt thou then be, thou shalt come up 
to my wish ! 

3. Sweet as honey is my entrance, sweet as honey 
my departure. With my voice do I speak sweet as 
honey, may I become like honey ! 

4. I am sweeter than honey, fuller of sweetness 
than licorice. Mayest thou, without fail, long for 
me alone, (as a bee) for a branch full of honey ! 

5. I have surrounded thee with a clinging sugar- 
cane, to remove aversion, so that thou shalt not be 
averse to me ! 

II, 30. Charm to secure the love of a woman. 

1. As the wind tears this grass from the surface 
of the earth, thus do I tear thy soul, so that thou, 
woman, shalt love, shalt not be averse to me ! 

2. If ye, O two Asvins, shall unite and bring 
together the loving pair — united are the fortunes of 
both of you (lovers), united the thoughts, united the 
purposes ! 

3. When birds desire to chirp, lustily desire to 
chirp, may my call go there, as an arrow-point upon 
the shaft ! 

4. What is within shall be without, what is with- 
out shall be within! Take captive, O herb, the 
soul of the maidens endowed with every charm ! 

5. Longing for a husband this woman hath come, 
I have come longing for a wife. As a loudly neigh- 
ing horse I have attained to my good fortune ! 

VI, 8. Charm to secure the love of a woman. 

1. As the creeper embraces the tree on all sides, 
thus do thou embrace me, so that thou, woman, 
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shalt love me, so that thou shalt not be averse 
to me ! 

2. As the eagle when he flies forth presses his 
wings against the earth, thus do I fasten down thy 
mind, so that thou, woman, shalt love me, so that 
thou shalt not be averse to me. 

3. As the sun day by day goes about this heaven 
and earth, thus do I go about thy mind, so that 
thou, woman, shalt love me, so that thou shalt not 
be averse to me. 

VI, 9. Charm to secure the love of a woman. 

1. Hanker thou after my body, my feet, hanker 
after my eyes, my thighs! The eyes of thee, as 
thou lustest after me, and thy hair shall be parched 
with love! 

2. I make thee cling to my arm, cling to my 
heart, so that thou shalt be in my power, shalt come 
up to my wish ! 

3. The cows, the mothers of the ghee, who lick 
their young, in whose heart love is planted, shall 
make yonder woman bestow love upon me ! 

VI, 102. Charm to secure the love of a woman. 

1. As this draught animal, O ye Asvins, comes 
on, and proceeds, thus may thy soul come on, and 
proceed to me ! 

2. I draw to myself thy mind, as the leading 
stallion the female side-horse. As the stalk of 
grass torn by the wind, thus shall thy mind fasten 
itself upon me ! 

3. A coaxing mixture of salve, of sweet wood, of 
kush/^a, and of spikenard, do I deftly pick out with 
the hands of Bhaga (good fortune). 



Digitized by 



Google 



r02 HYMNS OF THE ATHARVA-VEDA. 



Ill, 25. Charm to arouse the passionate love 
of a woman. 

1. May (love), the disquieter, disquiet thee; do 
not hold out upon thy bed! With the terrible 
arrow of Kama (love) do I pierce thee in the heart 

2. The arrow, winged with longing, barbed with 
love, whose shaft is undeviating desire, with that, 
well-aimed, Kama shall pierce thee in the heart ! 

3. With that well-aimed arrow of Kama which 
parches the spleen, whose plume flies forward, which 
burns up, do I pierce thee in the heart 

4. Consumed by burning ardour, with parched 
mouth, do thou (woman) come to me, pliant, (thy) 
pride laid aside, mine alone, speaking sweetly and 
to me devoted ! 

5. I drive thee with a goad from thy mother and 
thy father, so that thou shalt be in my power, shalt 
come up to my wish. 

6. All her thoughts do ye, O Mitra and Varu«a, 
drive out of her ! Then, having deprived her of her 
will, put her into my power alone ! 

VI, 139. Charm to arouse the passionate love 
of a woman. 

1. Clinging to the ground thou didst grow, (O 
plant), that producest bliss for me; a hundred 
branches extend from thee, three and thirty grow 
down from thee : with this plant of a thousand 
leaves thy heart do I parch. 

2. Thy heart shall parch (with love) for me, and 
thy mouth shall parch (with love for me) ! Languish, 
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moreover, with love for me, with parched mouth 
pass thy days ! 

3. Thou that causest affection, kindlest (love), 
brown, lovely (plant), draw (us) together; draw 
together yonder woman and myself, our hearts make 
the same ! 

4. As the mouth of him that hath not drunk dries 
up, thus languish thou with love for me, with 
parched mouth pass thy days ! 

5. As the ichneumon tears the serpent, and joins 
him together again, thus, O potent (plant), join 
together what hath been torn by love ! 

VII, 38. Charm to secure the love of a man. 

1. This potent herb do I dig out: it draws toward 
me the eye, causes (love's) tears. It brings back 
him who has gone to a distance, rejoices him that 
approaches me. 

2. By (the plant) with which the Asurl allured 
Indra away from the gods, by that do I subject thee, 
that I may be well-beloved of thee ! 

3. Thy face is turned towards Soma (the moon), 
thy face is turned towards Sftrya (the sun), thy face 
is turned towards all the gods : 't is thee here that 
we do invoke. 

4. My speech, not thine, (in this matter) hath 
weight : in the assembly, forsooth, do thou speak ! 
To me alone shalt thou belong, shalt not even 
discourse of other women ! 

5. Whether thou art beyond the haunts of men, 
or whether across the river, this very herb, as if 
a captive bound, shall bring thee back to me ! 
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VI, 130. Charm to arouse the passionate love 
of a man. 

1. This yearning love comes from the Apsaras, 
the victorious, imbued with victory. Ye gods, send 
forth the yearning love: may yonder man burn 
after me ! 

2. My wish is, he shall long for me, devoted he 
shall long for me ! Ye gods, send forth the yearning 
love : may yonder man burn after me ! 

3. That yonder man shall long for me, (but) I for 
him nevermore, ye gods, send forth the yearning 
love : may yonder man burn after me ! 

4. Do ye, O Maruts, intoxicate him (with love) ; 
do thou, O mid-air, intoxicate him ; do thou, O Agni, 
intoxicate him ! May yonder man burn after me ! 

VI, 131. Charm to arouse the passionate love 
of a man. 

1. From thy head unto thy feet do I implant 
(love's) longing into thee. Ye gods, send forth the 
yearning love : may yonder man burn after me ! 

2. Favour this (plan), Anumati ; fit it together, 
Akuti ! Ye gods, send forth the yearning love : 
may yonder man burn after me ! 

3. If thou dost run three leagues away, (or even) 
five leagues, the distance coursed by a horseman, 
from there thou shalt again return, shalt be the 
father of our sons ! 

VI, 132. Charm to arouse the passionate love 
of a man. 

1. Love's consuming longing, together with yearn- 
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ing, which the gods have poured into the waters, 
that do I kindle for thee by the law of Varu»a ! 

2. Love's consuming longing, together with yearn- 
ing, which the all-gods (virve devaA) have poured 
into the waters, that do I kindle for thee by the law 
of Varu»a ! 

3. Love's consuming longing, together with yearn- 
ing, which Indrawl has poured into the waters, that 
do I kindle for thee by the law of Varu»a ! 

4. Love's consuming longing, together with yearn- 
ing, which Indra and Agni have poured into the 
waters, that do I kindle for thee by the law of 
Vanma ! 

5. Love's consuming longing, together with yearn- 
ing, which Mitra and Varu«a have poured into the 
waters, that do I kindle for thee by the law of 
Varuwa ! 

IV, 5. Charm at an assignation. 

1. The bull with a thousand horns who rose out 
of the sea, with the aid of him, the mighty one, do 
we put the folks to sleep. 

2. The wind blows not over the earth. No one 
looks on. Do thou then, befriended of Indra, put 
all women and dogs to sleep ! 

3. The women that lie upon couches and upon 
beds, and they that rest in litters, the women all 
that exhale sweet fragrance, do we put to sleep. 

4. Every moving thing I have held fast. Eye 
and breath 1 have held fast. I have held fast all 
limbs in the deep gloom of the night. 

5. Of him that sits, and him that walks, of him 
that stands and looks about, of these the eyes we do 
shut, just as these premises (are shut). 
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6. The mother shall sleep, the father shall sleep, 
the dog shall sleep, the lord of the house shall sleep ! 
All her relations shall sleep, and these people round 
about shall sleep ! 

7. O sleep, put thou to sleep all people with the 
magic that induces sleep! Put the others to sleep 
until the sun rises ; may I be awake until the dawn 
appears, like Indra, unharmed, uninjured ! 

VI, 77. Charm to cause the return of a truant 

woman. 

i. The heavens have stood, the earth has stood, 
all creatures have stood. The mountains have 
stood upon their foundation, the horses in the stable 
I have caused to stand. 

2. Him that has control of departure, that has 
control of coming home, return, and turning in, that 
shepherd do I also call. 

3. O ^atavedas (Agni), cause thou to turn in; 
a hundred ways hither shall be thine, a thousand 
modes of return shall be thine : with these do thou 
restore us again ! 

VI, 18. Charm to allay jealousy. 

1. The first impulse of jealousy, moreover the 
one that comes after the first, the fire, the heart- 
burning, that do we waft away from thee. 

2. As the earth is dead in spirit, in spirit more 
dead than the dead, and as the spirit of him that 
has died, thus shall the spirit of the jealous (man) 
be dead ! 

3. Yon fluttering little spirit that has been fixed 
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into thy heart, from it the jealousy do I remove, as 
air from a water-skin. 

VII, 45. Charm to allay jealousy. 

1. From folk belonging to all kinds of people, 
from the Sindhu (Indus) thou hast been brought 
hither : from a distance, I ween, has been fetched 
the very remedy for jealousy. 

2. As if a fire is burning him, as if the forest-fire 
burns in various directions, this jealousy of his do 
thou quench, as a fire (is quenched) with water ! 

I, 14. A woman's incantation against her rival. 

1. I have taken unto myself her fortune and her 
glory, as a wreath off a tree. Like a mountain with 
broad foundation may she sit a long time with her 
parents ! 

2. This woman shall be subjected to thee as thy 
wife, O king Yama ; (till then) let her be fixed to 
the house of her mother, or her brother, or her 
father ! 

3. This woman shall be the keeper of thy house, 
O king (Yama), and her do we make over to thee ! 
May she long sit with her relatives, until (her hair) 
drops from her head ! 

4. With the incantation of Asita, of Kajyapa, and 
of Gaya do I cover up thy fortune, as women cover 
(something) within a chest. 

Ill, 18. Charm of a woman against a rival or 
co-wife. 

1. I dig up this plant, of herbs the most potent, 
by whose power rival women are overcome, and 
husbands are obtained. 
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2. O thou (plant) with erect leaves, lovely, do 
thou, urjed on by the gods, full of might, drive 
away my rival, make my husband mine alone ! 

3. He did not, forsooth, call thy name, and thou 
shalt not delight in this husband! To the very 
farthest distance do we drive our rival. 

4. Superior am I, O superior (plant), superior, 
truly, to superior (women). Now shall my rival be 
inferior to those that are inferior ! 

5. I am overpowering, and thou, (O plant), art 
completely overpowering. Having both grown full 
of power, let us overpower my rival ! 

6. About- thee (my husband) I have placed the 
overpowering (plant), upon thee placed the very 
overpowering one. May thy mind run after me as 
a calf after the cow, as water along its course ! 

VI, 138. Charm for depriving a man of his 
virility. 

1. As the best of the plants thou art reputed, 
O herb : turn this man for me to-day into a eunuch 
that wears his hair dressed ! 

2. Turn him into a eunuch that wears his hair 
dressed, and into one f hat wears a hood ! Then 
Indra with a pair of stones shall break his testicles 
both! 

3. O eunuch, into a eunuch thee I have turned ; 
O castrate, into a castrate thee I have turned ; 
O weakling, into a weakling thee I have turned ! 
A hood upon his head, and a hair-net do we place. 

4. The two canals, fashioned by the gods, in 

which man's power rests, in thy testicles 

I break them with a club. 
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5. As women break reeds for a mattress with 
a stone, thus do I break thy member . 
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I, 18. Charm to remove evil bodily characteristics 
from a woman. 

1. The (foul) mark, the lalaml (with spot on the 
forehead), the Arati (grudging demon), do we drive 
out Then the (signs) that are auspicious (shall 
remain) with us ; (yet) to beget offspring do we 
bring the Arati ! 

2. May Savitar drive out uncouthness from her 
feet, may Varuwa, Mitra, and Aryaman (drive it) 
out from her hands ; may Anumati kindly drive it 
out for us ! For happiness the gods have created 
this woman. 

3. The fierceness that is in thyself, in thy body, 
or in thy look, all that do we strike away with our 
charm. May god Savitar prosper thee ! 

4. The goat-footed, the bull-toothed, her who 
scares the cattle, the snorting one, the vill^t (the 
driveling one), the lalaml (with spot on the fore- 
head), these do we drive from us. 

VI, no. Expiatory chami for a child born 
under z n unlucky star. 

1. Of yore, (O Agni), thou wast worthy of sup- 
plication at the sacrifice ; thou wast the priest in 
olden times, and now anew shalt sit (at our sacrifice) ! 
Delight, O Agni, thy own body, and, sacrificing, 
bring good fortune here to us ! 

2. Him that hath been born under the (constella- 
tion) ^yeshMaghnt (' she that slays the oldest '), or 
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under the viirrtau ('they that uproot'), save thou 
from being torn up by the root by Yama (death) ! 
May he (Agni) guide him across all misfortunes to 
long life, to a life of a hundred autumns ! 

3. On a tiger (-like) day the hero was born ; born 
under a (good) constellation he becometh a mighty 
hero. Let him not slay, when he grows up, his 
father, let him not injure the mother that hath 
begotten him! 

VI, 140. Expiation for the irregular appearance 
of the first pair of teeth. 

1. Those two teeth, the tigers, that have broken 
forth, eager to devour father and mother, do thou, 
O Brahmawaspati Catavedas, render auspicious ! 

2. Do ye eat rice, eat barley, and eat, too, beans, 
as well as sesamum ! That, O teeth, is the share 
deposited for your enrichment. Do not injure 
father and mother ! 

3. Since ye have been invoked, O teeth, be ye in 
unison kind and propitious! Elsewhere, O teeth, 
shall pass away the fierce (qualities) of your body ! 
Do not injure father and mother ! 
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(RAGAKARMAM). 

IV, 8. Prayer at the consecration of a king. 

i . H imself prosperous (bhuto), he does put strength 
into the beings (bhuteshu) ; he became the chief lord 
of the beings (bhutanam). To his consecration 
death does come : may he, the king, favour this 
kingdom ! 

2. Come forth hither — do not glance away — as 
a mighty guardian, slayer of enemies ! Step hither, 
thou who prosperest thy friends : the gods shall 
bless thee ! 

3. As he did step hither all (men) did attend 
him. Clothed in grace, he moves, shining by his 
own lustre. This is the great name of the manly 
Asura ; endowed with every form (quality) he 
entered upon immortal (deeds). 

4. Thyself a tiger, do thou upon this tiger-skin 
stride (victorious) through the great regions! All 
the clans shall wish for thee, and the heavenly 
waters, rich in sap ! 

5. The heavenly waters, rich in sap, flow joyously, 
(and too) those in the sky and upon the earth : with 
the lustre of all of these do I sprinkle thee. 

6. They have sprinkled thee with their lustre, 
the heavenly waters rich in sap. May Savitar thus 
fashion thee, that thou shalt prosper thy friends ! 
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7. (The waters) thus embracing him, the tiger, 
promote him, the lion, to great good fortune. Him, 
the leopard in the midst of the waters, as though 
standing in the ocean, the beneficent (floods, or the 
vigorous priests) cleanse thoroughly ! 

Ill, 3. Charm for the restoration of an exiled 

king. 

1. (Agni) has shouted loud: may he here well 
perform his work ! Spread thyself out, O Agni, over 
the far-reaching hemispheres of the world ! The all- 
possessing Maruts shall engage thee : bring hither 
that (king) who devoutly spends the offering ! 

2. However far he be, the red (steeds) shall urge 
hither Indra, the seer, to friendship, since the gods, 
(chanting) for him the gayatri, the brihatt, and the 
arka (songs), infused courage into him with the 
sautrama#i-sacrifice ! 

3. From the waters king Varu»a shall call thee, 
Soma shall call thee from the mountains, Indra shall 
cite thee to these clans ! Turn into an eagle and fly 
to these clans ! 

4. An eagle shall bring hither from a distance 
him that is fit to be called, (yet) wanders exiled in 
a strange land ! The A.fvins shall prepare for thee 
a path, easy to travel ! Do ye, his kinfolk, gather 
close about him ! 

5. Thy opponents shall call thee ; thy friends have 
chosen thee! Indra, Agni, and all the gods have 
kept prosperity with this people. 

6. The kinsman or the stranger that opposes thy 
call, him, O Indra, drive away; then render this 
(king) accepted here! 
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III, 4. Prayer at the election of a king. 

1 . (Thy) kingdom hath come to thee : arise, en- 
dowed with lustre ! Go forth as the lord of the 
people, rule (shine) thou, a universal ruler ! All the 
regions of the compass shall call thee, O king; 
attended and revered be thou here ! 

2. Thee the clans, thee these regions, goddesses 
five, shall choose for empire ! Root thyself upon 
the height, the pinnacle of royalty : then do thou, 
mighty, distribute goods among us ! 

3. Thy kinsmen with calls shall come to thee ; 
agile Agni shall go with them as messenger ! Thy 
wives, thy sons shall be devoted to thee ; being 
a mighty (ruler) thou shalt behold rich tribute ! 

4. The A.yvins first, Mitra and Varuwa both, all 
the gods, and the Maruts, shall call thee ! Then fix 
thy mind upon the bestowal of wealth, then do thou, 
mighty, distribute wealth among us ! 

5. Hither hasten forth from the farthest distance ; 
heaven and earth, both, shall be propitious to thee ! 
Thus did this king Varu«a (as if, ' the chooser ') 
decree that ; he himself did call thee : ' come thou 
hither'! 

6. O Indra, Indra, come thou to the tribes of 
men, for thou hast agreed, concordant with the 
Varu»as (as if, 'the electors'). He did call thee to 
thy own domain (thinking) : 'let him revere the 
gods, and manage, too, the people ' ! 

7. The rich divinities of the roads, of manifold 
diverse forms, all coming together have given thee 
a broad domain. They shall all concordantly call 

[42] 1 
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thee ; rule here, a mighty, benevolent (king), up to 
the tenth decade (of thy life) ! 



Ill, 5. Praise of an amulet derived from the par#a- 
tree, designed to strengthen royal power. 

1. Hither hath come this amulet of par«a-wood, 
with its might mightily crushing the enemy. (It is) 
the strength of the gods, the sap of the waters : may 
it assiduously enliven me with energy ! 

2. The power to rule thou shalt hold fast in me, 
O amulet of par«a-wood ; wealth (thou shalt hold 
fast) in me ! May I, rooted in the domain of royalty, 
become the chief! 

3. Their very own amulet which the gods de- 
posited secretly in the tree, that the gods shall give 
us to wear, together with life ! 

4. The par«a has come hither as the mighty 
strength of the soma, given by Indra, instructed by 
Varu«a. May I, shining brilliantly, wear it, unto 
long life, during a hundred autumns! 

5. The amulet of par«a-wood has ascended upon 
me unto complete exemption from injury, that I may 
rise superior (even) to friends and alliances ! 

6. The skilful builders of chariots, and the inge- 
nious workers of metal, the folk about me all, do 
thou, O par«a, make my aids ! 

7. The kings who (themselves) make kings, the 
charioteers, and leaders of hosts, the folk about me 
all, do thou, O par«a, make my aids ! 

8. Thou art the body-protecting par«a, a hero, 
brother of me, the hero. Along with the brilliancy 
of the year do I fasten thee on, O amulet ! 
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IV, 22. Charm to secure the superiority of 
a king. 

1. This warrior, O Indra, do thou strengthen for 
me, do thou install this one as sole ruler (bull) of 
the Wis (the people); emasculate all his enemies, 
subject them to him in (their) contests! 

2. To him apportion his share of villages, horses, 
and cattle ; deprive of his share the one that is his 
enemy ! May this king be the pinnacle of royalty ; 
subject to him, O Indra, every enemy! 

3. May this one be the treasure-lord of riches, may 
this king be the tribal lord of the Vis (the people) ! 
Upon this one, O Indra, bestow great lustre, devoid 
of lustre render his enemy ! 

4. For him shall ye, O heaven and earth, milk 
ample good, as two milch-cows yielding warm milk ! 
May this king be favoured of Indra, favoured of 
cows, of plants, and cattle ! 

5. I unite with thee Indra who has supremacy, 
through whom one conquers and is not (himself) 
conquered, who shall install thee as sole ruler of the 
people, and as chief of the human kings. 

6. Superior art thou, inferior are thy rivals, 
and whatsoever adversaries are thine, O king! 
Sole ruler, befriended of Indra, victorious, bring 
thou hither the supplies of those who act as thy 
enemies ! 

7. Presenting the front of a lion do thou devour 
all (their) people, presenting the front of a tiger do 
thou strike down the enemies ! Sole ruler, befriended 
of Indra, victorious, seize upon the supplies of those 
who act as thy enemies ! 

1 2 
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I, 9. Prayer for earthly and heavenly success. 

1. Upon this (person) the Vasus, Indra, Pushan, 
Varu«a, Mitra, and Agni, shall bestow goods (vasu) ! 
The Adityas, and, further, all the gods shall hold 
him in the higher light ! 

2. Light, ye gods, shall be at his bidding : Surya 
(the sun), Agni (fire), or even gold ! Inferior to us 
shall be our rivals ! Cause him to ascend to the 
highest heaven ! 

3. With that most potent charm with which, 
O CPatavedas (Agni), thou didst bring to Indra the 
(soma-) drink, with that, O Agni, do thou here 
strengthen this one ; grant him supremacy over his 
kinsmen ! 

4. Their sacrifice and their glory, their increase 
of wealth and their thoughtful plans, I have usurped, 
O Agni. Inferior to us shall be our rivals ! Cause 
him to ascend to the highest heaven ! 

VI, 38. Prayer for lustre and power. 

1. The brilliancy that is in the lion, the tiger, 
and the serpent ; in Agni, the Brahmawa, and Surya 
(shall be ours) ! May the lovely goddess that bore 
Indra come to us, endowed with lustre! 

2. (The brilliancy) that is in the elephant, panther, 
and in gold ; in the waters, cattle, and in men (shall 
be ours) ! May the lovely goddess that bore Indra 
come to us, endowed with lustre ! 

3. (The brilliancy) that is in the chariot, the dice, 
in the strength of the bull ; in the wind, Par^anya, 
and in the fire of Varu«a (shall be ours) ! May the 
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lovely goddess that bore Indra come to us, endowed 
with lustre ! 

4. (The brilliancy) that is in the man of royal 
caste, in the stretched drum, in the strength of the 
horse, in the shout of men (shall be ours) ! May the 
lovely goddess that bore Indra come to us, endowed 
with lustre ! 

VI, 39. Prayer for glory (yasas). 

1. The oblation that yields glory, sped on by 
Indra, of thousandfold strength, well offered, pre- 
pared with might, shall prosper! Cause me, that 
offers the oblation, to continue long beholding 
(light), and to rise to supremacy! 

2. (That he may come) to us, let us honour with 
obeisance glory-owning Indra, the glorious one with 
glory-yielding (oblations) ! Do thou (the oblation) 
grant us sovereignty sped on by Indra ; may we in 
thy favour be glorious ! 

3. Glorious was Indra born, glorious Agni, glorious 
Soma. Glorious, of all beings the most glorious, 
am I. 

VIII, 8. Battle-charm. 

1. May Indra churn (the enemy), he, the churner, 
.Sakra (mighty), the hero, that pierces the forts, so 
that we shall slay the armies of the enemies a 
thousandfold ! 

2. May the rotten rope, wafting itself against 
yonder army, turn it into a stench. When the 
enemies see from afar our smoke and fire, fear shall 
they lay into their hearts ! 

3. Tear asunder those (enemies), O asvattha 
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(ficus religiosa), devour (khada) them, O khadira 
(acacia catechu) in lively style! Like the ta^ad- 
bhariga (ricinus communis) they shall be broken 
(bhafyantim), may the vadhaka (a certain kind of 
tree) slay them with his weapons (vadhai^) ! 

4. May the knotty ahva-plant put knots upon 
yonder (enemies), may the vadhaka slay them with 
his weapons! Bound up in (our) great trap-net, 
they shall quickly be broken as an arrow-reed ! 

5. The atmosphere was the net, the great regions 
(of space) the (supporting) poles of the net : with 
these .Sakra (mighty Indra) did surround and scatter 
the army of the Dasyus. 

6. Great, forsooth, is the net of great .Sakra, who 
is rich in steeds : with it infold thou all the enemies, 
so that not one of them shall be released ! 

7. Great is the net of thee, great Indra, hero, that 
art equal to a thousand, and hast hundredfold might 
With that (net) .Sakra slew a hundred, thousand, 
ten thousand, a hundred million foes, having sur- 
rounded them with (his) army. 

8. This great world was the net of great .Sakra : 
with this net of Indra I infold all those (enemies) 
yonder in darkness. 

9. With great dejection, failure, and irrefragable 
misfortune; with fatigue, lassitude, and confusion, 
do I surround all those (enemies) yonder. 

10. To death do I hand them over, with the 
fetters of death they have been bound. To the evil 
messengers of death do I lead them captive. 

1 1 . Guide ye those (foes), ye messengers of death ; 
ye messengers of Yama, infold them ! Let more 
than thousands be slain ; may the club of Bhava 
crush them ! 
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12. The Sadhyas (blessed) go holding up with 
might one support of the net, the Rudras another, 
the Vasus another. (Still) another is upheld by the 
Adityas. 

13. All the gods shall go pressing from above 
with might ; the Angiras shall go on the middle (of 
the net), slaying the mighty army ! 

14. The trees, and (growths) that are like trees, 
the plants and the herbs as well; two-footed and 
four-footed creatures do I impel, that they shall slay 
yonder army ! 

15. The Gandharvas and Apsaras, the serpents 
and the gods, holy men and (deceased) Fathers, the 
visible and invisible (beings), do I impel, that they 
shall slay yonder army ! 

16. Scattered here are the fetters of death ; when 
thou steppest upon them thou shalt not escape! 
May this hammer slay (the men) of yonder army by 
the thousand ! 

17. The gharma (sacrificial hot drink) that has 
been heated by the fire, this sacrifice (shall) slay 
thousands ! Do ye, Bhava and .Sarva, whose arms 
are mottled, slay yonder army ! 

18. Into the (snare of) death they shall fall, into 
hunger, exhaustion, slaughter, and fear ! O Indra and 
.Sarva, do ye with trap and net slay yonder army ! 

19. Conquered, O foes, do ye flee away; repelled 
by (our) charm, do ye run! Of yonder host, re- 
pulsed by Brz'haspati, not one shall be saved ! 

20. May their weapons fall from their (hands), 
may they be unable to lay the arrow on (the bow) ! 
And then (our) arrows shall smite them, badly 
frightened, in their vital members ! 

21. Heaven and earth shall shriek at them, and 
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the atmosphere, along with the divine powers ! 
Neither aider, nor support did they find; smiting 
one another they shall go to death ! 

22. The four regions are the she-mules of the 
god's chariot, the puroa&sas (sacrificial rice-cakes) 
the hoofs, the atmosphere the seat (of the wagon). 
Heaven and earth are its two sides, the seasons 
the reins, the intermediate regions the attendants, 
Wtk (speech) the road. 

23. The year is the chariot, the full year is the 
body of the chariot, Virif the pole, Agni the front 
part of the chariot Indra is the (combatant) stand- 
ing on the left of the chariot, A'andramas (the moon) 
the charioteer. 

24. Do thou win here, do thou conquer here, 
overcome, win, hail ! These here shall conquer, 
those yonder be conquered! Hail to these here, 
perdition to those yonder! Those yonder do I 
envelop in blue and red ! 

I, 19. Battle-charm against arrow-wounds. 

1. The piercing (arrows) shall not hit us, nor 
shall the striking arrows hit us! Far away from 
us, O Indra, to either side, cause the arrow-shower 
to fall! 

2. To either side of us the arrows shall fall, those 
that have been shot and shall be shot ! Ye divine 
and ye human arrows, pierce ye mine enemies ! 

3. Be he our own, or be he strange, the kinsman, 
or the foreigner, who bear enmity towards us, those 
enemies of mine Rudra shall pierce with a shower 
of arrows ! 

4. Him that rivals us, or does not rival us, him 
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that curses us with hate, may all the gods injure : 
my charm protects me from within ! 

Ill, i. Battle-charm for confusing the enemy. 

i. Agni shall skilfully march against our oppo- 
nents, burning against their schemes and hostile 
plans; G&tavedas shall confuse the army of our 
opponents and deprive them (of the use) of their 
hands ! 

2. Ye Maruts are mighty in such matters : ad- 
vance ye, crush ye, conquer ye (the enemy) ! These 
Vasus when implored did crush (them). Agni, 
verily, as their vanguard shall skilfully attack ! 

3. O Maghavan, the hostile army which contends 
against us — do ye, O Indra, VWtra's slayer, and 
Agni, burn against them ! 

4. Thy thunderbolt, O Indra, who hast been 
driven forward swiftly by thy two bay steeds, 
shall advance, crushing the enemies. Slay them 
that resist, pursue, or flee, deprive their schemes of 
fulfilment ! 

5. O Indra, confuse the army of the enemy; with 
the impact of the fire and the wind scatter them to 
either side ! 

6. Indra shall confuse the army, the Maruts shall 
slay it with might ! Agni shall rob it of its sight ; 
vanquished it shall turn about ! 

Ill, 2. Battle-charm for confusing the enemy. 

1. Agni, our skilful vanguard, shall attack, burn- 
ing against their schemes and hostile plans ! Cata- 
vedas shall bewilder the plans of the enemy, and 
deprive them (of the use) of their hands ! 

2. This fire has confused the schemes that are in 
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your mind ; it shall blow you from your home, blow 
you away from everywhere ! 

3. O Indra, bewildering their schemes, come 
hither with thy (own) plan : with the impact of the 
fire and the wind scatter them to either side ! 

4. O ye plans of theirs, fly ye away ; O ye schemes, 
be ye confused! Moreover, what now is in their 
mind, do thou drive that out of them ! 

5. Do thou, O (goddess) Apva, confusing their 
plans, go forth (to them), and seize their limbs! 
Attack them, burn with flames into their hearts ; 
strike the enemy with fits, (strike our) opponents 
with darkness! 

6. That army yonder of the enemy, that comes 
against us fighting with might, do ye, O Maruts, 
strike with planless darkness, that one of them shall 
not know the other ! 

VI, 97. Battle-charm of a king upon the eve of 

battle. 

1. Superior is the sacrifice, superior Agni, superior 
Soma, superior Indra. To the end that I shall be 
superior to all hostile armies do we thus, offering 
the agnihotra, reverently present this oblation ! 

2. Hail be, ye wise Mitra and Varu«a: with 
honey swell ye our kingdom here, (so that it shall) 
abound in offspring ! Drive far to a distance mis- 
fortune, strip off from us sin, even after it has been 
committed ! 

3. With inspiration follow ye this strong hero ; 
cling close, ye friends, to Indra (the king), who 
conquers villages, conquers cattle, has the thunder- 
bolt in his arm, overcomes the host arrayed (against 
him), crushing it with might ! 
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VI, 99. Battle-charm of a king on the eve of 
battle. 

1. I call upon thee, O India, from afar, upon thee 
for protection against tribulation. I call the strong 
avenger that has many names, and is of unequalled 
birth. 

2. Where the hostile weapon now rises against us, 
threatening to slay, there do we place the two arms 
of Indra round about. 

3. The two arms of Indra, the protector, do we 
place round about us : let him protect us ! O god 
Savitar, and king Soma, render me of confident 
mind, that I may prosper ! 

XI, 9. Prayer to Arbudi and Nyarbudi for help 
in battle. 

1. The arms, the arrows, and the might of the 
bows; the swords, the axes, the weapons, and the 
artful scheme that is in our mind; all that, O Arbudi, 
do thou make the enemies see, and spectres also 
make them see ! 

2. Arise, and arm yourselves; friends are ye, O 
divine folk! May our friends be perceived and 
protected by you, O Arbudi (and Nyarbudi) ! 

3. Arise (ye two), and take hold ! With fetters 
and shackles surround ye the armies of the enemy, 
O Arbudi (and Nyarbudi) ! 

4. The god whose name is Arbudi, and the lord 
Nyarbudi, by whom the atmosphere and this great 
earth has been infolded, with these two companions 
of Indra do I pursue the conquered (king) with my 
army. 
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5. Arise, thou divine person, O Arbudi, together 
with thy army ! Crushing the army of the enemy, 
encompass them with thy embraces ! 

6. Thou, Arbudi, makest appear the sevenfold 
spectral brood. Do thou, when the oblation has 
been poured, rise up with all these, together with 
the army ! 

7. (The female mourner), beating herself, with 
tear-stained face, with short (mutilated ?) ears, with 
dishevelled hair, shall lament, when a man has been 
slain, pierced by thee, O Arbudi ! 

8. She curves her spine while longing in her 
heart for her son, her husband, and her kin, when 
(a man) has been pierced by thee, O Arbudi ! 

9. The aliklavas and the ^ashkamadas, the vul- 
tures, the strong-winged hawks, the crows, and the 
birds (of prey) shall obtain their fill! Let them 
make evident to the enemy, when (a man) has been 
pierced by thee, O Arbudi ! 

10. Then, too, every wild beast, insect, and worm 
shall obtain his fill on the human carcass, when 
(a man) has been pierced by thee, O Arbudi ! 

11. Seize ye, and tear out in-breathing and out- 
breathing, O Nyarbudi (and Arbudi): deep-sounding 
groans shall arise! Let them make it evident to 
the enemy, when (a man) has been pierced by thee, 
O Arbudi ! 

1 2. Scare them forth, let them tremble ; bewilder 
the enemies with fright ! With thy broad embrace, 
with the clasp of thy arms crush the enemies, O 
Nyarbudi ! 

1 3. May their arms, and the artful scheme that is 
in their mind be confused ! Not a thing shall remain 
of them, pierced by thee, O Arbudi ! 
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14. May (the mourning women) beating them- 
selves, run together, smiting their breasts and their 
thighs, not anointed, with dishevelled hair, howling, 
when a man has been slain, has been pierced by 
thee, O Arbudi ! 

1 5. The dog-like Apsaras, and also the Rupakas 
(phantoms), the plucking sprite, that eagerly licks 
within the vessel, and her that seeks out what has 
been carelessly hidden, all those do thou, O Arbudi, 
make the enemies see, and spectres also make 
them see ! 

16. (And also make them see) her that strides 
upon the mist, the mutilated one, who dwells with 
the mutilated ; the vapoury spooks that are hidden, 
and the Gandharvas and Apsaras, the serpents, and 
other brood, and the Rakshas ! 

17. (And also) the spooks with fourfold teeth, 
black teeth, testicles like a pot, bloody faces, who 
are inherently frightful, and terrifying ! 

18. Frighten thou, O Arbudi, yonder lines of the 
enemy ; the conquering and the victorious (Arbudi 
and Nyarbudi), the two comrades of Indra, shall 
conquer the enemies ! 

19. Dissolved, crushed, slain the enemy shall lie, 
O Nyarbudi ! May victorious sprites, with fiery 
tongues and smoky crests, go with (our) army ! 

20. Of the enemies repulsed by this (army), O 
Arbudi, Indra, the spouse of Sa&l, shall slay each 
picked man : not a single one of those yonder shall 
escape ! 

21. May their hearts burst, may their life's breath 
escape upward ! May dryness of the mouth over- 
take (our) enemies, but not (our) allies ! 

22. Those who are bold and those who are 
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cowardly, those who turn (in flight) and those who 
are deaf (to danger?), those who are (like) dark 
goats, and those, too, who bleat like goats, all those, 
do thou, O Arbudi, make the enemies see, and 
spectres also make them see! 

23. Arbudi and Trishawdhi shall pierce our 
enemies, so that, O Indra, slayer of VWtra, spouse 
of SaM, we may slay the enemy by thousands ! 

24. The trees, and (growths) that are like trees, 
the plants and the herbs as well, the Gandharvas 
and the Apsaras, the serpents, gods, pious men, and 
(departed) Fathers, all those, O Arbudi, do thou 
make the enemies see, and spectres also make 
them see! 

25. The Maruts, god Aditya, Brahma«aspati did 
rule over you ; Indra and Agni, Dhatar, Mitra, and 
Pra^apati did rule over you ; the seers did rule over 
you. Let them make evident to the enemies when 
(a man) has been pierced by thee, O Arbudi ! 

26. Ruling over all these, rise ye and arm your- 
selves! Ye divine folk are (our) friends: win ye 
the battle, and disperse to your various abodes ! 

XI, 10. Prayer to Trishawdhi for help in 
battle. 

1 . Arise and arm yourselves, ye nebulous spectres 
together with fiery portents; ye serpents, other 
brood, and Rakshas, run ye after the enemy ! 

2. He knows how to rule your kingdom together 
with the red portents (of the heavens). The evil 
brood that is in the air and the heaven, and the 
human (powers) upon the earth, shall be obedient to 
the plans of Trisha/wdhi ! 
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3. The brazen-beaked (birds of prey), those with 
beaks pointed as a needle, and those, too, with 
thorny beaks, flesh-devouring, swift as the wind, 
shall fasten themselves upon the enemies, together 
with the Trisha*»dhi-bolt (the bolt with three 
joints) ! 

4. Make away with, O <7atavedas Aditya, many 
carcasses! This army of Trishaawdhi shall be de- 
voted to my bidding ! 

5. Arise thou divine person, O Arbudi, together 
with thy army! This tribute has been offered to 
you (Arbudi and Trishaawdhi), an offering pleasing 
to Trisha*»dhi. 

6. This white-footed, four-footed arrow shall 
fetter (?). Do thou, O magic spell, operate, together 
with the army of Trishaawdhi, against the enemies ! 

7. May (the mourning woman) with suffused eyes 
hurry on, may she that hath short (mutilated ?) ears 
shout when (a man) has been overcome by the army 
of Trishawdhi ! Red portents shall be (visible) ! 

8. May the winged birds that move in the air and 
in the sky descend ; beasts of prey and insects shall 
seize upon them ; the vultures that feed upon raw 
flesh shall hack into (their) carcasses ! 

9. By virtue of the compact which thou, O Bri- 
haspati, didst close with Indra and Brahman, by 
virtue of that agreement with Indra, do I call 
hither all the gods : on this side conquer, not over 
yonder ! 

10. Brshaspati, the* descendant of Angiras, and 
the seers, inspired by (our) song, did fix the three- 
jointed (Trishaawdhi) weapon upon the sky for the 
destruction of the Asuras. 

11. Trishawdhi, by whom both yonder Aditya 
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(the sun) and Indra are protected, the gods did 
destine for (our) might and strength. 

12. All the worlds the gods did conquer through 
this oblation, (and) by the bolt which Br/haspati, 
the descendant of Angiras, did mould into a weapon 
for the destruction of the Asuras. 

1 3. With the bolt which Brz'haspati, the descendant 
of Angiras, did mould into a weapon for the destruc- 
tion of the Asuras do I, O Bf/haspati, annihilate 
yonder army : I smite the enemies with force. 

14. All the gods that eat the oblation offered 
with the call vasha/ are coming over. Receive this 
oblation graciously ; conquer on this side, not over 
yonder ! 

1 5. May all the gods come over : the oblation 
is pleasing to Trishawdhi. Adhere to the great 
compact under which of yore the Asuras were 
conquered ! 

16. Vayu (the wind) shall bend the points of the 
enemies' bows, Indra shall break their arms, so that 
they shall be unable to lay on their arrows, Aditya 
(the sun) shall send their missiles astray, and A'an- 
dramas (the moon) shall bar the way of (the enemy) 
that has not (as yet) started ! 

17. If they have come on as citadels of the gods, 
if they have constituted an inspired charm as their 
armour, if they have gathered courage through the 
protections for the body and the bulwarks which 
they have made, render all that devoid of force ! 

1 8. Placing (our) purohita (chaplain), together with 
the flesh-devourer (Agni) and death, in thy train, do 
thou, O Trishawdhi, go forth with thy army, conquer 
the enemies, advance ! 

19. O Trisha*»dhi, envelop thou the enemies in 
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darkness ; may not a single one of those, driven 
forth by the speckled ghee, be saved ! 

20. May the white-footed (arrow ?) fly to yonder 
lines of the enemy, may yonder armies of the 
enemies be to-day put to confusion, O Nyarbudi ! 

21. The enemies have been confused, O Nyar- 
budi : slay each picked man among them, slay them 
with this army ! 

22. The enemy with coat-of-mail, he that has no 
coat-of-mail, and he that stands in the battle-throng, 
throttled by the strings of their bows, by the fasten- 
ings of their coats-of-mail, by the battle-throng, they 
shall lie ! 

23. Those with armour and those without armour, 
the enemies that are shielded by armour, all those, 
O Arbudi, after they have been slain, dogs shall 
devour upon the ground ! 

24. Those that ride on chariots, and those that 
have no chariots, those that are mounted, and those 
that are not mounted, all those, after they have 
been slain, vultures and strong-winged hawks shall 
devour ! 

25. Counting its dead by thousands, the hostile 
army, pierced and shattered in the clash of arms, 
shall lie ! 

26. Pierced in a vital spot, shrieking in concert 
with the birds of prey, wretched, crushed, prostrate, 
(the birds of prey) shall devour the enemy who 
attempts to hinder this oblation of ours directed 
against (him) ! 

27. With (the oblation) to which the gods flock, 
which is free from failure, with it Indra, the slayer 
of VWtra, shall slay, and with the Trisha*»dhi-bolt 
(the bolt with three joints) ! 

[42] K 
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V, 20. Hymn to the battle-drum. 

1. High sounds the voice of the drum, that acts 
the warrior, the wooden (drum), equipped with the 
skin of the cow. Whetting thy voice, subduing the 
enemy, like a lion sure of victory, do thou loudly 
thunder against them ! 

2. The wooden (instrument) with fastened (cover- 
ing) has thundered as a lion, as a bull roars to the 
cow that longs to mate. Thou art a bull, thy 
enemies are eunuchs ; thou ownest Indra's foe- 
subduing fire ! 

3. Like a bull in the herd, full of might, lusty, do 
thou, O snatcher of booty, roar against them! 
Pierce with fire the heart of the enemy ; with 
broken ranks the foe shall run and scatter ! 

4. In victorious battles raise thy roar! What 
may be captured, capture ; sound in many places ! 
Favour, O drum, (our deeds) with thy divine voice ; 
bring to (us) with strength the property of the 
enemy ! 

5. When the wife of the enemy hears the voice of 
the drum, that speaks to a far distance, may she, 
aroused by the sound, distressed, snatch her son 
to her arms, and run, frightened at the clash of 
arms! 

6. Do thou, O drum, sound the first sound, ring 
brilliantly over the back of the earth ! Open wide 
thy maw at the enemies host; resound brightly, 
joyously, O drum ! 

7. Between this heaven and earth thy noise shall 
spread, thy sounds shall quickly part to every side ! 
Shout thou and thunder with swelling sound ; make 
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music at thy friend's victory, having (chosen) the 
good side ! 

8. Manipulated with care, its voice shall resound ! 
Make bristle forth the weapons of the warriors ! 
Allied to Indra do thou call hither the warriors ; 
with thy friends beat vigorously down the enemies ! 

9. A shouting herald, followed by a bold army, 
spreading news in many places, sounding through 
the village, eager for success, knowing the way, do 
thou distribute glory to many in the battle ! 

1 o. Desiring advantage, gaining booty, full mighty, 
thou hast been made keen by (my) song, and 
winnest battles. As the press-stone on the gather- 
ing skin dances upon the soma-shoots, thus do thou, 
O drum, lustily dance upon the booty ! 

11. A conqueror of enemies, overwhelming, foe- 
subduing, eager for the fray, victoriously crushing, 
as a speaker his speech do thou carry forth thy 
sound; sound forth here strength for victory in 
battle ! 

1 2. Shaking those that are unshaken, hurrying to 
the strife, a conqueror of enemies, an unconquerable 
leader, protected by Indra, attending to the hosts, 
do thou that crusheth the hearts of the enemies, 
quickly go ! 

V, 21. Hymn to the battle-drum, the terror 
of the enemy. 

1. Carry with thy voice, O drum, lack of heart, 
and failure of courage among the enemies! Dis- 
agreement, dismay, and fright, do we place into the 
enemies : beat them down, O drum ! 

2. Agitated in their minds, their sight, their 

k 2 
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hearts, the enemies shall run, frightened with terror, 
when our oblation has been offered ! 

3. Made of wood, equipped with the skin of the 
cow, at home with every clan, put thou with thy 
voice terror into the enemies, when thou hast been 
anointed with ghee ! 

4. As the wild animals of the forest start in fear 
from man, thus do thou, O drum, shout against the 
enemies, frighten them away, and bewilder their 
minds ! 

5. As goats and sheep run from the wolf, badly 
frightened, thus do thou, O drum, shout against the 
enemies, frighten them away, and bewilder their 
minds ! 

6. As birds start in fear from the eagle, as by 
day and by night (they start) at the roar of the 
lion, thus do thou, O drum, shout against the 
enemies, frighten them away, and bewilder their 
minds ! 

7. With the drum and the skin of the antelope 
all the gods, that sway the battle, have scared away 
the enemies. 

8. At the noise of the beat of the feet when 
Indra disports himself, and at his shadow, our 
enemies yonder, that come in successive ranks, 
shall tremble ! 

9. The whirring of the bowstring and the drums 
shall shout at the directions where the conquered 
armies of the enemies go in successive ranks ! 

10. O sun, take away their sight; O rays, run 
after them ; clinging to their feet, fasten your- 
selves upon them, when the strength of their arms 
is gone ! 

1 1. Ye strong Maruts, Vrtsni's children, with Indra 
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as an ally, crush ye the enemies; Soma the king 
(shall crush them), Varu«a the king, Mahadeva, and 
also Mntyu (death), and Indra ! 

12. These wise armies of the gods, having the 
sun as their ensign, shall conquer our enemies! 
Hail! 
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VI. 

CHARMS TO SECURE HARMONY, INFLUENCE IN 

THE ASSEMBLY, AND THE LIKE 

(SAil/MANASYANI, ETC.). 

Ill, 30. Charm to secure harmony. 

1. Unity of heart, and unity of mind, freedom from 
hatred, do I procure for you. Do ye take delight 
in one another, as a cow in her (new-) born calf! 

2. The son shall be devoted to his father, be of 
the same mind with his mother ; the wife shall speak 
honied, sweet, words to her husband ! 

3. The brother shall not hate the brother, and the 
sister not the sister ! Harmonious, devoted to the 
same purpose, speak ye words in kindly spirit ! 

4. That charm which causes the gods not to dis- 
agree, and not to hate one another, that do we 
prepare in your house, as a means of agreement for 
your folk. 

5. Following your leader, of (the same) mind, do 
ye not hold yourselves apart! Do ye come here, 
co-operating, going along the same wagon-pole, 
speaking agreeably to one another ! I render you 
of the same aim, of the same mind. 

6. Identical shall be your drink, in common shall 
be your share of food ! I yoke you together in the 
same traces : do ye worship Agni, joining together, 
as spokes around about the hub ! 

7. I render you of the same aim, of the same 
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mind, all paying deference to one (person) through 
my harmonising charm. Like the gods that are 
guarding the ambrosia, may he (the leader) be well- 
disposed towards you, night and day ! 

VI, 73. Charm to allay discord. 

1. Hither shall come Varu«a, Soma, Agni ; Bri- 
haspati with the Vasus shall come hither! Come 
together, O ye kinsmen all, of one mind, to the 
glory of this mighty guardian ! 

2. The fire that is within your souls, the scheme 
that hath entered your minds, do I frustrate with my 
oblation, with my ghee: delight in me shall ye take, 
O kinsmen ! 

3. Remain right here, go not away from us ; (the 
roads) at a distance Pushan shall make impassable 
for you ! Vastoshpati shall urgently call you back : 
delight in me shall ye take, O kinsmen ! 

VI, 74. Charm to allay discord. 

1. May your bodies be united, may your minds 
and your purposes (be united) ! Brahma»aspati here 
has brought you together, Bhaga has brought you 
together. 

2. Harmony of mind (I procure) for you, and also 
harmony of heart. Moreover with the aid of 
Bhaga's exertions do I cause you to agree. 

3. As the Adityas are united with the Vasus, as 
the fierce (Rudras), free from grudge, with the 
Maruts, thus, O three-named (Agni), without grudge, 
do thou render these people here of the same 
mind ! 
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VII, 52. Charm against strife and bloodshed. 

1. May we be in harmony with our kinfolk, in 
harmony with strangers ; do ye, O A^vins, establish 
here agreement among us ! 

2. May we agree in mind and thought, may we 
not struggle with one another, in a spirit displeasing 
to the gods ! May not the din of frequent battle- 
carnage arise, may the arrow not fly when the day 
of Indra has arrived ! 

VI, 64. Charm to allay discord. 

1. Do ye agree, unite yourselves, may your minds 
be in harmony, just as the gods of old in harmony 
sat down to their share ! 

2. Same be their counsel, same their assembly, 
same their aim, in common their thought! The 
' same ' oblation do I sacrifice for you : do ye enter 
upon the same plan ! 

3. Same be your intention, same your hearts ! 
Same be your mind, so that it may be perfectly in 
common to you! 

VI, 42. Charm to appease anger. 

1. As the bowstring from the/oow, thus do I take 
off thy anger from thy heart, so that, having become 
of the same mind, we shall associate like friends ! 

2. Like friends we shall associate — I take off thy 
anger. Under a stone that is heavy do we cast 
thy anger. 

3. I step upon thy anger with my heel and my 
fore-foot, so that, bereft of will, thou shalt not speak, 
shalt come up to my wish ! 
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VI, 43. Charm to appease anger. 

1. This darbha-grass removes the anger of both 
kinsman and of stranger. And this remover of 
wrath, ' appeaser of wrath ' it is called. 

2. This darbha-grass of many roots, that reaches 
down into the ocean, having risen from the earth, 
' appeaser of wrath ' it is called. 

3. Away we take the offensiveness that is in thy 
jaw, away (the offensiveness) in thy mouth, so that, 
bereft of will, thou shalt not speak, shalt come up 
to my wish ! 

II, 27. Charm against opponents in debate, 
undertaken with the pa/a-plant. 

1. May the enemy not win the debate ! Thou art 
mighty and overpowering. Overcome the debate 
of those that debate against us, render them devoid 
of force, O plant ! 

2. An eagle found thee out, a boar dug thee out 
with his snout. Overcome the debate of those 
that debate against us, render them devoid of force, 
O plant ! 

3. Indra placed thee upon his arm in order to 
overthrow the Asuras. Overcome the debate of 
those that debate against us, render them devoid 
of force, O plant ! 

4. Indra did eat the pa/a-plant, in order to over- 
throw the Asuras. Overcome the debate of those 
that debate against us, render them devoid of force, 
O plant! 

5. By means of thee I shall conquer the enemy, 
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as Indra (conquered) the Salavr/kas. Overcome 
the debate of those that debate against us, render 
them devoid of force, O plant ! 

6. O Rudra, whose remedy is the urine, with 
black crest of hair, performer of (strong) deeds — 
overcome thou the .debate of those that debate 
against us, render them devoid of force, O plant ! 

7. Overcome thou the debate of him that is 
hostile to us, O Indra ! Encourage us with thy 
might! Render me superior in debate! 

VII, 12. Charm to procure influence in the 
assembly. 

1 . May assembly and meeting, the two daughters 
of Pra^apati, concurrently aid me! May he with 
whom I shall meet co-operate with me ; may I, O ye 
Fathers, speak agreeably to those assembled ! 

2. We know thy name, O assembly: 'mirth,' 
verily, is thy name ; may all those that sit assem- 
bled in thee utter speech in harmony with me ! 

3. Of them that are sitting together I take to 
myself the power and the understanding: in this 
entire gathering render, O Indra, me successful ! 

4. If your mind has wandered to a distance, or 
has been enchained here or there, then do we turn 
it hither : may your mind take delight in me ! 

VI, 94. Charm to bring about submission to 
one's will. 

i. Your minds, your purposes, your plans, do we 
cause to bend. Ye persons yonder, that are devoted 
to other purposes, we cause you to comply ! 

2. With my mind do I seize your minds : do ye 
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with your thoughts follow my thought ! I place 
your hearts in my control : come ye, directing your 
way after my course! 

3. I have called upon heaven and earth, I have 
called upon the goddess Sarasvatt, I have called 
upon both Indra and Agni : may we succeed in this, 
O Sarasvatt ! 
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VII. 

CHARMS TO SECURE PROSPERITY IN HOUSE, FIELD, 

CATTLE, BUSINESS, GAMBLING, AND KINDRED 

MATTERS. 

Ill, 12. Prayer at the building of a house. 

i. Right here do I erect a firm house : may it 
stand upon a (good) foundation, dripping with ghee ! 
Thee may we inhabit, O house, with heroes all, 
with strong heroes, with uninjured heroes ! 

2. Right here, do thou, O house, stand firmly, 
full of horses, full of cattle, full of abundance ! Full 
of sap, full of ghee, full of milk, elevate thyself unto 
great happiness ! 

3. A supporter art thou, O house, with broad 
roof, containing purified grain ! To thee may the 
calf come, to thee the child, to thee the milch-cows, 
when they return in the evening ! 

4. May Savitar, Vayu, Indra, Brzhaspati cunningly 
erect this house ! May the Maruts sprinkle it with 
moisture and with ghee; may king Bhaga let our 
ploughing take root! 

5. O mistress of dwelling, as a sheltering and 
kindly goddess thou wast erected by the gods in 
the beginning ; clothed in grass, be thou kindly dis- 
posed ; give us, moreover, wealth along with heroes ! 

6. Do thou, O cross-beam, according to regulation 
ascend the post, do thou, mightily ruling, hold off 
the enemies ! May they that approach thee rever- 
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ently, O house, not suffer injury, may we with all 
our heroes live a hundred autumns ! 

7. Hither to this (house) hath come the tender 
child, hither the calf along with (the other) domestic 
animals ; hither the vessel (full) of liquor, together 
with bowls of sour milk ! 

8. Carry forth, O woman, this full jar, a stream 
of ghee mixed with ambrosia ! Do thou these 
drinkers supply with ambrosia; the sacrifice and 
the gifts (to the Brahmans) shall it (the house) 
protect ! 

9. These waters, free from disease, destructive of 
disease, do I carry forth. The chambers do I enter 
in upon together with the immortal Agni (fire). 

VI, 142. Blessing during the sowing of seed. 

1 . Raise thyself up, grow thick by thy own might, 
O grain ! Burst every vessel ! The lightning in the 
heavens shall not destroy thee ! 

2. When we invoke thee, god grain, and thou 
dost listen, then do thou raise thyself up like the 
sky, be inexhaustible as the sea ! 

3. Inexhaustible shall be those that attend to 
thee, inexhaustible thy heaps ! They who give thee 
as a present shall be inexhaustible, they who eat 
thee shall be inexhaustible! 

VI, 79. Charm for procuring increase of grain. 

1. May this bounteous Nabhasaspati (the lord of 
the cloud) preserve for us (possessions) without 
measure in our house ! 

2. Do thou, O Nabhasaspati, keep strengthening 
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food in our house, may prosperity and goods come 
hither ! 

3. O bounteous god, thou dost command thou- 
sandfold prosperity : of that do thou bestow upon 
us, of that do thou give us, in that may we share 
with thee! 

VI, 50. Exorcism of vermin infesting grain in 
the field. 

1. Slay ye the tarda ('borer'), the samanka 
('hook'), and the mole, O A^vins; cut off their 
heads/and crush their ribs ! Shut their mouths, that 
they shall not eat the barley; free ye, moreover, 
the grain from danger ! 

2. Ho tarda (' borer '), ho locust, ho /abhya 
(' snapper'), upakvasa ! As a Brahman (eats not) an 
uncompleted sacrifice, do ye, not eating this barley, 
without working injury, get out! 

3. O husband of the tarda (-female), O husband 
of the vagha (-female), ye of the sharp teeth, listen 
to me ! The vyadvaras (' rodents ') of the forest, 
and whatever other vyadvaras (there are), all these 
we do crush. 

VII, 11. Charm to protect grain from lightning. 

With thy broad thunder, with the beacon, elevated 
by the gods that pervade this all, with the lightning 
do thou not destroy our grain, O god ; nor do thou 
destroy it with the rays of the sun ! 

II, 26. Charm for the prosperity of cattle. 

1. Hither shall come the cattle which have 
strayed to a distance, whose companionship Vayu 
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(the wind) enjoys ! (The cattle) whose structure of 
form Tvash/ar knows, Savitar shall hold in place in 
this stable! 

2. To this stable the cattle shall flow together, 
Brzhaspati skilfully shall conduct them hither! 
Sinlvall shall conduct hither their van: do thou, 
O Anumati, hold them in place after they have 
arrived ! 

3. May the cattle, may the horses, and may the 
domestics flow together ; may the increase of the 
grain flow together! I sacrifice with an oblation 
that causeth to flow together ! 

4. I pour together the milk of the cows, I pour 
together strength and sap with the ghee. Poured 
together shall be our heroes, constant shall be the 
cows with me the owner of the cows ! 

5. I bring hither the milk of the cows, I have 
brought hither the sap of the grain. Brought 
hither are our heroes, brought hither to this house 
are our wives! 

Ill, 14. Charm for the prosperity of cattle. 

1. With a firmly founded stable, with wealth, with 
well-being, with the name of that which is born on 
a lucky day do we unite you (O cattle) ! 

2. May Aryaman unite you, may Pushan, Brt- 
haspati, and Indra, the conqueror of booty, unite 
you ! Do ye prosper my possessions ! 

3. Flocking together without fear, making ordure 
in this stable, holding honey fit for soma, free from 
disease, ye shall come hither ! 

4. Right here come, ye cows, and prosper here 
like the saka-bird! And right here do ye beget 
(your young) ! May ye be in accord with me ! 
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5. May your stable be auspicious to you, prosper 
ye like the sari-birds and parrots ! And right 
here do ye beget (your young)! With us do we 
unite you. 

6. Attach yourselves, O cows, to me as your pos- 
sessor ; may this stable here cause you to prosper ! 
Upon you, growing numerous, and living, may we, 
increasing in wealth, alive, attend ! 

VI, 59. Prayer to the plant arundhati for pro- 
tection to cattle. 

1 . Thy foremost protection, O Arundhat!, do thou 
bestow upon steer and milch-kine, upon (cattle of) 
the age when weaned from their mother, upon (all) 
four-footed creatures ! 

2. May Arundhatt, the herb, bestow protection 
along with the gods, render full of sap the stable, 
free from disease our men ! 

3. The variegated, lovely, life-giving (plant) do 
I invoke. May she carry away for us, far from the 
cattle, the missile hurled by Rudra ! 

VI, 70. Charm to secure the attachment of a 
cow to her calf. 

1. As meat, and liquor, and dice (abound) at the 
gambling-place, as the heart of the lusty male 
hankers after the woman, thus shall thy heart, O 
cow, hanker after the calf! 

2. As the elephant directs his steps after the 
steps of the female, as the heart of the lusty male 
hankers after the woman, thus shall thy heart, O 
cow, hanker after the calf! 

3. As the felloe, and as the spokes, and as the 
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nave (of the wheel is joined) to the felloe, as the 
heart of the lusty male hankers after the woman, 
thus shall thy heart, O cow, hanker after the calf! 

Ill, 28. Formula in expiation of the birth of 
twin-calves. 

1. Through one creation at a time this (cow) was 
born, when the fashioners of the beings did create 
the cows of many colours. (Therefore), when a 
cow doth beget twins portentously, growling and 
cross she injureth the cattle. 

2. This (cow) doth injure our cattle : a flesh-eater, 
devourer, she hath become. Hence to a Brahman 
he shall give her; in this way she may be kindly 
and auspicious ! 

3. Auspicious be to (our) men, auspicious to (our) 
cows and horses, auspicious to this entire field, 
auspicious be to us right here ! 

4. Here be prosperity, here be sap! Be thou 
here one that especially gives a thousandfold! 
Make the cattle prosper, thou mother of twins ! 

5. Where our pious friends live joyously, having 
left behind the ailments of their bodies, to that 
world the mother of twins did attain : may she not 
injure our men and our cattle ! 

6. Where is the world of our pious friends, where 
the world of them that sacrifice with the agnihotra, 
to that world the mother of twins did attain : may 
she not injure our men and our cattle ! 

VI, 92. Charm to endow a horse with swiftness. 

1. Swift as the wind be thou, O steed, when 
joined (to the chariot) ; at Indra's urging go, fleet as 

[42] L 
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the mind ! The Maruts, the all-possessing, shall har- 
ness thee,Tvash/ar shall put fleetness into thy feet! 

2. With the fleetness, O runner, that has been 
deposited in thee in a secret place, (with the fleetness) 
that has been made over to the eagle, the wind, and 
moves in them, with that, O steed, strong with 
strength, do thou win the race, reaching the goal in 
the contest ! 

3. Thy body, O steed, leading (our) body, shall 
run, a pleasure to ourselves, delight to thyself! 
A god, not stumbling, for the support of the great, 
he shall, as if upon the heaven, found his own light • 

III, 13. Charm for conducting a river into a new 

channel. 

1 . Because of yore, when the (cloud-) serpent was 
slain (by Indra), ye did rush forth and shout (ana- 
data), therefore is your name 'shouters' (nadyaA 
' rivers') : that is your designation, ye streams ! 

2. Because, when sent forth by Vanma, ye then 
quickly did bubble up ; then Indra met (apnot) you, 
as ye went, therefore anon . are ye ' meeters ' (ApaA 
' waters ') ! 

3. When reluctantly ye flowed, Indra, forsooth, 
did with might choose (avlvarata) you as his own, 
ye goddesses ! Therefore ' choice ' (var ' water ') has 
been given you as your name ! 

4. One god stood upon you, as ye flowed accord- 
ing to will. Up breathed (ud finish u^) they who 
are known as ' the great ' (mah!^). Therefore ' up- 
breather ' (udakam ' water ') are they called ! 

5. The waters are kindly, the waters in truth were 
ghee. These waters, truly, do support Agni and 
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Soma. May the readily flowing, strong sap of the 
honey-dripping (waters) come to me, together with 
life's breath and lustre ! 

6. Then do I see them and also do I hear them ; 
their sound, their voice doth come to me. When, 
ye golden-coloured, I have refreshed myself with 
you, then I ween, ambrosia (amrzta) am I tasting ! 

7. Here, ye waters, is your heart, here is your 
calf, ye righteous ones ! Come ye, mighty ones, by 
this way here, by which I am conducting you here ! 

VI, 106. Charm to ward off danger from fire. 

1. Where thou comest, (O fire), and where thou 
goest away, the blooming durva-plant shall grow : 
a well-spring there shall rise up, or a lotus-laden pool ! 

2. Here (shall be) the gathering place of the 
waters, here the dwelling-place of the sea! In the 
midst of a pond our house shall be : turn, (O fire), 
away thy jaws ! 

3. With a covering of coolness do we envelop 
thee, O house ; cool as a pond be thou for us ! Agni 
shall furnish the remedy ! 

IV, 3. Shepherd's charm against wild beasts and 

robbers. 

1. Three have gone away from here, the tiger,, 
man, and wolf. Out of sight, forsooth, go the 
rivers, out of sight (grows) the divine tree (the 
banyan-tree ?) : out of sight the enemies shall retreat ! 

2. The wolf shall tread a distant path, and the 
robber one still more distant! On a distant path 
shall move the biting rope (the serpent), on a distant 
path the plotter of evil ! 

l 2 
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3. Thy eyes and thy jaw we crush, O tiger, and 
also all thy twenty claws. 

4. We crush the tiger, the foremost of animals, 
armed with teeth. Next, too, the thief, and then 
the serpent, the wizard, and also the wolf. 

5. The thief that approacheth to-day, crushed to 
pieces he goeth away. Where the paths are preci- 
pitate he shall go, Indra shall slay him with his 
bolt! 

6. The teeth of the wild beast are dulled, and 
broken are his ribs. Out -of thy sight the dragon 
shall go, down shall tumble the hare-hunting 
beast! 

7. The (jaw, O beast,) that thou shuttest together, 
thou shalt not open up ; that which thou openest up, 
thou shalt not shut together! — Born of Indra, born 
of Soma, thou, (my charm), art Atharvan's crusher 
of tigers. 

Ill, 15. A merchant's prayer. 

1. Indra, the merchant, do I summon : may he 
come to us, may he be our van ; driving away the 
demon of grudge, the waylayers, and wild beasts, 
may he, the possessor, bestow wealth upon me ! 

2. May the many paths, the roads of the gods, 
which come together between heaven and earth, 
gladden me with milk and ghee, so that I may 
gather in wealth from my purchases ! 

3. Desirous do I, O Agni, with firewood and 
ghee offer oblations (to thee), for success and 
strength; according to ability praising (thee) with 
my prayer, do I sing this divine song, that I may 
gain a hundredfold ! 

4. (Pardon, O Agni, this sin of ours [incurred 
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upon] the far road which we have travelled !) May 
our purchases and our sales be successful for us; 
may what I get in barter render me a gainer ! May 
ye two (Indra and Agni) in accord take pleasure in 
this oblation ! May our transactions and the accru- 
ing gain be auspicious to us ! 

5. The wealth with which I go to purchase, de- 
siring, ye gods, to gain wealth through wealth, may 
that grow more, not less ! Drive away, O Agni, in 
return for the oblation, the gods who shut off gain ! 

6. The wealth with which I go to purchase, de- 
siring, ye gods, to gain wealth through wealth, may 
Indra, Pra^apati, Savitar, Soma, Agni, place lustre 
into it for me ! 

7. We praise with reverence thee, O priest (Agni) 
Vairvinara. Do thou over our children, selves, 
cattle, and life's breath watch ! 

8. Daily, never failing, shall we bring (oblations to 
thee), O G&tavedas, (as if fodder) to a horse stand- 
ing (in the stable). In growth of wealth and nutri- 
ment rejoicing, may we, O Agni, thy neighbours, 
not take harm ! 

IV, 38. A. Prayer for success in gambling. 

1. The successful, victorious, skilfully gaming 
Apsara, that Apsara who makes the winnings in the 
game of dice, do I call hither. 

2. The skilfully gaming Apsara who sweeps and 
heaps up (the stakes), that Apsara who takes the 
winnings in the game of dice, do I call hither. 

3. May she, who dances about with the dice, 
when she takes the stakes from the game of dice, 
when she desires to win for us, obtain the advantage 
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by (her) magic ! May she come to us full of abun- 
dance ! Let them not win this wealth of ours ! 

4. The (Apsaras) who rejoice in dice, who carry 
grief and wrath — that joyful and exulting Apsara, do 
I call hither. 

B. Prayer to secure the return of calves that 
have strayed to a distance. 

5. They (the cattle) who wander along the rays 
of the sun, or they who wander along the flood of 
light, they whose bull (the sun), full of strength, from 
afar protecting, with the day wanders about all the 
worlds — may he (the bull), full of strength, delight- 
ing in this offering, come to us together with the 
atmosphere ! 

6. Together with the atmosphere, O thou who 
art full of strength, protect the white (karki) calf, 
O thou swift steed (the sun) ! Here are many drops 
(of ghee) for thee ; come hither ! May this white 
calf (karki) of thine, may thy mind, be here ! 

7. Together with the atmosphere, O thou who 
art full of strength, protect the white (karki) calf, 
O thou swift steed (the sun) ! Here is the fodder, 
here the stall, here do we tie down the calf. What- 
ever (are your) names, we own you. Hail ! 

VII, 50. Prayer for success at dice. 

1. As the lightning at all times smites irresistibly 
the tree, thus would I to-day irresistibly beat the 
gamesters with my dice ! 

2. Whether they be alert, or not alert, the fortune 
of (these) folks, unresisting, shall assemble from all 
sides, the gain (collect) within my hands ! 
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3. I invoke with reverence Agni. who has his 
own riches; here attached he shall heap up gain 
for us! I procure (wealth) for myself, as if with 
chariots that win the race. May I accomplish au- 
spiciously the song of praise to the Maruts ! 

4. May we by thy aid conquer the (adversary's) 
troop ; help us (to obtain) our share in every con- 
test! Make for us, O Indra, a good and ample 
road ; crush, O Maghavan, the lusty power of our 
enemies ! 

5. I have conquered and cleaned thee out (?) ; 
I have also gained thy reserve. As the wolf plucks 
to pieces the sheep, thus do I pluck thy winnings. 

6. Even the strong hand the bold player conquers, 
as the skilled gambler heaps up his winnings at 
the proper time. Upon him that loves the game 
(the god), and does not spare his money, (the game, 
the god) verily bestows the delights of wealth. 

7. Through (the possession of) cattle we all 
would suppress (our) wretched poverty, or with 
grain our hunger, O thou oft implored (god) ! May 
we foremost among rulers, unharmed, gain wealth 
by our cunning devices ! 

8. Gain is deposited in my right hand, victory in 
my left. Let me become a conqueror of cattle, 
horses, wealth, and gold ! 

9. O dice, yield play, profitable as a cow that is 
rich in milk ! Bind me to a streak of gain, as the 
bow (is bound) with the string ! 

VI, 56. Exorcism of serpents from the premises. 

1. May the serpent, ye gods, not slay us along 
with our children and our men ! The closed (jaw) 
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shall not snap open, the open one not close ! Rever- 
ence (be) to the divine folk ! 

2. Reverence be to the black serpent, reverence 
to the one that is striped across! To the brown 
sva^a reverence ; reverence to the divine folk ! 

3. I clap thy teeth upon thy teeth, and also thy 
jaw upon thy jaw ; I press thy tongue against thy 
tongue, and close up, O serpent, thy mouth. 

X, 4. Charm against serpents, invoking the 
horse of Pedu that slays serpents. 

1. To Indra belongs the first chariot, to the gods 
the second chariot, to Varu»a, forsooth, the third. 
The serpents' chariot is the last : it shall hit a post, 
and come to grief! 

2. The young darbha-grass burns (the serpents ?), 
the tail of the horse, the tail of the shaggy one, the 
seat of the wagon (burns the serpents ?). 

3. Strike down, O white (horse), with thy fore- 
foot and thy hind-foot ! As timber floating in water, 
the poison of the serpents, the fierce fluid, is devoid 
of strength. 

4. Neighing loudly he dived down, and, again 
diving up, said : ' As timber floating in water, the 
poison of the serpents, the fierce fluid, is devoid of 
strength.' 

5. The horse of Pedu slays the kasar«ila, the 
horse of Pedu slays the white (serpent), and also 
the black. The horse of Pedu cleaves the head of 
the ratharvl, the adder. 

6. O horse of Pedu, go thou first : we come after 
thee! Thou shalt cast out the serpents from the 
road upon which we come ! 

7. Here the horse of Pedu was born ; from here 
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is his departure. Here are the tracks of the serpent- 
killing, powerful steed ! 

8. May the closed (serpent's jaw) not snap open, 
may the open one not close ! The two serpents in 
this field, man and wife, they are both bereft of 
strength. 

9. Without strength here are the serpents, those 
that are near, and those that are far. With a club 
do I slay the vrts&ika. (scorpion), with a staff the 
serpent that has approached. 

10. Here is the remedy for both the agha-rva and 
the sva^a ! Indra (and) Pedu's horse have put to 
naught the evil-planning (aghayantam) serpent. 

11. The horse of Pedu do we remember, the 
strong, with strong footing : behind lie, staring forth, 
these adders. 

1 2. Deprived are they of life's spirit, deprived of 
poison, slain by Indra with his bolt. Indra hath 
slain them : we have slain them. 

1 3. Slain are they that are striped across, crushed 
are the adders! Slay thou the one that produces 
a hood, (slay) the white and the black in the darbha- 
grass! 

14. The maiden of the Kirata- tribe, the little one 
digs up the remedy, with golden spades, on the 
mountain's back. 

15. Hither has come a youthful physician: he 
slays the speckled (serpent), is irresistible. He, 
forsooth, crushes the sva^a and the vris&ika. both. 

16. Indra did set at naught for me the serpent, 
(and so did) Mitra and Varu«a, Vita and Paiganya 
both. 

1 7. Indra did set at naught for me the serpent, 
the adder, male and female, the sva^a, (the serpent) 
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that is striped across, the kasarwila, and the 
dafonasi. 

1 8. Indra slew thy first ancestor, O serpent, and 
since they are crushed, what strength, forsooth, can 
be theirs ? 

1 9. I have gathered up their heads, as the fisher- 
man the karvara (fish). I have gone off into the 
river's midst, and washed out the serpent's poison. 

20. The poison of all serpents the rivers shall 
carry off! Slain are they that are striped across, 
crushed are the adders ! 

2i. As skilfully I cull the fibre of the plants, as 
I guide the mares, (thus), O serpent, shall thy poison 
go away ! 

22. The poison that is in the fire, in the sun, in 
the earth, and in the plants, the kinda-poison, the 
kanaknaka, thy poison shall go forth, and come ! 

23. The serpents that are sprung from the fire, 
that are sprung from the plants, that are sprung 
from the water, and originate from the lightning ; 
they from whom great brood has sprung in many 
ways, those serpents do we revere with obeisance. 

24. Thou art, (O plant), a maiden, Taudl by 
name ; Ghrit&M, forsooth, is thy name. Underfoot 
is thy place : I take in hand what destroys the 
poison. 

25. From every limb make the poison start ; shut 
it out from the heart ! Now the force that is in thy 
poison shall go down below ! 

26. The poison has gone to a distance : he has 
shut it out ; he has fused the poison with poison. 
Agni has put away the poison of the serpent. Soma 
has led it out. The poison has gone back to the 
biter. The serpent is dead ! 
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XI, 2. Prayer to Bhava and 5arva for protection 
from dangers. 

1. O Bhava and .Sarva, be merciful, do not attack 
(us) ; ye lords of beings, lords of cattle, reverence be 
to you twain ! Discharge not your arrow even after 
it has been laid on (the bow), and has been drawn ! 
Destroy not our bipeds and our quadrupeds ! 

2. Prepare not our bodies for the dog, or the 
jackal ; for the aliklavas, the vultures, and the black 
birds ! Thy greedy insects, O lord of cattle (pam- 
pate), and thy birds shall not get us to devour ! 

3. Reverence we offer, O Bhava, to thy roaring, 
to thy breath, and to thy injurious qualities ; 
reverence to thee, O Rudra, thousand-eyed, im- 
mortal ! 

4. We offer reverence to thee from the east, from 
the north, and from the south ; from (every) domain, 
and from heaven. Reverence be to thy atmosphere ! 

5. To. thy face, O lord of cattle, to thy eyes, 
O Bhava, to thy skin, to thy form, thy appearance, 
(and to thy aspect) from behind, reverence be ! 

6. To thy limbs, to thy belly, to thy tongue, to 
thy mouth, to thy teeth, to thy smell (nose), 
reverence be ! 

7. May we not conflict with Rudra, the archer 
with the dark crest, the thousand-eyed, powerful one, 
the slayer of Ardhaka ! 

8. Bhava shall steer clear from us on all sides, 
Bhava shall steer clear from us, as fire from water ! 
May he not bear malice towards us : reverence be 
to him ! 

9. Four times, eight times, be reverence to Bhava, 
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ten times be reverence to thee, O lord of cattle ! 
To thy (charge) have been assigned these five 
(kinds of) cattle : cows, horses, men, goats and 
sheep. 

10. Thine, O strong god (ugra), are the four 
regions, thine the sky, thine the earth, and thine 
this broad atmosphere ; thine is this all that has 
a spirit and has breath upon the earth. 

1 1 . Thine is this broad, treasure-holding receptacle 
within which all worlds are contained. Do thou 
spare us, O lord of cattle : reverence be to thee ! 
Far from us shall go the jackals, evil omens, dogs ; 
far shall go (the mourning women) who bewail mis- 
fortune with dishevelled hair ! 

12. Thou, O crested (god), earnest in (thy hand), 
that smites thousands, a yellow, golden bow that slays 
hundreds ; Rudra's arrow, the missile of the gods, 
flies abroad : reverence be to it, in whatever direc- 
tion from here (it flies) ! 

1 3. The adversary who lurks and seeks to over- 
come thee, O Rudra, upon him thou dost fasten 
thyself from behind, as (the hunter) that follows the 
trail of a wounded (animal). 

14. Bhava and Rudra, united and concordant, 
both strong (ugrau), ye advance to deeds of heroism : 
reverence be to both of them, in whatever direction 
(they are) from here ! 

15. Reverence be to thee coming, reverence to 
thee going; reverence, O Rudra, be to thee standing, 
and reverence, also, to thee sitting ! 

16. Reverence in the evening, reverence in the 
morning, reverence by night, reverence by day ! I have 
offered reverence to Bhava and to .Sarva, both. 

1 7. Let us not with our tongue offend Rudra, who 
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rushes on, thousand-eyed, overseeing all, who hurls 
(his shafts) forward, who is manifoldly wise ! 

18. We approach first the (god) that has dark 
horses, is black, sable, destructive, terrible, who 
casts down the car of Kerin : reverence be to him ! 

1 9. Do not hurl at us thy club, thy divine bolt ; 
be not incensed at us, O lord of cattle ! Shake over 
some other than us the celestial branch ! 

20. Injure us not, interpose for us, spare us, be 
not angry with us ! Let us not contend with thee ! 

21. Do not covet our cattle, our men, our goats 
and sheep! Bend thy course elsewhere, O strong 
god (ugra), slay the offspring of the blasphemers ! 

22. He whose missile, fever and cough, assails 
the single (victim), as the snorting of a stallion, who 
snatches away (his victims) one by one, to him be 
reverence ! 

23. He who dwells fixed in the atmosphere, smit- 
ing the blasphemers of the god that do not sacrifice, 
to him be reverence with ten jakvari-stanzas ! 

24. For thee the wild beasts of the forest have 
been placed in the forest : flamingoes, eagles, birds 
of prey, and fowls. Thy spirit, O lord of cattle, is 
within the waters, to strengthen thee the heavenly 
waters flow. 

25. The dolphins, great serpents (boas), purlkayas 
(water-animals), sea-monsters, fishes, ra^asas, at 
which thou shootest — there exists for thee, O Bhava, 
no distance, and no barrier. At a glance thou lookest 
around the entire earth; from the eastern thou 
slayest in the northern ocean. 

26. Do not, O Rudra, contaminate us with fever, 
or with poison, or with heavenly fire : cause this 
lightning to descend elsewhere than upon us ! 
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27. Bhava rules the sky, Bhava rules the earth; 
Bhava has filled the broad atmosphere. Reverence 
be to him in whatever direction from here (he 
abides) ! 

28. O king Bhava, be merciful to thy worshipper, 
for thou art the lord of living beasts! He who 
believes the gods exist, to his quadruped and biped 
be merciful ! 

29. Slay neither our great nor our small ; neither 
those of us that are riding, nor those that shall ride ; 
neither our father, nor our mother. Cause no injury, 
O Rudra, to our own persons ! 

30. To Rudra's howling dogs, who swallow their 
food without blessing, who have wide jaws, I have 
made this obeisance. 

31. Reverence, O god, be to thy shouting hosts, 
reverence to thy long-haired, reverence to thy 
reverenced, reverence to thy devouring hosts ! May 
well-being and security be to us ! 

IV, 28. Prayer to Bhava and .Sarva for 
protection from calamities. 

i. O Bhava and .Sarva, I am devoted to you. 
Take note of that, ye under whose control is all this 
which shines (the visible universe)! Ye who rule 
all these two-footed and four-footed creatures, deliver 
us from calamity ! 

2. Ye to whom belongs all that is near by, yea, 
all that is far ; ye who are known as the most skil- 
ful archers among bowmen ; ye who rule all these 
two-footed and four-footed creatures, deliver us from 
calamity ! 

3. The thousand-eyed slayers of Vmra both do 
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I invoke. I go praising the two strong gods (ugrau) 
whose pastures extend far. Ye who rule all these 
two-footed and four-footed creatures, deliver us from 
calamity ! 

4. Ye who, united, did undertake many (deeds) of 
old, and, moreover, did visit portents upon the 
people ; ye who rule all these two-footed and four- 
footed creatures, deliver us from calamity ! 

5. Ye from whose blows no one either among 
gods or men escapes; ye who rule all these two- 
footed and four-footed creatures, deliver us from 
calamity ! 

6. The sorcerer who prepares a spell, or manipu- 
lates the roots (of plants) against us, against him, 
ye strong gods, launch your thunderbolt ! Ye who 
rule all these two-footed and four-footed creatures, 
deliver us from calamity. 

7. Ye strong gods, favour us in battles, bring into 
contact with your thunderbolt the Kimldin ! I praise 
you, O Bhava and .Sarva, call fervently upon you in 
distress : deliver us from calamity ! 

VII, 9. Charm for finding lost property. 

1. On the distant path of the paths Pushan was 
born, on the distant path of heaven, on the distant 
path of the earth. Upon the two most lovely places 
both he walks hither and away, knowing (the way). 

2. Pushan knows these regions all ; he shall lead 
us by the most dangerless (way). Bestowing well- 
being, of . radiant glow, keeping our heroes undi- 
minished, he shall, alert and skilful, go before us ! 

3. O Pushan, under thy law may we never suffer 
harm : as praisers of thee are we here ! 

4. Pushan shall from the east place his right hand 
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about us, shall bring again to us what has been 
lost : we shall come upon what has been lost ! 

VI, 128. Propitiation of the weather-prophet 

1. When the stars made Sakadhuma their king 
they bestowed good weather upon him : ' This shall 
be his dominion,' they said. 

2. Let us have good weather at noon, good 
weather at eve, good weather in the early morning, 
good weather in the night ! 

3. For day and night, for the stars, for sun and 
moon, and for us prepare good weather, O king 
.Sakadhuma ! 

4. To thee, O Sakadhuma, ruler of the stars, that 
gavest us good weather in the evening, in the night, 
and by day, let there ever be obeisance ! 

XI, 6. Prayer for deliverance from calamity, 
addressed to the entire pantheon. 

1. To Agni we speak and to the trees, to the 
plants and to the herbs; to Indra, BWhaspati, and 
Surya : they shall deliver us from calamity ! 

2. We speak to king Varu»a, to Mitra, Vish»u 
and Bhaga. To AmsB. and Vivasvant do we speak : 
they shall deliver us from calamity ! 

3. We speak to Savitar, the god, to Dhatar, and to 
Pushan ; to first-born Tvash/ar do we speak : they 
shall deliver us from calamity ! 

4. We speak to the Gandharvas and the Apsaras, 
to the A-yvins and to Brahma»aspati, to the god 
whose name is Aryaman : they shall deliver us from 
calamity ! 

5. Now do we speak to day and night, to Surya 
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(sun) and to Aandramas (moon), the twain ; to all 
the Adityas we speak: they shall deliver us from 
calamity ! 

6. We speak to Vata (wind) and Paiyanya, to the 
atmosphere and the directions of space. And to all 
the regions do we speak : they shall deliver us from 
calamity ! 

7. Day and night, and Ushas (dawn), too, shall 
deliver thee from curses ! Soma the god, whom they 
call A'andramas (moon), shall deliver me ! 

8. To the animals of the earth and those of heaven, 
to the wild beasts of the forest, to the winged birds, 
do we speak : they shall deliver us from calamity ! 

9. Now do we speak to Bhava and .Sarva, to Rudra 
and Pampati ; their arrows do we know well : these 
(arrows) shall be ever propitious to us ! 

10. We speak to the heavens, and the stars, to 
earth, the Yakshas, and the mountains ; to the seas, 
the rivers, and the lakes : they shall deliver us from 
calamity ! 

1 1. To the seven .tfzshis now do we speak, to the 
divine waters and Pra^apati. To the Fathers with 
Yama at their head : they shall deliver us from 
calamity ! 

12. The gods that dwell in heaven, and those that 
dwell in the atmosphere; the mighty (gods) that 
are fixed upon the earth, they shall deliver us from 
calamity ! 

13. The Adityas, Rudras, Vasus, the divine Athar- 
vans in heaven, and the wise Angiras : they shall 
deliver us from calamity ! 

14. We speak to the sacrifice and the sacrificer, to 
the riks, the samans, and the healing (Atharvan) 
charms ; we speak to the ya^us-formulas and the 
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invocations (to the gods) : they shall deliver us from 
calamity ! 

1 5. We speak to the five kingdoms of the plants 
with soma the most excellent among them. The 
darbha-grass, hemp, and mighty barley: they shall 
deliver us from calamity ! 

16. We speak to the Ariyas (demons of grudge), 
Rakshas, serpents, pious men, and Fathers ; to the 
one and a hundred deaths : they shall deliver us 
from calamity ! 

1 7. To the seasons we speak, to the lords of the 
seasons, and to the sections of the year ; to the half- 
years, years, and months : they shall deliver us from 
calamity ! 

18. Come, ye gods, from the south and the west ; 
ye gods in the east come forth ! From the east, from 
the north the mighty gods, all the gods assembled : 
they shall deliver us from calamity ! 

19. 20. We speak here to all the gods that hold to 
their agreements, promote the order (of the universe), 
together with all their wives : they shall deliver us 
from calamity ! 

21. We speak to being, to the lord of being, and 
also to him that controls the beings ; to the beings 
all assembled : they shall deliver us from calamity ! 

22. The five divine regions, the twelve divine 
seasons, the teeth of the year, they shall ever be 
propitious to us ! 

23. The amWta (ambrosia), bought for the price of 
a chariot, which Matall knows as a remedy, that Indra 
stored away in the waters : that, O ye waters, furnish 
ye as a remedy ! 
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VIII. 

CHARMS IN EXPIATION OF SIN AND DEFILEMENT. 

VI, 45. Prayer against mental delinquency. 

1. Pass far away, O sin of the mind ! Why dost 
thou utter things not to be uttered ? Pass away, 
I love thee not ! To the trees, the forests go on ! 
With the house, the cattle, is my mind. 

2. What wrongs we have committed through 
imprecation, calumny, and false speech, either awake, 
or asleep — Agni shall put far away from us all 
offensive evil deeds! 

3. What, O Indra Brahma«aspati, we do falsely — 
may Praietas (' care-taker ') Angirasa protect us 
from misfortune, and from evil! 

VI, 26. Charm to avert evil. 

1. Let me go, O evil; being powerful, take thou 
pity on us ! Set me, O evil, unharmed, into the 
world of happiness ! 

2. If, O evil, thou dost not abandon us, then do 
we abandon thee at the fork of the road. May evil 
follow after another (man) ! 

3. Away from us may thousand-eyed, immortal 
(evil) dwell ! Him whom we hate may it strike, and 
him whom we hate do thou surely smite ! 

M 2 
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VI, 114. Expiatory formula for imperfections in 
the sacrifice. 

1. The god-angering (deed), O ye gods, that we, 
the (Brahman) gods, have committed, from that do 
ye, O Adityas, release us, by virtue of the order of 
the universe ! 

2. By virtue of the order of the universe do ye, 
O reverend Adityas, release us here, if, O ye carriers 
of the sacrifice, though desirous of accomplishing 
(the sacrifice), we did not accomplish (it) ! — 

3. (If), when sacrificing with the fat (animal), when 
offering oblations of ghee with the spoon, when 
desiring to benefit you, O all ye gods, we have 
contrary to desire, not succeeded ! 

VI, 115. Expiatory formulas for sins. 

1. From the sins which knowingly or unknowingly 
we have committed, do ye, all gods, of one accord, 
release us ! 

2. If awake, or if asleep, to sin inclined, I have 
committed a sin, may what has been, and what shall 
be, as if from a wooden post, release me ! 

3. As one released from a wooden post, as one in 
a sweat by bathing (is cleansed) of filth, as ghee is 
clarified by the sieve, may all (the gods) clear me 
from sin ! 

VI, 112. Expiation for the precedence of a 
younger brother over an older. 

1. May this (younger brother) not slay the oldest 
one of them, O Agni ; protect him that he be not 
torn out by the root! Do thou here cunningly 
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loosen the fetter of Grahi (attack of disease) ; may 
all the gods give thee leave ! 

2. Free these three, O Agni, from the three fetters 
with which they have been shackled! Do thou 
cunningly loosen the fetters of Grahi ; release them 
all, father, sons, and mother ! 

3. The fetters with which the older brother, whose 
younger brother has married before him, has been 
bound, with which he has been encumbered and 
shackled limb by limb, may they be loosened ; since 
fit for loosening they are ! Wipe off, O Pushan, the 
misdeeds upon him that practiseth abortion ! 

VI, 113. Expiation for certain heinous crimes. 

1. On Trite, the gods wiped off this sin, Trite 
wiped it off on human beings ; hence if Grahi (attack 
of disease) has seized thee, may these gods remove 
her by means of their charm ! 

2. Enter into the rays, into smoke, O sin ; go into 
the vapours, and into the fog ! Lose thyself on 
the foam of the river! Wipe off, O Pushan, the 
misdeeds upon him that practiseth abortion ! 

3. Deposited in twelve places is that which has 
been wiped off Trite, the sins belonging to humanity. 
Hence if Grahi has seized thee, may these gods 
remove her by means of their charm ! 

VI, 120. Prayer for heaven after remission of 

sins. 

1. If air, or earth and heaven, if mother or father, 
we have injured, may this Agni Garhapatya (house- 
hold fire) without fail lead us out from this (crime) 
to the world of well-doing ! 
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2. The earth is our mother, Aditi (the universe) 
our kin, the air our protector from hostile schemes. 
May father sky bring prosperity to us from the world 
of the Fathers ; may I come to my (departed) kin, 
and not lose heaven ! 

3. In that bright world where our pious friends live 
in joy, having cast aside the ailments of their own 
bodies, free from lameness, not deformed in limb, 
there may we behold our parents and our children ! 

VI, 27. Charm against pigeons regarded as 
ominous birds. 

1. O ye gods, if the pigeon, despatched as the 
messenger of Nim'ti (the goddess of destruction), 
hath come here seeking (us out), we shall sing his 
praises, and prepare (our) ransom. May our two- 
footed and four-footed creatures be prosperous! 

2. Auspicious to us shall be the pigeon that has 
been despatched; harmless, ye gods, the bird shall 
be to our house ! The sage Agni shall verily take 
pleasure in our oblation ; the winged missile shall 
avoid us! 

3. The winged missile shall not do us injury: 
upon our hearth, our fireplace he (the pigeon) takes 
his steps ! Propitious he shall be to our cattle and 
our domestics ; may not, ye gods, the pigeon here 
do harm to us ! 

VI, 29. Charm against ominous pigeons and owls. 

1. Upon those persons yonder the winged missile 
shall fall ! If the owl shrieks, futile shall this be, or 
if the pigeon takes his steps upon the fire ! 
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2. To thy two messengers, O Nirr/ti, who come 
here, despatched or not despatched, to our house, to 
the pigeon and to the owl, this shall be no place to 
step upon! 

3. He shall not fly hither to slaughter (our) men ; 
to keep (our) men sound he shall settle here ! Charm 
him very far away unto a distant region, that (people) 
shall behold you (i.e. him) in Yama's house devoid of 
strength, that they shall behold you bereft of power ! 

VII, 64. Expiation when one is defiled by a 
black bird of omen. 

1. What this black bird flying forth towards (me) 
has dropped here — may the waters protect me from 
all that misfortune and evil ! 

2. What this black bird has brushed here with thy 
mouth, O Nirrzti (goddess of misfortune) — may Agni 
Garhapatya (the god of the household fire) free me 
from this sin ! 

VI, 46. Exorcism of evil dreams. 

1. Thou who art neither alive nor dead, the 
immortal child of the gods art thou, O Sleep! 
Vanmani is thy mother, Yama (death) thy father, 
Araru is thy name. 

2. We know, O Sleep, thy birth, thou art the son 
of the divine women-folk, the instrument of Yama 
(death) ! Thou art the ender, thou art death ! Thus 
do we know thee, O Sleep : do thou, O Sleep, protect 
us from evil dreams ! 

3. As one pays off a sixteenth, an eighth, or an 
(entire) debt, thus do we transfer every evil dream 
upon our enemy. 
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VII, 115. Charm for the removal of evil character- 
istics, and the acquisition of auspicious ones. 

1. Fly forth from here, O evil mark, va-tsh from 
here, fly forth to yonder place! Upon him that 
hates us do we fasten thee with a brazen hook. 

2. The unsavoury mark which flying has alighted 
upon me, as a creeper upon a tree, that mayest thou 
put away from us, away from here, O golden-handed 
(golden-rayed) Savitar (the sun), bestowing goods 
upon us ! 

3. Together with the body of the mortal, from 
his birth, one and a hundred marks are born. 
Those that are most foul do we drive away from 
here ; the auspicious ones, O 6$tavedas (Agni), do 
thou hold fast for us ! 

4. These (marks) here I have separated, as cows 
scattered upon the heather. The pure marks shall 
remain, the foul ones I have made to disappear ! 



Digitized by 



Google 



IX. 



PRAYERS AND IMPRECATIONS IN THE INTEREST 
OF THE BRAHMANS. 

V, 1 8. Imprecation against the oppressors of 
Brahmans. 

i. The gods, O king, did not give to thee this 
(cow) to eat. Do not, O prince, seek to devour the 
cow of the Brihmawa, which is unfit to be eaten ! 

2. The prince, beguiled by dice, the wretched 
one who has lost as a stake his own person, he may, 
perchance, eat the cow of the Brahma»a, (thinking), 
' let me live to-day (if) not to-morrow ' ! 

3. Enveloped (is she) in her skin, as an adder 
with evil poison ; do not, O prince, (eat the cow) 
of the Brahmawa : sapless, unfit to be eaten, is 
that cow! 

4. Away does (the Brahmawa) take regal power, 
destroys vigour; like fire which has caught does 
he burn away everything. He that regards the 
Brahmawa as fit food drinks of the poison of the 
taimata-serpent. 

5. He who thinks him (the Brahman) mild, and 
slays him, he who reviles the gods, lusts after 
wealth, without thought, in his heart Indra kindles 
a fire; him both heaven and earth hate while he 
lives. 

6. The Brahma»a must not be encroached upon, 
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any more than fire, by him that regards his own body! 
For Soma is his (the Brahma«a's) heir, Indra protects 
him from hostile plots. 

7. He swallows her (the cow), bristling with a 
hundred hooks, (but) is unable to digest her, he, 
the fool who, devouring the food of the Brahmans, 
thinks, ' I am eating a luscious (morsel).' 

8. (The Brahman's) tongue turns into a bow- 
string, his voice into the neck of an arrow ; his 
windpipe, his teeth are bedaubed with holy fire: 
with these the Brahman strikes those who revile 
the gods, by means of bows that have the strength 
to reach the heart, discharged by the gods. 

9. The Brahma«as have sharp arrows, are armed 
with missiles, the arrow which they hurl goes not 
in vain ; pursuing him with their holy fire and their 
wrath, even from afar, do they pierce him. 

10. They who ruled over a thousand, and were 
themselves ten hundred, the Vaitahavya, when they 
devoured the cow of the Brahmawa, perished. 

1 1. The cow herself, when slaughtered, came 
down upon the Vaitahavyas, who had roasted for 
themselves the last she-goat of Kesaraprabandhi. 

12. The one hundred and one persons whom the 
earth did cast off, because they had injured the 
offspring of a Brahma/za, were ruined irretrievably. 

13. As a reviler of the gods does he live among 
mortals, having swallowed poison, he becomes more 
bone (than flesh). He that injureth a Brahmawa, 
whose kin are the gods, does not reach heaven by 
the road of the Fathers. 

14. Agni is called our guide, Soma our heir, 
Indra slays those who curse (us) : that the strong 
(sages) know. 
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15. Like a poisoned arrow, O king, like an 
adder, O lord of cattle, is the terrible arrow of the 
Brahma»a : with that he smites those who revile 
(the gods). 

V, 19. Imprecation against the oppressors of 
Brahmans. 

1. Beyond measure they waxed strong, just fell 
short of touching the heavens. When they in- 
fringed upon Bhrzgu they perished, the Srzagaya 
Vaitahavyas. 

2. The persons who pierced B??hatsaman, the 
descendant of Angiras, the Brahma«a — a ram with 
two rows of teeth, a sheep devoured their offspring. 

3. They who spat upon the Brahma#a, who desired 
tribute from him, they sit in the middle of a pool of 
blood, chewing hair. 

4. The cow of the Brahman, when roasted, as far 
as she reaches does she destroy the lustre of the 
kingdom ; no lusty hero is born (there). 

5. A cruel (sacrilegious) deed is her slaughter, 
her meat, when eaten, is sapless ; when her milk 
is drunk, that surely is accounted a crime against 
the Fathers. 

6. When the king, weening himself mighty, de- 
sires to destroy the Brahma#a, then royal power is 
dissipated, where the Brahma»a is oppressed. 

7. Becoming eight-footed, four-eyed, four-eared, 
four-jawed, two-mouthed, two-tongued, she dispels 
the rule of the oppressor of the Brahman. 

8. That (kingdom) surely she swamps, as water 
a leaking ship ; misfortune strikes that kingdom, in 
which they injure a Brahmawa. 

9. The trees chase away with the words : ' do not 
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come within our shade,' him who covets the wealth 
that belongs to a Brahma«a, O Nirada ! 

10. King Varu»a pronounced this (to be) poison, 
prepared by the gods : no one who has devoured 
the cow of a Brihma#a retains the charge of a 
kingdom. 

ii. Those full nine and ninety whom the earth 
did cast off, because they had injured the offspring 
of a Brahma«a, were ruined irretrievably. 

12. The kudl-plant (Christ's thorn) that wipes 
away the track (of death), which they fasten to the 
dead, that very one, O oppressor of Brahmans, the 
gods did declare (to be) thy couch. 

13. The tears which have rolled from (the eyes 
of) the oppressed (Brahman), as he laments, these 
very ones, O oppressor of Brahmans, the gods did 
assign to thee as thy share of water. 

14. The water with which they bathe the dead, 
with which they moisten his beard, that very one, 
O oppressor of Brahmans, the gods did assign to 
thee as thy share of water. 

15. The rain of Mitra and Varu»a does not 
moisten the oppressor of Brahmans; the assembly 
is not complacent for him, he does not guide his 
friend according to his will. 

V, 7. Prayer to appease Arati, the demon of 
grudge and avarice. 

1. Bring (wealth) to us, do not stand in our way, 
O Arati ; do not keep from us the sacrificial reward 
as it is being taken (to us)! Adoration be to the 
power of grudge, the power of failure, adoration to 
Arati ! 
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2. To thy advising minister, whom thou, Arati, 
didst make thy agent, do we make obeisance. Do 
not bring failure to my wish ! 

3. May our wish, instilled by the gods, be fulfilled 
by day and night! We go in quest of Arati. 
Adoration be to Arati! 

4. Sarasvatl (speech), Anumati (favour), and Bhaga 
(fortune) we go to invoke. Pleasant, honied, words 
I have spoken on the occasions when the gods were 
invoked. 

5. Him whom I implore with Va£ Sarasvatl (the 
goddess of speech), the yoke-fellow of thought, faith 
shall find to-day, bestowed by the brown soma ! 

6. Neither our wish nor our speech do thou frus- 
trate ! May Indra and Agni both bring us wealth ! 
Do ye all who to-day desire to make gifts to us 
gain favour with Arati ! 

7. Go far away, failure ! Thy missile do we 
avert I know thee (to be) oppressive and piercing, 
O Arati ! 

8. Thou dost even transform thyself into a naked 
woman, and attach thyself to people in their sleep, 
frustrating, O Arati, the thought and intention of 
man. 

9. To her who, great, and of great dimension, 
did penetrate all the regions, to this golden-locked 
Nirr/ti (goddess of misfortune), I have rendered 
obeisance. 

10. To the gold-corn plexioned, lovely one, who 
rests upon golden cushions, to the great one, to 
that Arati who wears golden robes, I have rendered 
obeisance. 
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XII, 4. The necessity of giving away sterile 
cows to the Brahmans. 

1. ' I give,' he shall surely say, ' the sterile cow to 
the begging Brahmans ' — and they have noted her — 
that brings progeny and offspring ! 

2. With his offspring does he trade, of his cattle 
is he deprived, that refuses to give the cow of the 
gods to the begging descendants of the ^?/shis. 

3. Through (the gift of) a cow with broken horns 
his (cattle) breaks down, through a lame one he 
tumbles into a pit, through a mutilated one his 
house is burned, through a one-eyed one his property 
is given away. 

4. Flow of blood attacks the cattle-owner from 
the spot where her dung is deposited : this under- 
standing there is about the va^a (the sterile cow) ; 
for thou (sterile cow) art said to be very difficult to 
deceive ! 

5. From the resting-place of her feet the (disease) 
called viklindu overtakes (the owner, or the cattle). 
Without sickness breaks down (the cattle) which she 
sniffs upon with her nose. 

6. He that pierces her ears is estranged from 
the gods. He thinks : ' I am making a mark (upon 
her),' (but) he diminishes his own property. 

7. If any one for whatsoever purpose cuts her 
tail then do his colts die, and the wolf tears his 
calves. 

8. If a crow has injured her hair, as long as she 
is with her owner then do his children die : decline 
overtakes them without (noticeable) sickness. 

9. If the serving-maid sweeps together her dung, 
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that bites as lye, there arises from this sin disfigure- 
ment that passeth not away. 

10. The sterile cow in her very birth is born for 
the gods and Brahma«as. Hence to the Brahmans 
she is to be given : that, they say, guarantees the 
security of one's own property. 

11. For those that come requesting her the cow 
has been created by the gods. Oppression of 
Brahmans it is called, if he keeps her for himself. 

12. He that refuses to give the cow of the gods 
to the descendants of the i?*"shis who ask for it, 
infringes upon the gods, and the wrath of the 
Brahmaoas. 

13. Though he derives benefit from this sterile 
cow, another (cow) then shall he seek ! When kept 
she injures (his) folk, if he refuses to give her after 
she has been asked for ! 

14. The sterile cow is as a treasure deposited for 
the Brahma/tas : they come here for her, with whom- 
soever she is born. 

15. The Brihma«as come here for their own, 
when they come for the sterile cow. The refusal of 
her is, as though he were oppressing them in other 
concerns. 

16. If she herds up to her third year, and no 
disease is discovered in her, and he finds her to be 
a sterile cow, O Narada, then must he look for the 
Brahmawas. 

1 7. If he denies that she is sterile, a treasure de- 
posited for the gods, then Bhava and .Sarva, both, 
come upon him, and hurl their arrow upon him. 

18. Though he does not perceive upon her either 
udder, or tits, yet both yield him milk, if he has 
prevailed upon himself to give away the sterile cow. 
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19. Hard to cheat, she oppresses him, if, when 
asked for, he refuses to give her. His desires are 
not fulfilled, if he aims to accomplish them without 
giving her away. 

20. The gods did ask for the sterile cow, making 
the Brahma»a their mouthpiece. The man that 
does not give (her) enters into the wrath of all of 
these. 

21. Into the wrath of the cattle enters he that 
gives not the sterile cow to the Brahmaoas ; if he, 
the mortal, appropriates the share deposited for the 
gods. 

22. Even if a hundred other Brahmaaas beg the 
owner for the sterile cow, yet the gods did say 
anent her : ' The cow belongs to him that knoweth 
thus.' 

23. He that refuses the sterile cow to him that 
knoweth thus, and gives her to others, difficult to 
dwell upon is for him the earth with her divinities. 

24. The gods did beg the sterile cow of him with 
whom she was born at first. That very one Nirada 
recognised and drove forth in company with the 
gods. 

25. The sterile cow renders childless, and poor in 
cattle, him that yet appropriates her, when she has 
been begged for by the Brahma«as. 

26. For Agni and Soma, for Kama, for Mitra, and 
for Varu«a, for these do the Brahmawas beg her : 
upon these he infringes, if he gives her not. 

27. As long as the owner does not himself hear 
the stanzas referring to (the giving away of) her, 
she may herd among his cattle ; (only) if he has not 
heard (them) may she pass the night in his house. 

28. He that has listened to the stanzas, yet has 
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permitted her to herd among the cattle, his life" and 
prosperity the angry gods destroy. 

29. The sterile cow, even when she rambles freely, 
is a treasure deposited for the gods. Make evident 
thy true nature when thou desirest to go to thy 
(proper) stable ! 

30. She makes evident her nature when she 
desires to go to her (proper) stable. Then indeed 
the sterile cow puts it into the minds of the Brahmans 
to beg (for her). 

31. She evolves it in her mind, that (thought) 
reaches the gods. Then do the Brahmans come to 
beg for the sterile cow. 

32. The call svadha befriends him with the 
Fathers, the sacrifice with the gods. Through the 
gift of the sterile cow the man of royal caste incurs 
not the anger of (her), his mother. 

33. The sterile cow is the mother of the man of 
royal caste : thus was it from the beginning. It is 
said to be no (real) deprivation if she is given to the 
Brahmans. 

34. As if he were to rob the ghee ladled up for 
Agni (the fire) from the (very) spoon, thus, if he 
gives not the sterile cow to the Brahmans, does he 
infringe upon Agni. 

35. The sterile cow has the purodaya (sacrificial 
cake) for her calf, she yields plentiful milk, helps in 
this world, and fulfils all wishes for him that gives 
her (to the Brahmans). 

36. The sterile cow fulfils all wishes in the king- 
dom of Yama for him that gives her. But they say 
that hell falls to the lot of him that withholds her, 
when she has been begged for. 

37. The sterile cow, even if she should become 
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fruitful, lives in anger at her owner : ' since he did 
regard me as sterile (without giving me to the 
Brahmans), he shall be bound in the fetters of 
death ! ' 

38. He who thinks that the cow is sterile, and 
(yet) roasts her at home, even his children and 
grandchildren Brzhaspati causes to be importuned 
(for her). 

39. Fiercely does the (supposed) sterile cow burn 
when she herds with the cattle, though she be a 
(fruitful) cow. She verily, too, milks poison for the 
owner that does not present her. 

40. It pleases the cattle when she is given to the 
Brahmans; moreover, the sterile cow is pleased, 
when she is made an offering to the gods (Brahmans). 

41. From the sterile cows which the gods, re- 
turning from the sacrifice, created, Narada picked 
out as (most) terrible the vilipti. 

42. In reference to her the gods reflected: 'Is she 
a sterile cow, or not ? ' And Narada in reference to 
her said : ' Of sterile cows she is the most sterile ! ' 

43. ' How many sterile cows (are there), O Na- 
rada, which thou knowest to be born among men ? ' 
About these do I ask thee, that knowest : ' Of which 
may the non-Brahma«a not eat ? ' 

44. Of the vilipti, of her that has born a sterile 
cow, and of the sterile cow (herself), the non-Brah- 
ma«a, that hopes for prosperity, shall not eat ! 

45. Reverence be to thee, O Narada, that knowest 
thoroughly which sterile cow is the most terrible, by 
withholding which (from the Brahmans) destruction 
is incurred. 

46. The vilipti, O Brz'haspati, her that has be- 
gotten a sterile cow, and the sterile cow (herself), 
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the non-Brahma»a, that hopes for prosperity, shall 
not eat ! 

47. Three kinds, forsooth, of sterile cows are 
there : the viliptl, she that has begotten a sterile 
cow, and the sterile cow (herself). These he shall 
give to the Brahmans ; (then) does he not estrange 
himself from Pra^apati. 

48. 'This is your oblation, O Brahmawas,' thus 
shall he reflect, if he is supplicated, if they ask him 
for the sterile cow, terrible in the house of him that 
refuses to give her. 

49. The gods animadverted in reference to Bheda 
and the sterile cow, angry because he had not given 
her, in these verses — and therefore he (Bheda) 
perished. 

50. Bheda did not present the sterile cow, though 
requested by Indra : for this sin the gods crushed 
him in battle. 

51. The counsellors that advise the withholding 
(of the sterile cow), they, the rogues, in their folly, 
conflict with the wrath of Indra. 

52. They who lead the owner of cattle aside, then 
say to him : ' do not give,' in their folly they run 
into the missile hurled by Rudra. 

53. And if he roasts the sterile cow at home, 
whether he makes a sacrifice of her, or not, he sins 
against the gods and Brahmawas, and as a cheat 
falls from heaven. 

XI, 1. The preparation of the brahmaudana, the 
porridge given as a fee to the Brahmans. 

1. O Agni, come into being! Aditi here in her 
throes, longing for sons, is cooking the porridge 
for the Brahmans. The seven .fo'shis, that did 

N 2 
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create the beings, shall here churn thee, along with 
progeny ! 

2. Produce the smoke, ye lusty friends ; unharmed 
by wiles go ye into the contest ! Here is the Agni 
(fire) who gains battles, and commands powerful 
warriors, with whom the gods did conquer the 
demons. 

3. O Agni, to a great heroic deed thou wast 
aroused, to cook the Brahman's porridge, O <7ata- 
vedas ! The seven /frshis, that did create the beings, 
have produced thee. Grant her (the wife) wealth 
together with undiminished heroes ! 

4. Burn, O Agni, after having been kindled by 
the firewood, bring skilfully hither the gods that are 
to be revered ! Causing the oblation to cook for 
these (Brahmans), do thou raise this (sacrificer) to 
the highest firmament ! 

5. The threefold share which was of yore assigned 
to you (belongs) to the gods, the (departed) Fathers, 
and to the mortals (the priests). Know your shares ! 
I divide them for you : the (share) of the gods shall 
protect this (woman) ! 

6. O Agni, possessed of might, superior, thou 
dost without fail prevail ! Bend down to the ground 
our hateful rivals! — This measure, that is being 
measured, and has been measured, may constitute 
thy kin into (people) that render thee tribute ! 

7. Mayest thou together with thy kin be endowed 
with sap ! Elevate her (the wife) to great heroism ! 
Ascend on high to the base of the firmament, which 
they call ' the world of brightness ' ! 

8. This great goddess earth, kindly disposed, 
shall receive the (sacrificial) skin! Then may we 
go to the world of well-doing (heaven) ! 
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9. Lay these two press-stones, well coupled, upon 
the skin ; crush skilfully the (soma-) shoots for the 
sacrificer ! Crush down, (O earth), and beat down, 
those who are hostile to her (the wife); lift up high, 
and elevate her offspring ! 

10. Take into thy hands, O man, the press-stones 
that work together : the gods that are to be revered 
have come to thy sacrifice ! Whatever three wishes 
thou dost choose, I shall here procure for thee unto 
fulfilment 

11. This, (O winnowing-basket), is thy purpose, 
and this thy nature : may Aditi, mother of heroes, 
take hold of thee! Winnow out those who are 
hostile to this (woman) ; afford her wealth and un- 
diminished heroes ! 

1 2. Do ye, (O grains), remain in the (winnowing-) 
basket, while (the wind) blows over you; be separated, 
ye who are fit for the sacrifice, from the chaff! May 
we in happiness be superior to all our equals ! I bend 
down under our feet those that hate us. 

1 3. Retire, O woman, and return promptly ! The 
stable of the waters (water- vessel) has settled upon 
thee, that thou mayest carry it : of these (the waters) 
thou shalt take such as are fit for sacrifice ; having 
intelligently divided them off, thou shalt leave the 
rest behind ! 

14. These bright women, (the waters), have come 
hither. Arise, thou woman, and gather strength ! 
To thee, that art rendered by thy husband a true 
wife, (and) by thy children rich in offspring, the 
sacrifice has come : receive the (water-) vessel ! 

15. The share of food .that belongs to you of yore 
has been set aside for you. Instructed by the .to'shis 
bring thou (woman) hither this water! May this 
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sacrifice win advancement for you, win protection, 
win offspring for you ; may it be mighty, win cattle, 
and heroes for you ! 

1 6. Agni, the sacrificial pot has settled upon 
thee: do thou shining, brightly glowing, heat it with 
thy glow ! May the divine descendants of the ^shis, 
assembled about their share (of the porridge), full of 
fervour, heat this (pot) at the proper time ! 

17. Pure and clear may these sacrificial women, 
the waters bright, flow into the pot! They have 
given us abundant offspring and cattle. May he 
that cooks the porridge go to the world of the pious 
(heaven) ! 

18. Purified by (our) prayer, and clarified by the 
ghee are the soma-shoots, (and) these sacrificial 
grains. Enter the water ; may the pot receive you ! 
When ye have cooked this (porridge) go ye to the 
world of the pious (heaven) ! 

19. Spread out far unto great extent, with a thou- 
sand surfaces, in the world of the pious ! Grand- 
fathers, fathers, children, grandchildren — I am the 
fifteenth one that did cook thee. 

20. The porridge has a thousand surfaces, a hun- 
dred streams, and is indestructible i it is the road of 
the gods, leads to heaven. Yonder (enemies) do I 
place upon thee : injure them and their offspring ; 
(but) to me that brings gifts thou shalt be merciful ! 

21. Step upon the altar (vedi) ; make this woman 
thrive in her progeny ; repel the demons ; advance 
her! May we in happiness be superior to all our 
equals ! I bend down under our feet all those that 
hate us. 

22. Turn towards her with cattle, (thou pot), 
face towards her, together with the divine powers ! 
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Neither curses nor hostile magic shall reach thee ; 
rule in thy dwelling free from disease ! 

23. Properly built, placed with care, this altar (vedi) 
has been arranged of yore for the Brahmans porridge. 
Put it, O woman, upon the purified a*»sadhrl ; place 
there the porridge for the divine (Brahma»as) ! 

24. May this sacrificial ladle (sru£), the second 
hand of Aditi, which the seven .tf/shis, the creators 
of the beings, did fashion, may this spoon, knowing 
the limbs of the porridge, heap it upon the altar ! 

25. The divine (Brahma«as) shall sit down to 
thee, the cooked sacrifice : do thou again descending 
from the fire, approach them ! Clarified by soma 
settle in the belly of the Brahma«as ; the descend- 
ants of the .tfzshis who eat thee shall not take harm ! 

26. O king Soma, infuse harmony into the good 
Brahma«as who shall sit about thee ! Eagerly do 
I invite to the porridge the -tfzshis, descended from 
.tf/shis, that are born of religious fervour, and gladly 
obey the call. 

27. These pure and clear sacrificial women (the 
waters) I put into the hands of the Brahma«as 
severally. With whatever wish I pour this upon 
you, may Indra accompanied by the Maruts grant 
this to me ! 

28. This gold is my immortal light, this ripe fruit 
of the field is my wish-granting cow. This treasure 
I present to the Brahma«as : I prepare for myself 
a road that leads to the Fathers in the heavens. 

29. Scatter the spelt into Agni £atavedas (the 
fire), sweep away to a far distance the chaff"! This 
(chaff) we have heard, is the share of the ruler of the 
house (Agni), and we know, too, what belongs to 
Nimti (destruction) as her share. 
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30. Note, (O porridge), him that takes pains, and 
cooks and presses the soma; lift him up to the 
heavenly road, upon which, after he has reached the 
fullest age, he shall ascend to the highest firmament, 
the supreme heavens ! 

31. Anoint (with ghee), O adhvaryu (priest), the 
surface of this sustaining (porridge), make skilfully 
a place for the melted butter; with ghee do thou 
anoint all its limbs ! I prepare for myself a road 
that leads to the Fathers in the heavens. 

32. O sustaining (porridge), cast destruction and 
strife among such as are sitting about thee, and are 
not Brihmawas ! (But) the descendants of the .# z'shis, 
that eat thee, being full of substance, spreading forth, 
shall not take harm ! 

33. To the descendants of the j&'shis I make thee 
over, O porridge ; those who are not descended from 
^?zshis have no share in it! May Agni as my 
guardian, may all the Maruts, and all the gods watch 
over the cooked food ! 

34. Thee (the porridge) that milkest the sacrifice, 
art evermore abundant, the male milch-cow, the seat 
of wealth, we beseech for immortality of offspring 
and long life with abundance of wealth. 

35. Thou art a lusty male, penetratest heaven : go 
thou to the ifo'shis, descended from /??shis ! Dwell 
in the world of the pious : there is a well-prepared 
(place) for us two ! 

36. Pack thyself up, go forth ! O Agni, prepare 
the roads, that lead to the gods ! By these well- 
prepared (roads) may we reach the sacrifice, standing 
upon the firmament (that shines) with seven rays ! 

37. With the light with which the gods, having 
cooked the porridge for the Brahmawas, ascended 
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to heaven, to the world of the pious, with that would 
we go to the world of the pious, ascending to the 
light, to the highest firmament ! 

XI I, 3. The preparation of the brahmaudana, the 
porridge given as a fee to the Brahmans. 

1. (Thyself) a male, step thou upon the hide of the 
male (steer) : go, call thither all that is dear to thee ! 
At whatever age ye two formerly did first unite (in 
marriage), may that age be your common lot in 
Yama's kingdom ! 

2. Your sight shall be as clear (as formerly), your 
strength as abundant, your lustre as great, your 
vitality as manifold! When Agni, the (funeral-) 
pyre, fastens himself upon the corpse, then as a pair 
ye shall rise from the (cooked) porridge ! 

3. Come ye together in this world, upon the road 
to the gods, and in Yama's realms ! By purifica- 
tions purified call ye together the offspring that has 
sprung from you ! 

4. Around the water united, sit ye down, O 
children ; around this living (father) and the waters 
that refresh the living ! Partake of these (waters), 
and of that porridge which the mother of you two 
cooks, and which is called anm'ta (ambrosia) ! 

5. The porridge which the father of you two, and 
which the mother cooks, unto freedom from defilement 
and foulness of speech, that porridge with a hundred 
streams (of ghee), leading to heaven, has penetrated 
with might both the hemispheres of the world. 

6. In that one of the two hemispheres and the 
two heavenly worlds, conquered by the pious, which 
especially abounds in light, and is rich in honey, in 
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that do ye in the fulness of time come together with 
your children ! 

7. Keep ever on in an easterly direction : this is 
the region that the faithful cling to! When your 
cooked porridge has been prepared on the fire, hold 
together, O man and wife, that ye may guard it ! 

8. When ye shall have reached the southerly 
direction, turn ye to this vessel ! In that Yama, 
associated with the fathers, shall give abundant 
protection to your cooked porridge ! 

9. This westerly direction is especially favoured : 
in it Soma is ruler and consoler. To this hold, 
attach yourselves to the pious: then as a pair ye 
shall rise from the cooked porridge ! 

10. The northerly direction shall make our realm 
the very uppermost, in offspring uppermost ! The 
purusha is the metre pankti : with all (our kin), 
endowed with all their limbs, may we be united ! 

11. This 'firm' direction (nadir) is Virijf (bril- 
liancy) : reverence be to her ; may she be kind to 
my children and to me ! Mayest thou, O goddess 
Aditi, who holdest all treasures, as an alert guardian 
guard the cooked porridge ! 

12. As a father his children do thou, (O earth), 
embrace us ; may gentle winds blow upon us here 
on earth ! Then the porridge which the two divini- 
ties (the sacrificer and his wife) are here preparing 
for us shall take note of our religious fervour and 
our truth ! 

13. Whatever the black bird, that has come 
hither stealthily, has touched of that which has 
stuck to the rim, or whatever the wet-handed slave- 
girl does pollute — may ye, O waters, purify (that) 
mortar and pestle ! 
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14. May this sturdy press-stone, with broad bot- 
tom, purified by the purifiers, beat away the Rakshas ! 
Settle upon the skin, afford firm protection; may 
man and wife not come to grief in their children ! 

15. The (pestle of) wood has come to us together 
with the gods: it drives away the Rakshas and 
Piiiias. Up it shall rise, shall let its voice resound : 
through it let us conquer all the worlds ! 

16. The cattle clothed itself in sevenfold strength, 
those among them that are sleek and those that 
are poor. The thirty-three gods attend them : 
mayest thou, (O cattle), guide us to the heavenly 
world ! 

1 7. To the bright world of heaven thou shalt lead 
us ; (there) let us be united with wife and children ! 
I take her hand, may she follow me there ; neither 
Nim'ti (destruction), nor Ariti (grudge), shall gain 
mastery over us ! 

18. May we get past the evil Grihi (seizure)! 
Casting aside darkness do thou, (O pestle), let thy 
lovely voice resound; do not, O wooden tool, when 
raised, do injury ; do not mutilate the grain devoted 
to the gods ! 

19. All-embracing, about to be covered with ghee, 
enter, (O pot), as a co-dweller this space ! — Take hold 
of the winnowing-basket, that has been grown by 
the rain : the spelt and the chaff it shall sift out ! 

20. Three regions are constructed after the 
pattern of the Brahma«a : yonder heaven, the earth, 
and the atmosphere. — Take the (soma-) shoots, and 
hoTd one another, (O man and wife) ! They (the 
shoots) shall swell (with moisture), and again go 
back into the winnowing-basket ! 

21. Of manifold variegated colours are the 
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animals, one colour hast thou, (O porridge), when 
successfully prepared. — Push these (soma-) shoots 
upon this red skin ; the press-stone shall purify 
them as the washer-man his clothes ! 

22. Thee, the (pot of) earth, I place upon the 
earth : your substance is the same, though thine, 
(O pot), is modified. Even though a blow has 
cracked or scratched thee, do not therefore burst: 
with this verse do I cover that up ! 

23. Gendy as a mother embrace the son : I unite 
thee, (pot of) earth, with the earth ! Mayest thou, 
the hollow pot, not totter upon the altar, when thou 
art pressed by the tools of sacrifice and the ghee ! 

24. May Agni who cooks thee protect thee on the 
east, Indra with the Maruts protect thee on the south! 
May Varuwa on the west support thee upon thy foun- 
dation, may Soma on the north hold thee together ! 

25. Purified by the purifiers, the (waters) flow pure 
from the clouds, they reach to the spaces of heaven, 
and of the earth. They are alive, refresh the living, 
and are firmly rooted : may Agni heat them, after 
they have been poured into the vessel ! 

26. From heaven they come, into the earth they 
penetrate ; from the earth they penetrate into the 
atmosphere. May they, now pure, yet purify them- 
selves further ; may they conduct us to the heavenly 
world ! 

27. Whether ye are over-abundant or just suffi- 
cient, ye are surely clear, pure, and immortal : cook, 
ye waters, instructed by the husband and wife, 
obliging and helpful, the porridge ! 

28. Counted drops penetrate into the earth, com- 
mensurate with the breaths of life and the plants. 
The uncounted golden (drops), that are poured into 
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(the porridge), have, (themselves) pure, established 
complete purity. 

29. The boiling waters rise and sputter, cast up 
foam and many bubbles. Unite, ye waters, with 
this grain, as a woman who beholds her husband in 
the proper season ! 

30. Stir up (the grains) as they settle at the 
bottom : let them mingle their inmost parts with 
the waters ! The water here I have measured with 
cups ; measured was the grain, so as to be according 
to these regulations. 

31. Hand over the sickle, with haste bring 
promptly (the grass for the barhis) ; without giving 
pain let them cut the plants at the joints ! They 
whose kingdom Soma rules, the plants, shall not 
harbour anger against us ! 

32. Strew a new barhis for the porridge : pleasing 
to its heart, and lovely to its sight it shall be ! Upon 
it the gods together with the goddesses shall enter ; 
settle down to this (porridge) in proper order, and 
eat it! 

33. O (instrument of) wood, settle down upon the 
strewn barhis, in keeping with the divinities and the 
agnish/oma rites ! Well shaped, as if by a carpenter 
(Tvash/ar) with his axe, is thy form. Longing for 
this (porridge) the (gods) shall be seen about the 
vessel ! 

34. In sixty autumns the treasurer (of the porridge) 
shall fetch it, by the cooked grain he shall obtain 
heaven ; the parents and the children shall live upon 
it Bring thou this (man) to heaven, into the presence 
of Agni ! 

35. (Thyself) a holder, (O pot), hold on to the 
foundation of the earth : thee, that art immoveable 
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the gods (alone) shall move ! Man and wife, alive, 
with living children, shall remove thee from the 
hearth of the fire ! 

36. Thou hast conquered and reached all worlds ; 
as many as are our wishes, thou hast satisfied them. 
Dip ye in, stirring stick and spoon ! Place it (the 
porridge) upon a single dish ! 

37. Lay (ghee) upon it, let it spread forth, anoint 
this dish with ghee ! As the lowing cow her young 
that craves the breast, ye gods shall greet with 
sounds of satisfaction this (porridge) ! 

38. With ghee thou hast covered it, hast made 
this place (for the porridge) : may it, peerless, spread 
afar to heaven! Upon it shall t est the mighty 
eagle ; gods shall offer it to the divinities ! 

39. Whatever the wife cooks aside from thee, 
(O husband), or the husband (cooks) unbeknown of 
thee, O wife, mix that together : to both of you it 
shall belong ; bring it together into a single place ! 

40. As many of her children as dwell upon the 
earth, and the sons that have been begotten by him, 
all those ye shall call up to the dish : on shall come 
the young knowing their nest ! 

41. The goodly streams, swelling with honey, 
mixed with ghee, the seats of ambrosia, all these 
does he obtain, ascends to heaven. In sixty autumns 
the treasurer (of the porridge) shall fetch it ! 

42. The treasurer shall fetch this treasure: all 
outsiders round about shall not control it! The 
heaven-directed porridge, that has been presented 
and deposited by us, in three divisions has reached 
the three heavens. 

43. May Agni burn the ungodly Rakshas; the 
flesh-devouring Pi5i/6a shall have nothing here to 
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partake of! We drive him away, hold him afar from 
us : the Adityas and Angiras shall stay near it ! 

44. To the Adityas and the Angiras do I offer 
this (food of) honey, mixed with ghee. Do ye two, 
(man and wife), with clean hands, without having 
injured a Brahma»a, performing pious deeds, go to 
that heavenly world ! 

45. I would obtain this highest part of it (the 
porridge), the place from which the highest lord 
permeates (the all). Pour butter upon it, anoint it 
with plentiful ghee : this here is our share, fit for 
the Angiras ! 

46. For the sake of truth and holy strength do 
we make over *':is porridge as a hoarded treasure 
to the gods : it shall not be lost to us in gaming or 
in the assembly; do not let it go to any other 
person before me ! 

47. I cook, and I give (to the Brahmans), and so, 
too, my wife, at my religious rite and practice. — With 
the birth of a son the world of children has arisen 
(for you) : do ye two hold on to a life that extends 
beyond (your years) ! 

48. In that place exists no guilt, and no duplicity, 
not even if he goes conspiring with his friends. 
This full dish of ours has here been deposited : the 
cooked (porridge) shall come back again to him that 
cooks it ! 

49. Kind deeds we shall perform for our friends : 
all that hate us shall go to darkness (hell)! — As 
(fruitful) cow, and (strong) steer, they (man and 
wife) shall during every successive period of their 
lives drive away man-besetting death ! 

50. The fires (all) know one another, that which 
lives in plants, and lives in the waters, and all the 
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(light-) gods that glow upon the heaven. The gold 
(here) becomes the light of him that cooks (the 
porridge). 

51. This (naked skin) among the hides is born 
upon man (alone), all other animals are not naked. 
Clothe yourselves, (ye Brahmans), in sheltering 
garments : (even) the face of the porridge is a home- 
spun garment ! 

52. What falsehood thou shalt speak at play 
and in the assembly, or the falsehood that thou 
shalt speak through lust for gain — put on together, 
(O man and wife), this same garment, deposit upon 
it every blemish ! 

53. Produce rain, go to the gods, let smoke arise 
from (thy) surface; all-embracing, about to be 
covered with ghee, enter as a co-dweller this 
place ! 

54. In many ways heaven assumes within itself 
a different form, according to circumstances. It (the 
heaven) has laid aside its black form, purifying itself 
to a bright (form) ; the red form do I sacrifice for 
thee into the fire. 

55. Thee here we hand over to the eastern direc- 
tion, to Agni as sovereign lord, to the black serpent 
as guardian, to Aditya as bowman : do ye guard it 
for us, until we arrive ! To the goal here he shall 
lead us, to old age ; old age shall hand us over to 
death : then shall, we be united with the cooked 
(porridge) ! 

56. Thee here we hand over to the southern 
direction, to Indra as sovereign lord, to the serpent 
that is striped across as guardian, to Yama as bow- 
man : do ye guard it for us, until we arrive ! To the 
goal here, &c. 
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57. Thee here we hand over to the western direc- 
tion, to Varu#a as sovereign lord, to the przdaku- 
serpent as guardian, to food as bowman : do ye guard 
it for us, until we arrive. To the goal here, &c. 

58. Thee here we hand over to the northern 
direction, to Soma as sovereign lord, to the sva^a- 
serpent as guardian, to the lightning as bowman : 
do ye guard it for us, until we arrive. To the goal 
here, &c. 

59. Thee here we hand over to the direction of the 
nadir, to Vishwu as sovereign lord, to the serpent 
with black-spotted neck as guardian, to the plants 
as bowmen : do ye guard it for us, until we arrive. 
To the goal here, &c. 

60. Thee here we hand over to the direction of 
the zenith, to Brzhaspati as sovereign lord, to the 
light-coloured serpent as guardian, to the rain as 
bowman: do ye guard it for us, until we arrive. 
To the goal here, &c. 

IX, 3. Removal of a house that has been presented 
to a priest as sacrificial reward. 

1. The fastenings of the buttresses, the supports, 
and also of the connecting beams of the house, that 
abounds in treasures, do we loosen. 

2. O (house) rich in all treasures ! the fetter 
which has been bound about thee, and the knot 
which has been fastened upon thee, that with my 
charm do I undo, as BWhaspati (undid) Vala. 

3. (The builder) has drawn thee together, pressed 
thee together, placed firm knots upon thee. Skil- 
fully, as the priest who butchers (the sacrificial 
animal), do we with Indra's aid disjoint thy limbs. 

[42] o 
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4. From thy beams, thy bolts, thy frame, and 
thy thatch ; from thy sides, (O house) abounding in 
treasures, do we loosen the fastenings. 

5. The fastenings of the dove-tailed (joints), of 
the reed (-covering), of the frame-work, do we loosen 
here from the ' mistress of dwelling.' 

6. The ropes which they have tied within thee 
for comfort, these do we loosen from thee ; be thou 
propitious to our persons, O mistress of dwelling, 
after thou hast (again) been erected ! 

7. A receptacle for Soma, a house for Agni, a seat 
for the mistresses (of the house), a seat (for the priests), 
a seat for the gods art thou, O goddess house ! 

8. Thy covering of wicker-work, with thousand 
eyes, stretched out upon thy crown, fastened down 
and laid on, do we loosen with (this) charm. 

9. He who receives thee as a gift, O house, 
and he by whom thou hast been built, both these, 
O mistress of dwelling, shall live attaining old age ! 

10. Return to him in the other world, firmly 
bound, ornamented, (thou house), which we loosen 
limb by limb, and joint by joint ! 

11. He who built thee, O house, brought together 
(thy) timbers, he, a Pra^apati on high, did construct 
thee, O house, for his progeny (pra^ayai). 

1 2. We render obeisance to him (the builder) ; 
obeisance to the giver, the lord of the house ; 
obeisance to Agni who serves (the sacrifice) ; and 
obeisance to thy (attendant) man ! 

13. Reverence to the cattle and the horses, and 
to that which is born in the house ! Thou that hast 
produced, art rich in offspring, thy fetters do we 
loosen. 

14. Thou dost shelter Agni within, (and) the 



Digitized by 



Google 



IX. PRAYERS AND IMPRECATIONS FOR BRAHMANS. 1 95 

domestics together with the cattle. Thou that hast 
produced, art rich in offspring, thy fetters do we 
loosen. 

15. The expanse which is between heaven and 
earth, with that do I receive as a gift this house of 
thine ; the middle region which is stretched out 
from the sky, that do I make into a receptacle for 
treasures ; with that do I receive the house for 
this one. 

16. Full of nurture, full of milk, fixed upon the 
earth, erected, holding food for all, O house, do 
thou not injure them that receive thee as a gift ! 

17. Enveloped in grass, clothed in reeds, like 
night does the house lodge the cattle; erected 
thou dost stand upon the earth, like a she-elephant, 
firm of foot. 

18. The part of thee that was covered with 
mats unfolding do I loosen. Thee that hast been 
enfolded by Varu»a may Mitra uncover in the 
morning ! 

19. The house built with pious word, built by 
seers, erected — may Indra and Agni, the two 
immortals, protect the house, the seat of Soma ! 

20. Chest is crowded upon chest, basket upon 
basket; there mortal man is begotten from whom 
all things spring. 

21. In the house which is built with two facades, 
four facades, six facades; in the house with eight 
facades, with ten facades, in the ' mistress of dwell- 
ing,' Agni rests as if in the womb. 

22. Turning towards thee that art turned towards 
me, O house, I come to thee that injurest me not. 
For Agni and the waters, the first door to divine 
order, are within. 

o 2 
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23. These waters, free from disease, destructive 
of disease, do I bring here. The chambers do 
I enter in upon in company with the immortal 
Agni (fire). 

24. Do thou not fasten a fetter upon us ; though 
a heavy load, become thou light ! As a bride do we 
carry thee, O house, wherever we please. 

25. From the easterly direction of the house 
reverence (be) to greatness, hail to the gods who 
are to be addressed with hail ! 

26. From the southerly direction of the house, &c. ! 

27. From the westerly direction of the house, &c. ! 

28. From the northerly direction of the house, &c. ! 

29. From the firm direction (nadir) of the 
house, &c. ! 

30. From the upright direction (zenith) of the 
house, &c. ! 

31. From every direction of the house reverence 
(be) to greatness, hail to the gods who are to be 
addressed with hail ! 

VI, 71. Brahmanical prayer at the receipt of 

gifts. 

1. The varied food which I consume in many 
places, my gold, my horses, and, too, my cows, goats, 
and sheep : everything whatsoever that I have re- 
ceived as a gift — may Agni, the priest, render that 
an auspicious offering ! 

2. The gift that has come to me by sacrifice, or 
without sacrifice, bestowed by the Fathers, granted 
by men, through which my heart, as it were, lights 
up with joy — may Agni, the priest, render that an 
auspicious offering! 

3. The food that I, O gods, improperly consume, 
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(the food) I promise, intending to give of it (to the 
Brahmans), or not to give of it, by the might of 
mighty VaLrvanara (Agni) may (that) food be for 
me auspicious and full of honey! 

XX, 127. A kuntapa-hymn. 



1. Listen, ye folks, to this: (a song) in praise of 
a hero shall be sung ! Six thousand and ninety 
(cows) did we get (when we were) with Kaurama 
among the Ru^amas, — 

2. Whose twice ten buffaloes move right along, 
together with their cows ; the height of his chariot 
just misses the heaven which recedes from its touch. 

3. This one (Kaurama) presented the seer with 
a hundred jewels, ten chaplets, three hundred steeds, 
and ten thousand cattle. 

B. 

4. Disport thyself, O chanter, disport thyself as 
a bird upon a flowering tree ; thy tongue glides 
quickly over the lips as a razor over the strop. 

5. The chanters with their pious song hurry on 
blithely as cows ; at home are their children, and at 
home the cows do they attend. 

6. Bring hither, O chanter, thy poem, that which 
earns cattle and earns good things ! Among the 
gods (kings) place thy voice as a manly archer his 
arrow ! 

C. 

7. Listen ye to the high praise of the king who 
rules over all peoples, the god who is above mortals, 
of Vauvanara Parikshit! 
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8. ' Parikshit has procured for us a secure dwell- 
ing, when he, the most excellent one, went to his 
seat.' (Thus) the husband in Kuru-land, when he 
founds his household, converses with his wife. 

9. ' What may I bring to thee, curds, stirred 
drink, or liquor ? ' (Thus) the wife asks her husband 
in the kingdom of king Parikshit. 

10. Like light the ripe barley runs over beyond 
the mouth (of the vessels). The people thrive 
merrily in the kingdom of king Parikshit. 

D. 

11. Indra has awakened the poet, saying: 'Arise, 
move about, and sing ; of me, the strong, verily, sing 
the praises ; full every pious one shall offer thee 
(sacrificial reward) ! ' 

12. Here, O cattle, ye shall be born, here, ye 
horses, here, ye domestics ! And Pushan also, who 
bestows a thousand (cows) as sacrificial reward, 
settles down here. 

13. May these cattle, O Indra, not suffer harm, 
and may their owner not suffer harm ; may the 
hostile folk, O Indra, may the thief not gain posses- 
sion of them ! 

14. We shout to the hero with hymn and song, 
we (shout) with a pleasing song. Take delight in 
our songs ; may we not ever suffer harm ! 
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XII, I. Hymn to goddess Earth. 

i. Truth, greatness, universal order (rha), strength, 
consecration, creative fervour (tapas), spiritual ex- 
altation (brahma), the sacrifice, support the earth. 
May this earth, the mistress of that which was and 
shall be, prepare for us a broad domain ! 

2. The earth that has heights, and slopes, and 
great plains, that supports the plants of manifold 
virtue, free from the pressure that comes from the 
midst of men, she shall spread out for us, and fit 
herself for us! 

3. The earth upon which the sea, and the rivers 
and the waters, upon which food and the tribes of 
men have arisen, upon which this breathing, moving 
life exists, shall afford us precedence in drinking ! 

4. The earth whose are the four regions of space, 
upon which food and the tribes of men have arisen, 
which supports the manifold breathing, moving 
things, shall afford us cattle and other possessions 
also ! 

5. The earth upon which of old the first men 
unfolded themselves, upon which the gods overcame 
the Asuras, shall procure for us (all) kinds of cattle, 
horses, and fowls, good fortune, and glory ! 

6. The earth that supports all, furnishes wealth, 
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the foundation, the golden-breasted resting-place of 
all living creatures, she that supports Agni Vai^va- 
nara (the fire), and mates with Indra, the bull, shall 
furnish us with property ! 

7. The broad earth, which the sleepless gods 
ever attentively guard, shall milk for us precious 
honey, and, moreover, besprinkle us with glory ! 

8. That earth which formerly was water upon 
the ocean (of space), which the wise (seers) found 
out by their skilful devices ; whose heart is in the 
highest heaven, immortal, surrounded by truth, shall 
bestow upon us brilliancy and strength, (and place 
us) in supreme sovereignty! 

9. That earth upon which the attendant waters 
jointly flow by day and night unceasingly, shall 
pour out milk for us in rich streams, and, moreover, 
besprinkle us with glory ! 

10. The earth which the A^vins have measured, 
upon which Vish»u has stepped out, which Indra, 
the lord of might, has made friendly to himself ; she, 
the mother, shall pour forth milk for me, the son ! 

1 1. Thy snowy mountain heights, and thy forests, 
O earth, shall be kind to us ! The brown, the black, 
the red, the multi-coloured, the firm earth, that is 
protected by Indra, I have settled upon, not sup- 
pressed, not slain, not wounded. 

12. Into thy middle set us, O earth, and into thy 
navel, into the nourishing strength that has grown 
up from thy body ; purify thyself for us ! The earth 
is the mother, and I the son of the earth ; Par^anya 
is the father ; he, too, shall save us ! 

13. The earth upon which they (the priests) in- 
close the altar (vedi), upon which they, devoted to 
all (holy) works, unfold the sacrifice, upon which 
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are set up, in front of the sacrifice, the sacrificial 
posts, erect and brilliant, that earth shall prosper us, 
herself prospering ! 

14. Him that hates us, O earth, him that battles 
against us, him that is hostile towards us with his 
mind and his weapons, do thou subject to us, 
anticipating (our wish) by deed! 

15. The mortals born of thee live on thee, thou 
supportest both bipeds and quadrupeds. Thine, 
O earth, are these five races of men, the mortals, 
upon whom the rising sun sheds undying light with 
his rays. 

1 6. These creatures all together shall yield milk for 
us ; do thou, O earth, give us the honey of speech ! 

1 7. Upon the firm, broad earth, the all-begetting 
mother of the plants, that is supported by (divine) 
law, upon her, propitious and kind, may we ever 
pass our lives ! 

18. A great gathering-place thou, great (earth), 
hast become ; great haste, commotion, and agitation 
are upon thee. Great Indra protects thee unceas- 
ingly. Do thou, O earth, cause us to brighten as if 
at the sight of gold : not any one shall hate us ! 

19. Agni (fire) is in the earth, in the plants, the 
waters hold Agni, Agni is in the stones; Agni is 
within men, Agnis (fires) are within cattle, within 
horses. 

20. Agni glows from the sky, to Agni, the god, 
belongs the broad air. The mortals kindle Agni, 
the bearer of oblations, that loveth ghee. 

21. The earth, clothed in Agni, with dark knees, 
shall make me brilliant and alert ! 

22. Upon the earth men give to the gods the 
sacrifice, the prepared oblation; upon the earth 
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mortal men live pleasantly by food. May this earth 
give us breath and life, may she cause me to reach 
old age! 

23. The fragrance, O earth, that has arisen upon 
thee, which the plants and the waters hold, which 
the Gandharvas and the Apsaras have partaken 
of, with that make me fragrant : not any one shall 
hate us! 

24. That fragrance of thine which has entered 
into the lotus, that fragrance, O earth, which the 
immortals of yore gathered up at the marriage of 
Surya, with that make me fragrant: not any one 
shall hate us ! 

25. That fragrance of thine which is in men, the 
loveliness and charm that is in male and female, 
that which is in steeds and heroes, that which is in 
the wild animals, with trunks (elephants), the lustre 
that is in the maiden, O earth, with that do thou 
blend us : not any one shall hate us ! 

26. Rock, stone, dust is this earth ; this earth is 
supported, held together. To this golden-breasted 
earth I have rendered obeisance. 

27. The earth, upon whom the forest-sprung trees 
ever stand firm, the all-nourishing, compact earth, do 
we invoke. 

28. Rising or sitting, standing or walking, may 
we not stumble with our right or left foot upon the 
earth ! 

29. To the pure earth I speak, to the ground, the 
soil that has grown through the brahma (spiritual 
exaltation). Upon thee, that holdest nourishment, 
prosperity, food, and ghee, we would settle down, 
O earth ! 

30. Purified the waters shall flow for our bodies ; 
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what flows off from us that do we deposit upon him 
we dislike : with a purifier, O earth, do I purify 
myself! 

31. Thy easterly regions, and thy northern, thy 
southerly (regions), O earth, and thy western, shall 
be kind to me as I walk (upon thee) ! May I that 
have been placed into the world not fall down ! 

32. Do not drive us from the west, nor from the 
east ; not from the north, and not from the south ! 
Security be thou for us, O earth : waylayers shall 
not find us, hold far away (their) murderous weapon ! 

33. As long as I look out upon thee, O earth, 
with Surya (the sun) as my companion, so long shall 
my sight not fail, as year followeth upon year ! 

34. When, as I lie, I turn upon my right or left 
side, O earth ; when stretched out we lie with our 
ribs upon thee pressing against (us), do not, O earth, 
that liest close to everything, there injure us ! 

35. What, O earth, I dig out of thee, quickly 
shall that grow again : may I not, O pure one, 
pierce thy vital spot, (and) not thy heart ! 

36. Thy summer, O earth, thy rainy season, thy 
autumn, winter, early spring, and spring; thy decreed 
yearly seasons, thy days and nights shall yield us 
milk ! 

37. The pure earth that starts in fright away 
from the serpent, upon whom were the fires that 
are within the waters, she that delivers (to destruc- 
tion) the blasphemous Dasyus, she that takes the 
side of Indra, riot of VWtra, (that earth) adheres to 
•Sakra (mighty Indra), the lusty bull. 

38. Upon whom rests the sacrificial hut (sadas) 
and the (two) vehicles that hold the soma (havir- 
dhane), in whom the sacrificial post is fixed, upon 
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whom the Brahma«as praise (the gods) with riks 
and samans, knowing (also) the ya,fur-formulas; upon 
whom the serving-priests (ritvig) are employed so 
that Indra shall drink the soma ; — 

39. Upon whom the seers of yore, that created 
the beings, brought forth with their songs the cows, 
they the seven active (priests), by means of the satra- 
offerings, the sacrifices, and (their) creative fervour 
(tapas) ;— 

40. May this earth point out to us the wealth 
that we crave ; may Bhaga (fortune) add his help, 
may Indra come here as (our) champion! 

41. The earth upon whom the noisy mortals sing 
and dance, upon whom they fight, upon whom re- 
sounds the roaring drum, shall drive forth our 
enemies, shall make us free from rivals ! 

42. To the earth upon whom are food, and rice 
and barley, upon whom live these five races of men, 
to the earth, the wife of Par^anya, that is fattened 
by rain, be reverence ! 

43. The earth upon whose ground the citadels 
constructed by the gods unfold themselves, every 
region of her that is the womb of all, Pra^apati 
shall make pleasant for us ! 

44. The earth that holds treasures manifold in 
secret places, wealth, jewels, and gold shall she give 
to me ; she that bestows wealth liberally, the kindly 
goddess, wealth shall she bestow upon us ! 

45. The earth that holds people of manifold 
varied speech, of different customs, according to 
their habitations, as a reliable milch-cow that does 
not kick, shall she milk for me a thousand streams 
of wealth ! 

46. The serpent, the scorpion with thirsty fangs, 
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that hibernating torpidly lies upon thee ; the worm, 
and whatever living thing, O earth, moves in the 
rainy season, shall, when it creeps, not creep upon 
us : with what is auspicious (on thee) be gracious 
to us! 

47.' Thy many paths upon which people go, thy 
tracks for chariots and wagons to advance, upon 
which both good and evil men proceed, this road, 
free from enemies, and free from thieves, may we 
gain : with what is auspicious (on thee) be gracious 
to us ! 

48. The earth holds the fool and holds the wise, 
endures that good and bad dwell (upon her) ; she 
keeps company with the boar, gives herself up to 
the wild hog. 

49. Thy forest animals, the wild animals homed 
in the woods, the man-eating lions, and tigers that 
roam; the ula, the wolf, mishap, injury (rzkshika), 
and demons (rakshas), O earth, drive away from us ! 

50. The Gandharvas, the Apsaras, the Ariyas 
and Kimldins; the Pisaias and all demons (rakshas), 
these, O earth, hold from us ! 

51. The earth upon whom the biped birds fly 
together, the flamingoes, eagles, birds of prey, and 
fowls; upon whom MatarLrvan, the wind, hastens, 
raising the dust, and tossing the trees — as the wind 
blows forth and back the flame bursts after ; — 

52. The earth upon whom day and night jointly, 
black and bright, have been decreed, the broad 
earth covered and enveloped with rain, shall kindly 
place us into every pleasant abode ! 

53. Heaven, and earth, and air have here given 
me expanse ; Agni, Surya, the waters, and all the 
gods together have given me wisdom. 
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54. Mighty am I, 'Superior' (uttara) by name, 
upon the earth, conquering am I, all-conquering, 
completely conquering every region. 

55. At that time, O goddess, when, spreading 
(prathamana) forth, named (pmhivl 'broad') by 
the gods, thou didst extend to greatness, then pros- 
perity did enter thee, (and) thou didst fashion the 
four regions. 

56. In the villages and in the wilderness, in the 
assembly-halls that are upon the earth; in the 
gatherings, and in the .meetings, may we hold forth 
agreeably to thee ! 

57. As dust a steed did she, as soon as she was 
born, scatter these people, that dwelt upon the 
earth, she the lovely one, the leader, the guardian 
of the world, that holds the trees and plants. 

58. The words I speak, honied do I speak them : 
the things I see they furnish me with. Brilliant 
I am and alert : the others that rush (against me) 
do I beat down. 

59. Gentle, fragrant, kindly, with the sweet drink 
(kllala) in her udder, rich in milk, the broad earth 
together with (her) milk shall give us courage ! 

60. She whom Vijvakarman (the creator of all) 
did search out by means of oblations, when she had 
entered the surging (flood of the) atmosphere, she, 
the vessel destined to nourish, deposited in a secret 
place, became visible (to the gods) and the (heavenly) 
mothers. 

61. Thou art the scatterer of men, the broadly 
expanding Aditi that yields milk according to wish. 
What is wanting in thee.Pra^apati, first-born of the 
divine order (Wta), shall supply for thee ! 

62. Thy laps, O earth, free from ailment, free 
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from disease, shall be produced for us ! May we 
attentively, through our long lives, be bearers of 
bali-offerings to thee ! 

63. O mother earth, kindly set me down upon 
a well-founded place! With (father) heaven co- 
operating, O thou wise one, do thou place me into 
happiness and prosperity ! 

XIII, 1. Prayer for sovereign power addressed to 
the god Rohita and his female Rohi»t. 

1. Rise up, O steed, that art within the waters, 
enter this kingdom, rich in liberal gifts ! Rohita 
(the red sun) who has begotten this all, shall keep 
thee well-supported for sovereignty ! 

2. The steed that is within the waters has risen 
up : ascend upon the clans that are sprung from 
thee ! Furnishing soma, the waters, plants, and cows, 
cause thou four-footed and two-footed creatures to 
enter here ! 

3. Do ye, strong Maruts, children of Prism (the 
cloud), allied with Indra, crush the enemies! Rohita 
shall hear you, that give abundant gifts, the thrice 
seven Maruts, who take delight in sweet (nourish- 
ment) ! 

4. Rohita has climbed the heights, he has 
ascended them, he, the embryo of women, (has 
ascended) the womb of births. Closely united with 
these women they found out the six broad (direc- 
tions); spying out a road he has brought hither 
sovereignty. 

5. Hither to thee Rohita has brought sovereignty; 
he has dispersed the enemies : freedom from danger 
has resulted for thee. To thee heaven and earth 
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together with the revati and ^akvart-stanzas shall 
yield gifts at will ! 

6. Rohita produced heaven and earth ; there 
Paramesh/^in (the lord on high) extended the thread 
(of the sacrifice). There A^a Ekapada (the one- 
footed goat, the sun) did fix himself; he made firm 
the heavens and earth with his strength. 

7. Rohita made firm heaven and earth, by him 
the (heavenly) light was established, by him the 
firmament By him the atmosphere and the spaces 
were measured out, through him the gods obtained 
immortality. 

8. Rohita did ponder the multiform (universe) 
while preparing (his) climbings and advances. Having 
ascended the heaven with great might, he shall 
anoint thy royalty with milk and ghee ! 

9. All thy climbings, advances, and all thy ascents 
with which thou, (Rohita, the sun), fillest the 
heavens and the atmosphere, having strengthened 
thyself with their brahma and payas (spiritual and 
physical essence) do thou keep awake (do thou 
watch over) among the people in the kingdom of 
the (earthly) Rohita (the king) ! 

10. The peoples that have originated from thy 
tapas (heat, or creative fervour), have followed here 
the calf, the gayatrt. They shall enter thee with 
kindly spirit ; the calf Rohita with its mother shall 
come on ! 

11. High on the firmament Rohita has stood, 
a youth, a sage, begetting all forms. As Agni he 
shines with piercing light, in the third space he did 
assume lovely (forms). 

12. A bull with a thousand horns, G&tavedas 
(fire), endowed with sacrifices of ghee, carrying 
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soma upon his back, rich in heroes, he shall, when 
implored, not abandon me, nor may I abandon thee : 
abundance in cattle and abundance in heroes procure 
for me ! 

13. Rohita is the generator of the sacrifice, and 
its mouth ; to Rohita I offer oblations with voice, 
ear, and mind. To Rohita the gods resort with 
glad mind : he shall cause me to rise through eleva- 
tion derived from the assembly ! 

14. Rohita arranged a sacrifice for Vi-rvakarman ; 
from it these brilliant qualities have come to me. 
Let me announce thy origin over the extent of the 
world ! 

1 5. Upon thee have ascended the brzhati and the 
parikti (metres), upon thee the kakubh with splendour, 
O <7atavedas. Upon thee the vasha/-call, whose 
syllables make an ushwiha, has ascended, upon thee 
Rohita with his seed has ascended. 

16. This one clothes himself in the womb of the 
earth, this one clothes himself in heaven, and in 
the atmosphere. This one at the station of the 
brown (sun) did attain unto the worlds of light. 

1 7. O Va^aspati (lord of speech), the earth shall 
be pleasant to us, pleasant our dwelling, agreeable 
our couches ! Right here life's breath shall be to 
our friend; thee, O ParameshMin, Agni shall 
envelop in life and lustre! 

18. O Va^aspati, the five seasons that we have, 
which have come about as the creation of Vi^va- 
karman, right here (they and) life's breath shall be 
to our friend; thee, O Paramesh/^in, Rohita shall 
envelop in life and lustre ! 

19. O Vaiaspati, good cheer and spirit, cattle in 
our stable, children in our wombs beget thou ! Right 

[42] i» 
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here life's breath shall be to our friend; thee, O 
ParameshMin, I envelop in life and lustre. 

20. God Savitar and Agni shall envelop thee, 
Mitra and Varu»a surround thee with lustre ! Tread- 
ing down all powers of grudge come thou hither : 
thou hast made this kingdom rich in liberal gifts. 

21. Thou, O Rohita, whom the brindled cow, 
harnessed at the side, carries, goest with brilliance, 
causing the waters to flow. 

22. Devoted to Rohita is Rohi»I his mistress, 
with beautiful colour (complexion), great, and lustrous: 
through her may we conquer booty of every descrip- 
tion, through her win every battle ! 

23. This seat, Rohiwi, belongs to Rohita ; yonder 
is the path on which the brindled (female) goes! 
Her the Gandharvas and the Kasyapas lead forth, 
her the sages guard with diligence. 

24. The radiant bay steeds of the sun, the im- 
mortal, ever draw the delightful chariot. Rohita, 
the drinker of ghee, the shining god, did enter the 
variegated heavens. 

25. Rohita, the sharp-horned bull, who surpasses 
Agni and surpasses Surya, who props up the earth 
and the sky, out of him the gods frame the creations. 

^26. Rohita ascended the heaven from the great 
flood ; Rohita has climbed all heights. 

27. Create (the cow) that is rich in milk, drips 
with ghee : she is the milch-cow of the gods that 
does not refuse ! Indra shall drink the Soma, there 
shall be secure possession ; Agni shall sing praises : 
the enemies do thou drive out ! 

28. Agni kindled, spreads his flames, fortified by 
ghee, sprinkled with ghee. Victorious, all-conquering 
Agni shall slay them that are my rivals ! 
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29. He shall slay them, shall burn the enemy that 
battles against us ! With the flesh-devouring Agni 
do we burn our rivals. 

30. Smite them down, O Indra, with the thunder- 
bolt, with thy (strong) arm ! Then have I over- 
powered my rivals with Agni's brilliant strengths. 

31. O Agni, subject our rivals to us; confuse, 
O Brzhaspati, the kinsman that is puffed up ! O 
Indra and Agni, O Mitra and Varu»a, subjected they 
shall be, unable to vent their wrath against us ! 

32. Do thou, god Surya (the sun), when thou 
risest, beat down my rivals, beat them down with 
a stone : they shall go to the nethermost darkness ! 

33. The calf of Vir&f, the bull of prayers, carry- 
ing the bright (soma) upon his back, has ascended 
the atmosphere. A song accompanied by ghee they 
sing to the calf; himself brahma (spiritual exalta- 
tion) they swell him with their brahma (prayer). 

34. Ascend the heavens, ascend the earth ; 
sovereignty ascend thou, and possessions ascend 
thou ! Offspring ascend thou, and immortality ascend 
thou, unite thy body with Rohita ! 

35. The gods that hold sovereignty, who go 
about the sun, with these allied, Rohita, kindly 
disposed, shall bestow sovereignty upon thee ! 

36. The sacrifices purified by prayer lead thee 
forth ; the bay steeds that travel upon the road carry 
thee : thou shinest across the swelling ocean. 

37. In Rohita who conquers wealth, conquers 
cattle, and conquers booty, heaven and earth are 
fixed. Of thee that hast a thousand and seven 
births, let me announce the origin over the extent 
of the world ! 

38. Glorious thou goest to the intermediate direc- 
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tions and the directions (of space), glorious (in the 
sight) of animals and the tribes of men, glorious in 
the lap of the earth, of Aditi : may I like Savitar 
be lovely ! 

39. Being yonder thou knowest (what takes place) 
here ; being here thou beholdest these things. Here 
(men) behold the inspired sun that shines upon the 
sky. 

40. A god thou praisest the gods, thou movest 
within the flood. They kindle (him), a universal 
fire ; him the highest sages know. 

41. Below the superior (region), above the inferior 
(region) here, the cow has arisen supporting (her) 
calf by the foot. Whither is she turned ; to which 
half (of the universe), forsooth, has she gone away ; 
where, forsooth, does she beget ? Verily not in this 
herd! 

42. One-footed, two-footed, four-footed is she; 
eight-footed, nine-footed became she, the thousand- 
syllabled (consisting of thousand elements) pankti 
(quinary stanza) of the universe : the oceans from 
her flow forth upon (the world). 

43. Ascending the heaven, immortal, receive 
kindly my song ! The sacrifices purified by prayer 
lead thee forth ; the bay steeds that travel upon the 
road carry thee. 

44. That do I know of thee, O immortal, where 
thy march is upon the sky, where thy habitation is 
in the highest heaven. 

45. Surya (the sun) surveys the sky, Surya the 
earth, Surya the waters. Surya is the single eye of 
being : he has ascended the great heavens. 

46. The broad (directions) where the fagots that 
fence in (the fire), the earth turned itself into a fire- 
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altar. There Rohita laid on for himself these two 
fires, cold and heat 

47. Laying on cold and heat, using the moun- 
tains as sacrificial posts, the two fires of Rohita who 
knows the (heavenly) light, into which (the fires) 
rain (flowed) as ghee, carried out the sacrifice. 

48. The fire of Rohita who knows the (heavenly) 
light is kindled by prayer. From it heat, from it 
cold, from it the sacrifice was produced. 

49. The two fires swelling through prayer, in- 
creased through prayer, sacrificed into With prayer ; 
the two fires of Rohita who knows the (heavenly) 
light, kindled through prayer, carried out the 
sacrifice. 

50. One is deposited in truth, the other is kindled 
in the waters. The two fires of Rohita who knows 
the (heavenly) light, kindled through prayer, carried 
out the sacrifice. 

51. The fire which the wind brightens up, and 
that which Indra and Brahmawaspati (brighten up), 
the two fires of Rohita who knows the (heavenly) 
light, kindled through prayer, carried out the 
sacrifice. 

52. Having fashioned the earth into an altar, 
having made the heavens (his) sacrificial reward, 
then having made heat into fire, Rohita created all 
that has breath through rain (serving) as ghee. 

53. Rain fashioned itself into ghee, heat into fire, 
the earth into an altar. Then Agni by (his) songs 
fashioned the high mountains. 

54. Having fashioned by means of songs the high 
(mountains), Rohita spake to the earth : In thee all 
shall be born, what is and what shall be. 

55. The sacrifice first, (and then) what is and 
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what shall be was born. From that this all was 
born, and whatever here appears, brought hither by 
the sage Rohita. 

56. He who kicks a cow with his foot, and he 
who micturates towards the sun — of thee do I tear 
out the root; thou shalt henceforth not cast a 
shadow ! 

57. Thou that passest across me, casting thy 
shadow against me, between me and the fire — of 
thee do I tear out the root ; thou shalt henceforth 
not cast a shadow ! 

58. He, O god Surya, that to-day passes between 
thee and me, upon him our evil dream, our foulness, 
and our misfortunes do we wipe off. 

59. May we not miss our way, may we not, O 
Indra, miss the sacrifice of him that presses the 
soma ; may not the powers of grudge intercept us ! 

60. The (guiding) thread stretched out among the 
gods, that accomplishes the sacrifice, that, by pour- 
ing oblations, may we attain ! 

XI, 5. Glorification of the sun, or the primeval 
principle, as a Brahman disciple. 

1. The Brahma^arin (Brahmanical disciple) moves 
inciting both hemispheres of the world ; in him the 
gods are harmonised. He holds the heavens and 
the earth, he fills the teacher with creative fervour 
(tapas). 

2. The fathers, the divine folk, and all the gods 
severally follow the Brahmaiarin; the Gandharvas 
did go after him, six thousand three hundred and 
thirty-three. He fills all the gods with creative 
fervour. 
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3. When the teacher receives the Brahmaiarin 
as a disciple, he places him as a foetus inside (of 
his body). He carries him for three nights in his 
belly: when he is born the gods gather about to 
see him. 

4. This earth is (his first) piece of firewood, the 
heaven the second, and the atmosphere also he fills 
with (the third) piece of firewood. The Brahma- 
£arin fills the worlds with his firewood, his girdle, 
his asceticism, and his creative fervour. 

5. Prior to the brahma (spiritual exaltation) the 
Brahma^arin was born ; clothed in heat, by creative 
fervour he arose. From him sprung the brahmawam 
(Brahmanic life) and the highest brahma, and all the 
gods together with immortality (amrzta). 

6. The Brahmaiarin advances, kindled by the 
firewood, clothed in the skin of the black antelope, 
consecrated, with long beard. Within the day he 
passes from the eastern to the northern sea ; gather- 
ing together the worlds he repeatedly shapes them. 

7. The Brahma^arin, begetting the brahma, the 
waters, the world, Pragapati Paramesh///in (he that 
stands in the highest place), and Vir&f, having 
become an embryo in the womb of immortality, 
having, forsooth, become Indra, pierced the Asuras. 

8. The teacher fashioned these two hemispheres 
of the world, the broad and the deep, earth and 
heaven. These the BrahmaX-arin guards with his 
creative fervour (tapas) : in him the gods are har- 
monised. 

9. This broad earth and the heaven the Brahma- 
&trin first brought hither as alms. Having made 
these into two sticks of firewood he reveres them ; 
upon them all beings have been founded. 
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10. One is on the hither side, the other on the 
farther side of the back of the heavens ; secretly are 
deposited the two receptacles of the brahma«am 
(Brahmanic life). These the Brahmaiarin protects 
by his tapas (creative fervour) ; understandingly he 
performs that brahma (spiritual exaltation) solely. 

ii. One on the hither side, the other away from 
the earth, do the two Agnis come together between 
these two hemispheres (of the world). To them 
adhere the rays firmly; the Brahmaiarin by his 
tapas (creative fervour) enters into the (rays). 

12. Shouting forth, thundering, red, white he 
carries a great penis along the earth. The Brahma- 
>£arin sprinkles seed upon the back of the earth ; 
through it the four directions live. 

1 3. Into fire, the sun, the moon, Matarwvan (wind), 
and the waters, the Brahmaiarin places the firewood; 
the lights from these severally go into the clouds, 
from them come sacrificial butter, the purusha 
(primeval man), rain, and water. 

14. Death is the teacher, (and) Varu»a, Soma, the 
plants, milk ; the clouds were the warriors : by these 
this light has been brought hither. 

1 5. Varu»a, having become the teacher, at home 
prepares the ghee solely. Whatever he desired 
from Pra^apati, that the Brahmaiarin furnished, as 
Mitra (a friend) from his own itman (spirit, or 
person). 

16. The Brahma^arin is the teacher, the Brahma- 
£arin Prafapati. Pra/apati rules (shines forth, vi 
ri^ati); Vira^- (heavenly power, or light) became 
Indra, the ruler. 

17. Through holy disciplehood (brahma^aryam), 
through tapas (creative fervour), the king protects 
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his kingdom. The teacher by (his own) brahma- 
/fcaryam (holy life) seeks (finds) the Brahma>£arin. 

1 8. Through holy disciplehood the maiden obtains 
a young husband, through holy disciplehood the 
steer, the horse seeks to obtain fodder. 

19. Through holy disciplehood, through creative 
fervour, the gods drove away death. I ndra, forsooth, 
by his holy disciplehood brought the light to the gods. 

20. The plants, that which was and shall be, day 
and night, the tree, the year along with the seasons, 
have sprung from the Brahmaiarin. 

21. The earthly and the heavenly animals, the 
wild and the domestic, the wingless and the winged 
(animals), have sprung from the Brahmaiarin. 

22. All the creatures of Pra^apati (the creator) 
severally carry breath in their souls. All these 
the brahma, which has been brought hither in the 
Brahmaiarin, protects. 

23. This, that was set into motion by the gods, 
that is insurmountable, that moves shining, from it 
has sprung the brahma»am (Brahmanical life), the 
highest brahma, and all the gods, together with 
immortality (amrz'ta). 

24. 25. The Brahma^arin carries the shining 
brahma : into this all the gods are woven. Pro- 
ducing in-breathing and out-breathing, as well as 
through-breathing ; speech, mind, heart, brahma, and 
wisdom, do thou furnish us with sight, hearing, glory, 
food, semen, blood, and belly ! 

26. These things the Brahmaiarin fashioned upon 
the back of the (heavenly) water. He stood in the 
sea kindled with tapas (creative fervour). He, when 
he has bathed, shines vigorously upon the earth, 
brown and ruddy. 
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XI, 4. Pra»a, life or breath, personified as the 
supreme spirit. 

1. Reverence to Pri»a, to whom all this (universe) 
is subject, who has become the lord of the all, on 
whom the all is supported ! 

2. Reverence, O Pr£«a, to thy roaring (wind), 
reverence, O Pri«a, to thy thunder, reverence, O 
Pra»a, to thy lightning, reverence, O Pra«a, to thy 
rain ! 

3. When Pra#a calls aloud to the plants with his 
thunder, they are fecundated, they conceive, and 
then are produced abundant (plants). 

4. When the season has arrived, and Pra»a calls 
aloud to the plants, then everything rejoices, what- 
soever is upon the earth. 

5. When Pr£«a has watered the great earth with 
rain, then the beasts rejoice ; (they think): 'strength, 
forsooth, we shall now obtain.' 

6. When they had been watered by Pra»a, the 
plants spake in concert : ' thou hast, forsooth, pro- 
longed our life, thou hast made us all fragrant' 

7. Reverence be, O Pri«a, to thee coming, reve- 
rence to thee going; reverence to thee standing, 
and reverence, too, to thee sitting ! 

8. Reverence be to thee, O Pra#a, when thou 
breathest in (pra«ate), reverence when thou breath- 
est out ! Reverence be to thee when thou art turned 
away, reverence to thee when thou art turned 
hither : to thee, entire, reverence be here ! 

9. Of thy dear form, O Pra«a, of thy very dear 
form, of the healing power that is thine, give unto 
us, that we may live ! 
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10. Pra«a clothes the creatures, as a father his 
dear son. Pra«a, truly, is the lord of all, of all that 
breathes, and does not breathe. 

11. Pri«a is death, Pra»a is fever. The gods 
worship Pra»a. Pra»a shall place the truth-speaker 
in the highest world ! 

1 2. Pra»a is Virif (power, lustre), Pra«a is Deshfrl 
(the divinity that guides): all worship Pra»a. Prawa 
verily is sun and moon. They call Pra»a Pra^apati. 

13. Rice and barley are in-breathing and out- 
breathing. Pra»a is called a steer. In-breathing, 
forsooth, is founded upon barley ; rice is called out- 
breathing. 

14. Man breathes out and breathes in when within 
the womb. When thou, O Pra»a, quickenest him, 
then is he born again. 

15. They call Pra«a Matarwvan (the wind); 
Pra«a, forsooth, is called Vata (the wind). The 
past and the future, the all, verily is supported upon 
Pra«a. 

16. The holy (atharva«a) plants, the magic (angi- 
rasa) plants, the divine plants, and those produced 
by men, spring forth, when thou, O Pra»a, quick- 
enest them. 

1 7. When Pra»a has watered the great earth with 
rain, then the plants spring forth, and also every sort 
of herb. 

18. Whoever, O Pra»a, knows this regarding 
thee, and (knows) on what thou art supported, to 
him all shall offer tribute in yonder highest world. 

19. As all these creatures, O Prawa, offer thee 
tribute, so they shall offer tribute (in yonder world) 
to him who hears thee, O far-famed one ! 

20. He moves as an embryo within the gods; 
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having arrived, and being in existence, he is born 
again. Having arisen he enters with his mights the 
present and the future, as a father (goes to) his son. 

21. When as a swan he rises from the water he 
does not withdraw his one foot. If in truth he were 
to withdraw it, there would be neither to-day, nor 
to-morrow, no night and no day, never would the 
dawn appear. 

22. With eight wheels, and one felloe he moves, 
containing a thousand sounds (elements), upward in 
the east, downward in the west. With (his) half he 
produced the whole world : what is the visible sign 
of his (other) half? 

23. He who rules over this (all) derived from 
every source, and over everything that moves — • 
reverence be to thee, O Pra#a, that wicidest a swift 
bow against others (the enemies) ! 

24. May Pri«a, who rules over this (all) derived 
from every source, and over everything that moves, 
(may he) unwearied, strong through the brahma, 
adhere to me ! 

25. Erect he watches in those that sleep, nor does 
he lie down across. No one has heard of his sleep- 
ing in those that sleep. 

26. O Pra»a, be not turned away from me, thou 
shalt not be other than myself! As the embryo of 
the waters (fire), thee, O Pri«a, do bind to me, that 
I may live. 

IX, 2. Prayer to Kama (love), personified as 
a primordial power. 

1. To the bull that slays the enemy, to Kama, do 
I render tribute with ghee, oblation, and (sacrificial) 
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melted butter. Do thou, since thou hast been ex- 
tolled, hurl down my enemies by thy great might ! 

2. The evil dream which is offensive to my mind 
and eye, which harasses and does not please me, 
that (dream) do I let loose upon my enemy. 
Having praised Kama may I prevail! 

3. Evil dreams, O Kama, and misfortune, O Kama, 
childlessness, ill-health, and trouble, do thou, a strong 
lord, let loose upon him that designs evil against us ! 

4. Drive them away, O Kama, thrust them away, 

Kama; may they that are my enemies fall into 
trouble ! When they have been driven into the 
nethermost darkness, do thou, O Agni, burn up 
their dwelling-places! 

5. That milch-cow, O Kama, whom the sages 
call Va£ Vii-af (ruling, or resplendent speech), is 
said to be thy daughter; by her drive away my 
enemies ; breath, cattle, and life shall give them 
a wide birth ! 

6. With the strength of Kama, Indra, king 
Varu»a, and Vish«u, with the impelling force (savena) 
of Savitar, with the priestly power of Agni, do 

1 drive forth the enemies, as a skilled steersman 
a boat. 

7. My sturdy guardian, strong Kama, shall pro- 
cure for me full freedom from enmity! May the 
gods collectively be my refuge, may all the gods 
respond to this, my invocation ! 

8. Taking pleasure in this (sacrificial) melted 
butter, and ghee, do ye, (O gods), of whom Kama 
is the highest, be joyful in this place, procuring for 
me full freedom from enmity ! 

9. O Indra and Agni, and Kama, having formed 
an alliance, do ye hurl down my enemies; when 
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they have fallen into the nethermost darkness, do 
thou, O Agni, burn up after them their dwelling- 
places ! 

10. Slay thou, O Kama, those that are my ene- 
mies, hurl them down into blind darkness. Devoid 
of vigour, without sap let them all be ; they shall 
not live a single day ! 

ii. Kama has slain those that are my enemies, 
a broad space has he furnished me to thrive in. 
May the four directions of space bow down to me, 
and the six broad (regions) carry ghee to me ! 

12. They (the enemies) shall float down like a 
boat cut loose from its moorings ! There is no 
returning again for those who have been struck by 
our missiles. 

13. Agni is a defence, Indra a defence, Soma a 
defence. May the gods, who by their defence ward 
off (the enemy), ward him off! 

14. With his men reduced, driven out, the hated 
(enemy) shall go, shunned by his own friends ! And 
down upon the earth do the lightnings alight ; may 
the strong god crush your enemies ! 

15. This mighty lightning supports both move- 
able and immoveable things, as well as all thunders. 
May the rising sun by his resources and his majesty 
hurl down my enemies, he the mighty one ! 

16. With that triple-armoured powerful covering 
of thine, O Kama, with the charm that has been 
made into an invulnerate armour spread (over thee), 
with that do thou drive away those who are my 
enemies; may breath, cattle, and life give them a 
wide berth ! 

17. With the weapon with which the god drove 
forth the Asuras, with which Indra led the Dasyus 
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to the nethermost darkness, with that do thou, 
O Kama, drive forth far away from this world those 
who are my enemies ! 

1 8. As the gods drove forth the Asuras, as Indra 
forced the demons into the nethermost darkness, 
thus do thou, O Kama, drive forth far away from 
this world those who are my enemies ! 

19. Kama was born at first ; him neither the gods, 
nor the Fathers, nor men have equalled. To these 
art thou superior, and ever great; to thee, O Kama, 
do I verily offer reverence. 

20. As great as are the heavens and earth in 
extent, as far as the waters have swept, as far as 
fire; to these art thou superior, &c. 

21. Great as are the directions (of space) and the 
intermediate direction on either side, great as are 
the regions and the vistas of the sky ; to these art 
thou superior, &c. 

22. As many bees, bats, kururu-worms, as many 
vaghas and tree-serpents as there are ; to these art 
thou superior, &c. 

23. Superior art thou to all that winks (lives), 
superior to all that stands still (is not alive), superior 
to the ocean art thou, O Kama, Manyu ! To these 
art thou superior, &c. 

24. Not, surely, does the wind equal Kama, not 
the fire, not the sun, and not the moon. To these 
art thou superior, &c. 

25. With those auspicious and gracious forms of 
thine, O Kama, through which what thou wilst 
becometh real, with these do thou enter into us, and 
elsewhere send the evil thoughts ! 
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XIX, 53. Prayer to Kala (time), personified as 
a primordial power. 

1. Time, the steed, runs with seven reins (rays), 
thousand-eyed, ageless, rich in seed. The seers, 
thinking holy thoughts, mount him, all the beings 
(worlds) are his wheels. 

2. With seven wheels does this Time ride, seven 
naves has he, immortality is his axle. He carries 
hither all these beings (worlds). Time, the first 
god, now hastens onward. 

3. A full jar has been placed upon Time ; him, 
verily, we see existing in many forms. He carries 
away all these beings (worlds) ; they call him Time 
in the highest heaven. 

4. He surely did bring hither all the beings 
(worlds), he surely did encompass all the beings 
(worlds). Being their father, he became their son ; 
there is, verily, no other force, higher than he. 

5. Time begot yonder heaven, Time also (begot) 
these earths. That which was, and that which shall 
be, urged forth by Time, spreads out. 

6. Time created the earth, in Time the sun burns. 
In Time are all beings, in Time the eye looks 
abroad. 

7. In Time mind is fixed, in Time breath (is 
fixed), in Time names (are fixed) ; when Time has 
arrived all these creatures rejoice. 

8. In Time tapas (creative fervour) is fixed ; in 
Time the highest (being is fixed) ; in Time brahma 
(spiritual exaltation) is fixed; Time is the lord of 
everything, he was the father of Pra^apati. 

9. By him this (universe) was urged forth, by him 
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it was begotten, and upon him this (universe) was 
founded. Time, truly, having become the brahma 
(spiritual exaltation), supports ParameshMin (the 
highest lord). 

10. Time created the creatures (pra^a^), and Time 
in the beginning (created) the lord of creatures 
(Pra^apati); the self-existing Kasyapa and the tapas 
(creative fervour) from Time were born. 

XIX, 54. Prayer to Kala (time), personified as 
a primordial power. 

1. From Time the waters did arise, from Time 
the brahma (spiritual exaltation), the tapas (creative 
fervour), the regions (of space did arise). Through 
Time the sun rises, in Time he goes down again. 

2. Through Time the wind blows, through Time 
(exists) the great earth ; the great sky is fixed in 
Time. In Time the son (Pntfapati) begot of yore 
that which was, and that which shall be. 

3. From Time the Riks arose, the Ya^us was 
born from Time ; Time put forth the sacrifice, the 
imperishable share of the gods. 

4. Upon Time the Gandharvas and Apsarases 
are founded, upon Time the worlds (are founded), 
in Time this Angiras and Atharvan rule over the 
heavens. 

5. Having conquered this world and the highest 
world, and the holy (pure) worlds (and) their holy 
divisions ; having by means of the brahma (spiritual 
exaltation) conquered all the worlds, Time, the 
highest God, forsooth, hastens onward. 
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XI, 7. Apotheosis of the ui^ish/a, the leavings 
of the sacrifice. 

1. In the u£>£^ish/a are deposited name (quality) 
and form, in the uii^ish/a the world is deposited. 
Within the u£i&sh/a Indra and Agni, and the all 
are deposited. 

2. In the u£Mish/a heaven and earth, and all 
beings, are deposited ; in the u>^Mish/a are deposited 
the waters, the ocean, the moon, and the wind. 

3. In the u&&&ish/a are both being and non-being, 
death, strength (food), and Pra^apati. The (creatures) 
of the world are founded upon the uiMish/a ; (also) 
that which is confined and that which is free, and the 
grace in me. 

4. He who fastens what is firm, the strong, the 
leader, the brahma, the ten creators of the all, the 
divinities, are fixed on all sides to the u£Mish/!a. as 
the (spokes of the) wheel to the nave. 

5. Rik, Saman, and Ya^us, the singing of the 
samans, their introductions, and the stotras are in 
the ukkhishta. The sound ' him ' is in the ukkh\s\ifa, 
and the modulations and the music of the saman. 
That is in me. 

6. The prayer to Indra and Agni (aindragnam), 
the call to the soma, as it is being purified (pava- 
manam), the mahanamnt- verses, the singing of the 
mahavrata, (these) divisions of the service are in the 
uii^ish/a, as the embryo in the mother. 

7. The ceremony of the consecration of the king 
(ra^asuya), the va^apeya, the agnish/oma, and the 
cattle-sacrifice belonging to it, the arka and the 
horse-sacrifice, and the most delightful (sacrifice) for 
which fresh barhis is strewn, are in the uii^ish/a. 
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8. The preparation of the sacred fire (agnya- 
dheyam), the consecration for the soma-sacrifice 
(dlksha), the sacrifice by which (special) wishes are 
fulfilled, together with the metres, the sacrifices that 
have passed out, and the extended sacrifices (satra), 
are founded upon the uiMish/a. 

9. The agnihotra, faith, the call vasha/, vows and 
asceticism, sacrificial rewards, what is sacrificed (to 
the gods) and given (to the priests) are contained in 
the uiMish/a. 

10. The (soma-sacrifice) that lasts one night 
(ekaritra), and that which lasts two nights (dviratra), 
the (condensed soma-sacrifice called) sadya^krt, and 
(that which is called) prakri, the (songs called) ukthya, 
are woven and deposited in the u^^ish/a; (also 
the parts) of the sacrifice subtle through (higher) 
knowledge. 

11. The soma-sacrifice that lasts four nights 
(£aturatra), five nights (pawiaratra), six nights 
(sha</ratra), and along (with them) those that last 
double the time ; the sixteenfold stotra (sho</arin), 
and the soma-sacrifice that lasts seven nights 
(saptaratra), all the sacrifices which were founded 
upon immortality (amma), were begotten of the 
tu&Mish/a. 

12. The pratihara-passages (in the saman-songs), 
and their final syllables, the (soma-sacrifices called) 
virvagit and abhi^it, the soma-sacrifice that ends 
with the day (sahna), and that which lasts into 
the next day (atiratra), are in the ui^ish/a — the 
soma-sacrifice also that lasts twelve days. That is 
in me. 

13. Liberality, accomplishment, possession, the 
call svadha, nurture, immortality (amrz'ta), and might, 

Q 2 
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all inner desires are satisfied according to wish in 
the u/&£j&ish/a. 

1 4. The nine earths, oceans, heavens, are founded 
upon the uiMish/a. The sun shines in the u-£i^ish/a, 
and day and night also. That is in me. 

1 5. The (soma-sacrifice called) upahavya, the offer- 
ing on the middle day of a sacrifice lasting a year 
(vishuvant), and the sacrifices that are secretly pre- 
sented, U^i^ish/a, the sustainer of the universe, the 
father of the generator (Pra^apati), supports. 

16. UiMish/a, the father of the generator, the 
grandson of the spirit (asu), the primal ancestor 
(grandfather), the ruler of the universe, the lusty 
bull dwells upon the earth. 

17. Order (ma), truth (satya), creative fervour 
(tapas), sovereignty, asceticism, law and works ; 
past, future, strength, and prosperity, are in the 
u^/zish/a — force in force. 

18. Success, might, plans, dominion, sovereignty, 
the six broad (regions), the year, libation (i<&), the 
orders to the priests (praisha), the draughts of soma 
(graha), oblations (are founded) upon the u/v^ish/a. 

19. The (liturgies called) ^aturhotara^, the aprl- 
hymns, the triennial sacrifices, the (formulas called) 
nivid, the sacrifices, the priestly functions, the cattle- 
sacrifice and the soma-oblations connected with it, 
are in the u^Wish/a. 

20. The half-months and months, the divisions 
of the year together with the seasons, the resounding 
waters, thunder, the great Vedic canon (.sruti) are in 
the u^Mish/a. 

21. Pebbles, sand, stones, herbs, plants, grass, 
clouds, lightning, rain, are attached to, and are 
founded upon the u^i^ish/a. 
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22. Success, attainment, accomplishment, control, 
greatness, prosperity, supreme attainment, and well- 
being rest upon, rest in, have been deposited in the 
u^Mish/a. 

23. Whatever breathes with breath, and sees with 
sight, all gods in the heavens, founded upon heaven, 
were born of the u^Mish/a. 

24. The riks and the samans, the metres, the 
ancient legends (purawam) together with the ya/us, 
all gods in the heavens, founded upon heaven, were 
born of the u^/mh/a. 

25. In-breathing and out-breathing, sight, hearing, 
imperishableness and perishableness, all gods in the 
heavens, founded upon heaven, were born of the 
u&66ish/a. 

26. Joys, pleasures, delights, jubilation and merri- 
ment, all gods in the heavens, founded upon heaven, 
were born of the u^^ish/a. 

27. The gods, the (deceased) Fathers, men, 
Gandharvas and Apsaras, all gods in the heavens, 
founded upon heaven, were born of the u^Mish/a. 



IX, 1. Hymn to the honey-lash of the A^vins. 

1. From heaven, from earth, from the atmosphere, 
from the sea, from the fire, and from the wind, 
the honey-lash hath verily sprung. This, clothed in 
amr/ta (ambrosia), all the creatures revering, acclaim 
in their hearts. 

2. Great sap of all forms (colours) it hath — they 
call thee moreover the seed of the ocean. Where 
the honey-lash comes bestowing gifts, there life's 
breath, and there immortality has setded down. 
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3. Men severally, contemplating it profoundly, 
behold its action upon the earth : from the fire and 
from the wind the honey-lash hath verily sprung, the 
strong child of the Maruts. 

4. Mother of the Adityas, daughter of the Vasus, 
breath of life of created beings, nave of immortality, 
the honey-lash, golden-coloured, dripping ghee, as 
a great embryo, moves among mortals. 

5. The gods begot the lash of honey, from it 
came an embryo having all forms (colours). This, as 
soon as born, (while yet) young its mother nourishes; 
this, as soon as born, surveys all the worlds. 

6. Who knows it and who perceives it, the inex- 
haustible, soma-holding cup that has come from the 
heart of it (the honey-lash) ? 'Tis the wise priest : 
he shall derive inspiration from it ! 

7. He knows them, and he perceives them, the 
inexhaustible breasts of it (the honey-lash), that yield 
a thousand streams. Nourishment they pour out 
without recalcitration. 

8. The great (cow) that loudly gives forth the 
sound ' him,' that bestows strength, and goes with 
loud shouts to the holy act, bellowing with lust for 
the three (male) gharmas (fires), she lows, and drips 
with (streams) of milk. 

9. When the waters, the mighty bulls, self-sove- 
reign, wait upon (the cow), swollen with milk, (then) 
they, the waters, pour nourishment (upon her), and 
cause her to pour nourishment at will for him that 
knoweth this. 

10. The thunder is thy voice, O Pra^apati ; as 
a bull thou hurlest thy fire upon the earth. From 
the fire, and from the wind the honey-lash hath 
verily sprung, the strong child of the Maruts. 
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1 1. As the soma at the morning-pressure is dear 
to the A^vins, thus in my own person, O A.svins, 
lustre shall be sustained! 

1 2. As the soma at the second (mid-day) pressure 
is dear to Indra and Agni, thus in my own person, 
O Indra and Agni, lustre shall be sustained ! 

13. As the soma at the third pressure (evening) 
is dear to the ^zbhus, thus in my own person, 
O /?*bhus, lustre shall be sustained ! 

14. May I beget honey for myself; may I obtain 
honey for myself! Bringing milk, O Agni, I have 
come : endow me with lustre I 

15. Endow me, O Agni, with lustre, endow me 
with offspring and with life! May the gods take 
note of this (prayer) of mine; may Indra together 
with the Jtistus (take note of it) ! 

16. As bees carry together honey upon honey, 
thus in my own person, O Asvins, lustre shall be 
sustained ! 

1 7. As the bees pile this honey upon honey, thus 
in my own person, O Asvins, lustre, brilliance, 
strength, and force shall be sustained! 

18. The honey that is in the mountains, in the 
heights ; in the cows, and in the horses ; the honey 
which is in the sura (brandy) as it is being poured 
out, that shall be in me ! 

19. O A.rvins, lords of brightness, anoint me 
with the honey of the bee, that I may speak forceful 
speech among men ! 

20. The thunder is thy speech, O Pra^apati ; as 
a bull thou hurlest thy fire upon earth and heaven. 
All animals live upon it (the earth), and she with it 
(Pra^apati's fire) fills nourishment and food. 

21. The earth is the staff, the atmosphere the 
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embryo, the heaven the whip (itself?), the lightning 
the whip-cord ; of gold is the tip (of the whip ?). 

22. He that knoweth the seven honies of the whip 
becomes rich in honey ; (to wit), the Brahma«a, the 
king, the cow, the ox, rice, barley, and honey as the 
seventh. 

23. Rich in honey becomes he, rich in honey 
become his appurtenances, worlds rich in honey does 
he win, he that knoweth thus. 

24. When in a bright sky it thunders, then Pra^-a- 
pati manifests himself to (his) creatures (pra^a^). 
Therefore do I stand with the sacred cord suspended 
from the right shoulder (pra&nopavita), saying, 
' O Pra^apati, watch over me ! ' The creatures 
(pra^a^) watch over him, Pra^apati watches over 
him, that knoweth thus. 
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EXTRACTS FROM THE RITUAL 
TEXTS AND COMMENTARY. 



I, 2. Commentary to page 8. 

The ritual application of this hymn is a twofold one. It is 
employed as a medical charm and, again, as a battle-charm, 
owing to the belief that certain diseases are inflicted upon 
mortals by the arrows of Paiganya, a belief which intro- 
duces into the context a large number of words redolent of 
battle, as well as some designations of diseases. Cf. with 
this the double treatment, e.g., of AV. I, 12. As a battle- 
charm the present hymn figures in Kaor. 14, 7 in a lengthy 
list (gaxa) of hymns called samgramikaxi (or apara^itagawa) ; 
this list is employed in connection with warlike practices in 
the subsequent Sutras (14, 8-13, and more especially Sutra 
12). Still more secondarily, the entire list (apara^ita) is 
employed in Ka.us. 139, 7, along with certain other ganas, 
at the ceremonies connected with the beginning of the study 
of the Veda (upakarma) 1 . Cf. also the .Santikalpa 17 
and 18*. 

In its medicinal construction the hymn is a charm against 
diarrhoea, being followed by AV. 1 , 3, a charm against dis- 
eases of the opposite character, constipation and retention of 
urine. It is handled in this sense at Kauj. 25, 6-9, along 
with AV. II, 3, in a practice which, according to Darila, is 
directed against diarrhoea (atisara) ; Kejava and Sayawa 
construe it more broadly as against fever, diarrhoea, exces- 

' See the introduction to VI, 97. 

* Quoted erroneously by Siya«a as the Nakshatrakalpa. 
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sive urine, and even flow of blood, i.e. against excessive or 
unnatural flows from the body in general. The practices 
are as follows : 25, 6. ' While reciting the two hymns I, a 
and II, 3 the (practising priest) ties the head of a stalk of 
muw^a-reed (saccharum munja) with a cord (made from the 
same plant, as an amulet, upon the patient *). 7. Having 
ground up a natural lump of earth, and earth from an 
ant-mound 2 , he gives (a solution of this to the patient) 
to drink. 8. He smears him with ghee. 9. He blows 
upon (the rectum of the patient 3 ).' 

The hymn has been translated and analysed by Weber, 
Ind. Stud. IV, pp. 394-5 ; and the present writer, in ' Seven 
Hymns of the Atharva-veda,' Amer. Journ. Phil. VII, 
pp. 467-9. Cf. also Florenz in Bezzenberger's Beitrage, 
XIV, pp. 178 ff. ; and, as a specimen of an interpretation 
which assumes that no Vedic passage has previously been 
correctly understood, Regnaud, L'Atharva-V&ia et la 
m^thode d'interpr&ation de M. Bloomneld, pp. 8-10. 

Stanza 1. 
a. Par^anya is the god of rain (hence his epithet bhflri- 
dhayas), and his outpourings upon the earth seem to be 
compared with a shower of arrows ; hence in RV. VI, 75, 
15 the arrow is said to come from the semen of Par^anya 
(par^anyaretasa fshvai). Possibly, however, the arrow is 
Paiyanya's child, because arrow-reeds (yara) grow in conse- 
quence of the rain. It seems further that the discharges 
from the body are compared with Par^anya's rain, and are 
therefore under his control ; cf. I, 3, 1 below. Hence the 

1 The passage in brackets is derived from the Commentaries. 

* For the role of the ant-mound, see the note on II, 3, 4, and 
more especially VI, 100. 

* So according to Darila, apane dhamati ; Kerava and Sayawa, 
in accordance with their more liberal construction, cause the blow- 
ing to be performed upon the particular opening in the body from 
which the excessive discharge flows (SSyawa, apanajirnana'</rvrai»a- 
mukhanam dhamanam). For apana, a euphemism for 'rectum,' 
see Kaurika, Introduction, p. lv, bottom. 
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double construction of this hymn as a battle-charm, and as 
a remedy against excessive discharges. — For the knowledge 
which imparts power and control, cf. VII, 12, 2 ; 76, 5, and 
elsewhere. Also .Sat. Br. IX, 1, 1, 17, 'no damage comes 
from him who has been recognised and addressed.' 

b. The earth as mother of the plants yields the shafts 
for the arrows. 

Stanza 2. 

a. Weber's translation ' Bogenschnur ! schlinge dich um 
uns,' is not in accordance with the quotable uses of the 
verb pari nam. Sayana, quite correctly, asman parihWtya 
. . . mkm vihaya anyatra sa.ra.rn preraya. Cf. II, 13, 4 b ; 
Tait. S. IV, 6, 6, 4. 

c. Sayawa, who throughout this hymn identifies Par^a- 
nya and Indra (cf. Biihler, Orient und Occident, I, p. 229 ; 
Bergaigne, III, p. 25), refers v\dhh to Indra. But it refers 
to the bowstring; cf. vidd ayudha, RV. I, 39, 2; and 
similarly, RV. VI, 47, 26. 

Stanza 8. 

a. Literally, ' when the cows embracing the tree.' The 
singular or plural of the stem go for ' sinew,' and some word 
for tree in the sense of *bow,' occur also RV. VI, 47, 26 ; 
75,11; X, 27,22. 

b. Sayawa, anusphuram pratisphurawaw, sphur satnka- 
lane . . . ar£anti . . . prerayanti. 

Stanza 4. 

d. Cf. with this the tying of the amulet in the practices 
of the Sutra. Sayawa, muw^eshika-nirmita ra.ggmA. Cf. 
the introduction to I, 12. 

I, 3. Commentary to page 10. 

The Kaurika prescribes this hymn against retention of 
urine and constipation ; the stanzas themselves seem to refer 
to difficulties in micturation only, and very possibly, the 
Sutra adds the other feature. The hymn is the pendant 
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to I, 2, which aims to obviate the opposite difficulties. 
The practices in Kaur. 25, 10-19 are as follows: 10. 
'While reciting AV. 1, 3 (the practitioner) ties on (as an 
amulet upon the patient) a substance promoting mictura- 
tion 1 . 11. He gives him to drink a solution of earth 
from a molehill, of putika (a stinking plant, guilandina 
bonduc), of pulverised, dried pramanda 2 , each mixed with 
(wood-) shavings 3 . 1 2. While reciting the last two stanzas 
of the hymn, he gives him an enema. 13. He makes him 
take a ride in a vehicle. 14. He shoots off an arrow. 15. 
He opens the urethra. 16. He probes the bladder*. 17. 
Having poured twenty-one barley-grains with water into 
a milk-pail, placing an axe behind (the patient), he pours 
the water from the grain 5 (upon the suffering part). 18. 
He gives him to drink a decoction of ala *, lotus-root, and 
ula 7 . 1 9. The same treatment is prescribed for one suffer- 
ing from constipation.' The performances are in part 
therapeutic, in part symbolic (the shooting of the arrow). 
Cf. Wise, Hindu System of Medicine, pp. 364 ff. 

The hymn has been translated by Weber, Ind. Stud. IV, 
pp. 395-6. Cf. also Bergaigne et Henry, Manuel V^dique, 
p. 130. 

Stanza 1. 

Cf. I, 2, 1 above. The expression jatavr/sh«ya refers 
to the abundant semen (rain) of Par^anya ; cf. especially 

1 According to the commentators, haritakf, ' gall-nut,' and kar- 
pura, ' camphor,' are such substances. 

2 Darila, at Kaur. 8, 1 7, glosses this with induka. 

3 The sense and the construction of the long compound in this 
Sutra are not altogether clear. Cf. Kaurika, Introduction, p. lxii ff. 

* According to Sayana, in the introduction, he probes the 
bladder with a copper instrument. So also Kcrava. 

* The text, phalato: this seems to refer to the twenty-one 
barley-grains. 

* ' Apparently a kind of creeper or weed in grain-fields.' Darila, 
godhumavyadhM ; Ke*ava, yavagodhumavallf. See Kaurika, Intro- 
duction, p. xlvii. 

7 Darila, kasturik&raka, ' musk ; ' Kcrava, pavikd. 
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RV. VI, 75, 15. Hence the repetition of the same expres- 
sion with four other gods is secondary and mechanical. 
The medicine man wants to make sure that he does not 
neglect and offend. Sayawa justifies the mention of Mitra 
and Varuwa by a reference to Tait. S. II, 4, 10, 2 ; of 
Sandra by saying, asya oshadhfratvat .rarasya pitr/tvena 
vyapadeja/; ; and of Surya by relying again upon Tait. S. 
II, 4, 10, 2. 

Stanza 6. 

a. Sayawa explains gavtnyor by, antrebhyo vinirgatasya 
mutrasya mutraxayapraptisadhane parjvadvayasthe ni<fyau 
gavinyau ity u£yate. The urethra and the ureter? Cf. 
the dual gavinyau in Tait. S. Ill, 3, 10, 1 ; and gavlnike, 
AV.I, 11,5; IX, 8, 7. 

b. The majority of the MSS. read saw/mitam ; but one 
of Shankar Pandit's MSS. has samsrutam. For the root 
.mi, ' flow/ see Bloomfield and Spieker, Proc. Amer. Or. Soc., 
May, 1886 (Journal, vol. xiii, p. cxx). For years I have 
had sawuritam written as a possible emendation on the 
margin of my copy of the text, and now Sayawa persis- 
tently (three times) comments upon the same reading. 

Stanza 7. 

b. The MSS. are divided between the readings vartram 
and vartam. Saya»a comments upon the latter, vartam 
vartate pravahati £alam atre»ti varto margaA, and some of 
the MSS. of Kaur. 25, 16, a Sutra coined with evident 
reference to this stanza (vartiw bibhetti, see the translation 
above), also read vartam. Darila comments, vartam mu- 
trabilam. I do not feel certain that this is not the correct 
word for the text : ' like the outlet of a lake.' For vartra, 
see Tait. S. I, 6, 8, 1 ; Maitr. S. I, 4, 10. 

I, 7. Commentary to page 64. 

This and the following hymn are directed chiefly against 
the species of beings called yatudhana, a term which oscil- 
lates between the meaning ' human sorcerer ' and ' hostile 
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demon.' The entire tradition, Sutras and Commentaries, 
give the word the latter bent, but we can see from RV. 
V, 1 2, 2 ; VII, 104, 15, 16, that men might practise yatil, 
and, therefore, be yatudhana. Both hymns are catalogued 
in a series (gana) called £atana, ' driving away (demons, &c.),' 
in Kaux. 8, 25, and the Ga»amala, Ath. Pari*. 32, 3 (kk- 
tanagawa) : for their employment, see Kaurika, Index B, 
under £atanani, and Santikalpa 16. With the subject- 
matter of these hymns cf. in general RV. VII, 104, and 
III, 30, 14 ff. Both hymns have been rendered by Weber, 
Indische Studien, IV, 398 ff. ; Ludwig, Der Rigveda, III, 
523 ; cf. also Bergaigne et Henry, Manuel Vedique, 
p. 131 ff. 

Stanza 1. 

Throughout this and the next hymn Sayawa takes the 
root stu in its ordinary holy sense of ' praise,' a mistake 
which leads to the most contorted renderings, and to an 
utter disregard of grammatical construction, excused by 
assuming interchanges of inflections (vibhaktivyatyaya). 
He seems to be shy to attach any sinister sense to the root, 
or to connect it in any way with evil beings. For kimtdin, 
see the note on IV, 20, 5. 

Stanza 2. 

o. tailasya in the vulgata is an emendation of the MS. 
reading taulasya (Sayawa, tulavat huyamana-dravyasya). 

d. vf lapaya, ' make howl,' obviously includes as a double 
entente the other possible sense of the word ' annihilate,' as 
causative from the root li. 

Stanzas 4, 6. 

A great deal of stress is laid in these hymns upon the 
confession of the yatudhana himself. Half the battle is 
won when their true nature is made apparent. Cf. I, 8, 4 
and the note on I, 2, 1. Hence the neat difference between 
the active pra bruhi in 5 b, said of Agni (cf. RV. X, 87, 8 
=AV. VIII, 3, 8), and the middle prabruva«a/i in 56, said 
of the yatudhana. Stanzas 5-7 are perhaps of a later 
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hand, since the hymns of the first book ordinarily present 
only four stanzas ; cf. the introduction to 1, 12. 

I, 8. Commentary to page 65. 

For the employment of this hymn in the Atharvanic 
practices, and previous translations, see the introduction to 
the preceding hymn. 

Stanza 4. 

c. In order to obtain a trish/ubh line we may either 
resolve both taVws or tvam, or insert ^ahi after tvam. 

I, 9. Commentary to page 116. 

The hymn has been translated by Ludwig, Der Rigveda, 
III, 456, and entitled ra^abhisheke, 'at the coronation of 
a king.' Zimmer, Altindisches Leben, p. 163, renders it 
in the same spirit. The Kaujika, however, in its descrip- 
tion of the coronation (chapter 1 7), does not rubricate this 
hymn, but rather IV, 8 (cf. also Vait. Su. 36, 7), and the 
Gawamala, Ath. Parir. 32, 30, again only counts IV, 8 as 
the abhishekagawa (see Kauj. 17, 1 note). Weber, Ind. 
Stud. IV, 401, entitles it ' Segensspruch fur einen Fursten,' 
but this also seems to be too narrow : the Sutra, advisedly 
no doubt, employs it in practices designed to confer glory, 
lustre upon any one at all. 

At Kaur. 11, 19. 20, the hymn is employed along with 
I, 35 and V, 28 in a practice designed to make one success- 
ful (sawpatkarma), to wit : ' an amulet made of a pair of 
kr*sh«ala-berries (abrus precatorius linnaeus) x , which has 

1 Or the weight of two kmhnala in gold ? All the commentators 
explain yugmakr/'shnalam as 'gold.' Darila, raktike«ti (see Pet. 
Lex.) prasiddhabhidhina ayaw £a sauvar«amaniA ; K&rava, suvaraa- 
maniA, hiranyamanW (here, and at Kaar. 52, 20). Cf. the word 
hirawya in I, 9, 2 ; 35, 1 ; V, 28, 6. A very similar performance 
undertaken with the same three hymns is stated at Kaar. 52, 20. 
21, being a rite which bestows long life (ayushyakarma). See also 
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been steeped (in honey during certain three days, Kaiu. 7, 
1 9), is tied on. Then a mess of porridge, cooked in the milk 
of a cow with a calf of the same colour, is shaped in the 
figure of a man, enriched during twelve days with the 
dregs of ghee, and consumed with averted face l . 

Further, at Kaur. 16, 27. 28, the hymn is associated with 
a practice intended to restore the loyalty of a disaffected 
people * : the king is given to eat a porridge prepared from 
an after-growth of rice 3 , cooked in the milk of a cow with 
a calf of the same colour, upon a fire of kimpila-branches 
(crinum amaryllacee), which have grown out where they 
have been previously cut. A neat bit of symbolism : the 
milk of the cow with a calf of the same colour represents 
complete harmony ; the after-growth of rice and kampila 
represents the resumption of the sharply interrupted rela- 
tions between the king and his people. 

Once more the hymn is recited for obvious reasons at 
Kaur. 55, 17, along with a list of others at the investiture of 
the young 'twice-born' (cf. also the scholiast at 17, 31), 
and it figures in one of the two var£asyaga«as, * series of 
hymns which confer lustre,' in the Ganamail, Ath. Partr. 
32, 10 (see Kaiu. 13, 1 note). 

Stanza 2. 

The abrupt change of person in Pada c suggests the pos- 
sibility of emending asmat to asma't, ' inferior to him.' But 
cf. the same formula in st. 4 c. 

■Santikalpa 17 and 19 (quoted by Sayana erroneously as Naksha- 
trakalpa). Cf. also Tait. Br. I, 3, 6, 7. 

1 As the porridge-man drips with ghee, thus the real man shall 
live in abundance. 

8 rash/ravagamanam. Ddrila, ^anapadaA tasyS.vagamanakaram 
. . . anurigakaram. Sayaaa, ' a performance designed to restore 
a king, driven from his kingdom by an enemy.' Cf. the hymns 
III, 3 and 4. 

* The commentators state explicitly that rice which has grown 
anew upon the place, where it has previously been cut, is to be used. 
See Ddrila, Kexava, and Sayawa (lunapunarutthita^am odanam). 
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Stanza 3. 

Allusion seems to be made here to the rape of the soma 
in Indra's behalf by Agni, the heavenly eagle (jyena). 
According to our interpretation, in Contributions, Fifth 
Series, Journ. Amer. Or. Soc. XVI, 1 ff., this Agni, the 
eagle, is the lightning. 

I, 10. Commentary to page ii. 

Varuwa punishes crime, especially falsehood (cf. AV. IV, 
16 ; Tait. Br. I, 7, 2, 6, &c), with his disease, the ' water- 
belly,' dropsy 1 . The performance of the Kaorika is 
purely symbolic : 25, 37. ' While reciting the hymn (the 
priest) sprinkles the patient over the head (with water) by 
means of twenty-one tufts of darbha-grass together with 
reeds taken from the thatch of a house.' The water in the 
body is supposed to be washed out by the water sprinkled 
upon it (attractio similium). 

The hymn has been translated by Weber, Ind. Stud. IV, 
403-4 ; Ludwig, Der Rigveda, III, 445 ; cf. also Bergaigne 
et Henry, Manuel Vedique, p. 133. 

Stanza 1. 

b. Weber regards visk as fern. sing. ; Whitney, in the 
Index Verborum, as nom. plur. masc. ; Saya*a, as neut. plur., 
vara varani. Varuwa and Asura are, of course, the same 
divinity. 

o. Weber, ' durch metn gebet von da herauss dich reis- 
send ; ' Ludwig, ' mit meinem brahma hervor mich tuend ; ' 
Saya«a, brahmawa mantrena . . . jajadanaA atyartham 
tlkshna/; . . . praptabalaA. 

Stanza 2. 

o, d. The passage is a reverberation from the legend of 
•Suna/wepa ; cf. Ait. Br. VII, 15. 

1 Varu»a is the lord of the waters (see the note on IV, 16, 3) : 
the dropsy is therefore conceived to be due to his infliction. 

[4*3 R 
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d. For tava»yam, cf. VIII, a, ao d. Ludwig suggests 
that the sufferer, being a kshatriya, is said to be the man 
of Varu*a, the king (kshatriya). Weber construes it as 
though it were an ethical dative, ' dieser lebe dir (i. e. durch 
deine gnade) hundert Herbste.' Sayawa, identically the 
same way, tava anugrahat. 

Stanza 4. 

a, b. Ludwig, rendering ' von dem grossen meere Vaij- 
vanara,' thinks that the lower regions are alluded to, since 
death overtakes him that has been seized by Varuwa. 
Sayawa over-ingeniously connects vauvanara with the 
digestive fire (g-a/tfaragni), i. e. in this connection, digestive 
disturbance. But AV. VIII, 2, 27 shows that nothing 
more is intended than the funeral fire. Cf. for the entire 
stanza, Vait. Su. 38, 1. 

I, 11. Commentary to page 99. 

The ceremonies connected with this hymn are described 
in Kauj. 33, 1 ff. They are in part intended to procure 
easy and natural parturition, but the attention of the sutra- 
kara seems to be engrossed even more by certain oracles 
which shall tell whether the woman is in danger, and 
whether or not she will give birth to a male child. As 
the practices, in spite of their unusual length, do not ex- 
hibit any very close connection with the hymn, we may 
only present the first six Sutras, as follows : 1. ' While 
reciting AV. I, 1 1, four portions of the dregs of ghee are 
poured into a water-pail, and four mu%a-reeds are plucked 
(and placed) eastward upon the head (of the pregnant 
woman '). 2. The sheaths (of the muw^a-reeds) are placed 
westward. 3. If (these reeds and stalks) should break, 
there is danger. 4. (The practitioner) washes her with 
warm water, beginning with the braid of hair to the right. 

1 Cf. the four directions mentioned in the second stanza of the 
hymn. 
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5. The joints of the house are loosened 1 . 6. On both 
sides of her a cord and a wagon-rope is fastened.' The 
remaining Sutras are not all of them clear ; they seem to 
be devoted wholly to oracles for finding out whether it is 
to be a boy or not. 

Practices similar to the above, in part built up upon 
mantra-materials of a similar character, are known in the 
Gr&ya-sutras and elsewhere by the name of soshyanti- 
karma; see Sat Br. XIV, 9, 4, 22 = Br*h. Ar. VI, 4, 23; 
Par. Grih. I, 16, 1 ff. ; 5ankh. Grih. I, 23 ; Gobh. Grih. II, 
7, 13 ff. ; Khad. - GnTi. II, 2, 28 ff. ; Hir. Grih. II, 2, 8 ff. ; 
Apast. Grih. VI, 14, 13 ff. 

The hymn has been treated by Roth, Ueber den Atharva- 
veda (Tubingen, 1856), pp. 15 ff. ; Weber, Indische Studien, 
IV, 404-5 ; Ludwig, Der Rigveda, III, 478. 

Stanza 1. 

a, b. The point of the first hemistich is the punning 
comparison of the birth (sffti) with the act of pressing the 
soma. This makes of it a sacrifice ; Aryaman, as the 
hotar-priest, utters the vasha/-call for Pushan who is, as 
it were, the adhvaryu-priest ; cf. Ind. Stud. X, 324. Lud- 
wig's surmise that Sushan is to be read for Pushan (cf. 
stanza 3) is untenable. The association of the two in 
matters connected with marriage (RV. X, 85, 36, 37) is 
well known 2 . For h6ta vedh&A, see Ludwig, Der Rigveda, 
III, pp. 223-4; vedha'A, however, is not derivable from 
the root vidh, but is equal to Avestan vazdanh (Geldner, 
Studien zum Avesta, p. 58). 

c. The Pada is very difficult. Roth emends freely, sisri- 
t&m nary ritapra^ato, ' (a child) begotten at the proper time 
shall detach itself, O woman!' He compares, for this use 
of sfsn'tam, V$g. S. VIII, 28, eva^yaw* dajamasyo asrat, 

1 Symbolic action calculated to loosen the foetus ; cf. in general 
AV. IX, 3. 

* The mantra quoted in Kauj. 33, 7 is also based upon the 
same hymn, RV. X, 85, 40 (the surya-sukta). 

K 2 
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where asrat is, however, to be derived from sra/«s, ' fall.' 
Weber regards nary ri'tapra^Ata as parenthetic, and com- 
bines sfsratdm with parvam, ' lass nachgeben — mog die frau 
richtig gebaut sein! — lass weichen die glieder!' Ludwig, 
' es lose sich die frau als eine richtig gebarende.' We have 
adhered closely to the text, but sfsratam as a third singular 
middle imperative is problematic, and perhaps Roth's emen- 
dation (sisrc'tam) is to be adopted. Possibly some deriva- 
tive of sraws stood in place of the word (sfsrasat, ' may 
she cause the child to fall ' ?). 

Stanza 2. 

d. The editio princeps reads \&m vyur«uvantu sfltave ; 
Shankar Pandit, following the minority of his MSS. and 
Sayawa, reads taw*, which was also proposed by Roth, 1. c, 
p. 15, and adopted by Weber, 1. c, p. 405. I have trans- 
lated taw, because the womb and not the foetus (cf. AV. 
IV, 2, 8) is opened at birth. 

Stanza 3. 

a. We shall, in all probability, never be able to unravel 
the tangle of mixed, punning notions which have given rise 
here to the &n. Key., the proper name Sushan. Ludwig is 
impressed with it so much as to endow the entire hymn 
with the title Sushan. In the first place it is a modification 
of Pushan, suggesting the future or desiderative of the root 
su, 'beget;' cf. sflshyanti, RV. V, 78, 5. Then, there is 
surely an allusion to usha'(A) vyurwvatf in RV. I, 92, 11, 
that is, sushi is dimly felt to be su + usha, ' beautiful Ushas ;' 
cf. Tait. S. IV, 7, 3, 2. Saya«a plainly and mechanically 
offers this as one of three explanations, jobhana ushaA 
susha. And again the words su 'well' and san 'obtain' 
may also have flitted before the eyes of the versifex, cf. 
susha«e in Pada c Saya«a offers two explanations in addi- 
tion to the above, susha savitri pra^anayitri devata, and 
suvam sanotl'ti susha. The Pada is catalectic, but scarcely 
stands in need of emendation ; cf. Oldenberg, Die Hymnen 
des Rigveda, pp. 34 ff. 
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b. Cf. RV. V, 78, 5 ; Ait. Br. V, 15, 4- 

o. Sashawe (Sir. Key. as sushi* in Pada a) may be a voca- 
tive from either sushawi or sushawa Sayawa, he sushawe, 
suvam sanoti praya&Mati . . . sukhaprasavakariwt devatl 

d. Still more problematic is bishkale. Sayawa explains 
it as either from bishka, an imitative word, and the root 
11 ' take ' or ' make,' or else from a combination of the roots 
vish 'permeate' and kal 'go!' According to the Sabda- 
kalpadruma, bishkala is the domestic sow (gramyarukaraA) 
called bahv-apatya, ' having abundant offspring,' on account 
of its prolificness. 

Stanza 4. 

Cf. Par. Grih. I, 16, 2; Hir. Grih. II, 3, 3. Sayawa, 
supported by some MS. authority, reads mawsena, as does 
Paraskara. Sayawa quotes from an unquotable Vedic text 
(nigamantaram)another form of this mantra, svavity(!) avapa- 
dyasva na mawseshu na snavasu na baddham asi ma^gasu. 

c. 5eValam is problematic. The scholiast to Paraskara 
renders it ' moist, slimy,' and the Petersburg lexicon's sus- 
picion that this is a purely etymological rendering based 
upon the name of the water-plant .raivala is fully borne out 
by Sayawa's statement, jevalam ^alasyoparisthitaraivalavat 
antaravayavasawbaddham. Roth, 1. c, p. 16, suggests 
kevalam, ' alone ; ' cf. for the interchange between s and k, 
Bloomneld and Spieker in the Proc. Amer. Or. Soc. for 
May, 1886 (Journ., vol. xiii, p. cxxi). 

Stanza 6. 

Cf. Tait. S. Ill, 3, 10, 1 ; AV. I, 3, 6. Sayawa, gavlnike 
yoneA pdrxvavartinyau nirgamanapratibandhike narfyau. 

Stanza 6. 

Cf. RV. V, 78, 7. 8; Sat. Br. XIV, 9, 4, aa; V%-- S. 
VIII, 28; Nirukta III, 15; Hir. Gnh. II, 3, i; Apast. 
Mantrabr. II, 11, 15; Bhar. Grih. I, 21; Baudh. Grih. 
Parirish/a II, 2. 
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I, 12. Commentary to page 7. 

The history of the interpretation of this hymn is of 
uncommon interest, because it illustrates forcibly the par- 
ticular closeness of relation between the hymns of the 
Atharvan and the practices reported in connection with 
them. Professor Weber, Indische Studien, IV, p. 405, 
translated the hymn under the caption 'Gegen hitziges 
fieber,' and, guided especially by the more immediate 
meaning of garkyvgiA, ' the product of the placenta, after- 
birth,' he thought that the hymn referred to puerperal 
fever, or the fever of a child. Ludwig, Der Rigveda, III, 
p. 343, surmised that the hymn was directed against inflam- 
mation, and Zimmer, Altindisches Leben, p. 390, refers to 
it in connection with the word vata in the first stanza, 
which he would translate by ' wound ; ' he a>oo identifies 
vata with ' wound ' etymologically. The compound vi'ta- 
bhra^as in the first stanza, as he understands, means 
' suffering from wound-fever.' But Zimmer's theory that 
the word vata ever means ' wound ' has not sustained 
itself: vata is 'wind in the body;' vatikr/tan&ani (VI, 44, 
3 *) is ' destroyer of the disease which comes from wind 
(of the body) ;' cf. bata byidhi (vatavyadhi), 'diseases pro- 
duced by wind (in the body),' in Wise's Hindu System of 
Medicine, p. 250, and see Contributions, Fourth Series, 
Amer. Journ. Phil. XII, p. 427. 

In Seven Hymns of the Atharva-veda, 1. c, VII, pp. 
469 ff., I presented a full discussion of the hymn, and, 
aided by the indications of the Kaurika-sutra, showed that 
the hymn referred to lightning, which is regarded as pro- 
ductive of certain diseases mentioned in the context, to 
wit, fever (cf. the word jo^i'sha in st. a), headache, and 
cough. The pivotal word in the hymn is garkyugiA, and 
it is interesting to note why it is especially misleading. 
The first book of the Atharvan is a miscellaneous collec- 

1 Cf. the note there, at VI, 109, 3, and IX, 8, 20. 
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tion of hymns containing for the most part, though not 
unfailingly, four stanzas each (cf. AV. XIX, 23, 1 ; Atharva- 
nukrama«i I, I, 13; Ath. ParLr. 48, 9 and 10; Gop. Br. I, 
1,8; Ind. Stud IV, 433 ; XVII, 178). There is no definite 
order in the arrangement of the hymns within the book, 
but there appears a marked tendency to group together 
two or even three having the same or a similar subject. 
This concerns especially hymns 1 1-13. The eleventh is 
a charm for easy delivery in childbed. The last three 
stanzas end with the refrain, ava ^arayu padyatam, ' may 
the placenta come down ; ' in addition to this the word 
^arayu occurs thrice more in the course of the last three 
verses. Now, there can be no doubt that the redactor 
placed our hymn (I, 12) after I, 11 simply because it begins 
with the word g arayu^aA l . This does not argue that he 
misunderstood the true nature of the hymn ; on the con- 
trary it itr-^uite clear that he recognised its association 
with lightning, because he has placed after it I, 13, a hymn 
which is evidently a prayer to lightning (namas te vidyiite, 
&c). He placed I, 1 2 after I, 1 1 simply because the word 
/arayu^aA offered as good a point of linkage as any other 
at hand, the fundamental difference in its value notwith- 
standing. But it is natural that European readers should 
have seized upon this erroneous suggestion, so as to be 
influenced by it in deciding the purpose of the hymn. 

The native treatment of the hymn exhibits considerable 
divergence, owing to its duplex character. It is a hymn 
to lightning ; and, on the other hand, the diseases attributed 
to lightning present even more salient and practical points, 
destined to be prominent in its designation and ritual 
application. So the Anukramaw? describes it as a yaksh- 
manlranaw* sflktam, 'a hymn which cures consumption' 
(cf. the word kasas ' from cough ' in st. 3) ; in the Gawa- 
mala, Ath. Pari*. 32, 7, it is one of the takmanlranagawa, 

1 Note the words stlnaA and stanayitniir respectively, in VII, 10 
and VII, 11, as the probable, and even more inane reason for the 
juxtaposition of the two hymns in the redaction. 
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'a group of hymns designed to cure takman, fever' (cf. 
Kaus. 26, 1, note). Kaurika employs it twice, presenting 
its two main characteristics. In 38, 1-7 it is used in a 
charm against thunderstorms, preceding the employment 
in a similar charm of AV. I, 13 and VII, 11, both of which 
are palpably hymns addressed to lightning. But in 26, 
1-9 it is employed further in a performance which is dis- 
tinctly described by Darila as a jirorogabhaisha^yaw, « cure 
for headache ' (cf. mu»£a jfirshaktya" in st. 3 a), and by 
Kejava as,atikase jirshaktijirovedanayaw ka karmawi, 'rites 
against excessive cough and pains in the head.' 

The latter practice is as follows : 1. ' While reciting AV. 
I, 12 (the priest) lets (the patient) drink of fat 1 , honey, 
ghee, and sesame-oil. 2. (The patient), his head covered 
with a turban made of munga-grass 2 (saccharum munja 
roxburgiense), goes along carrying in his left hand parched 
grain 3 in a sieve, from which he scatters it with his left 
hand. 3. (The patient then goes on, carrying) in his left 
hand the sieve and the turban, in his right hand a bow- 
string and an axe. 4. The (patient goes) in front of the 
priest who gives the orders 4 . 5. On the spot where the 
disease seizes upon him he puts down the sieve and 
the turban. 6. And (also) the bowstring. 7. He returns 
home s . 8. (The patient) puts ghee up his nose. 9. (The 
priest) while supporting the patient's head with a staff (of 
bamboo) having five knots mutters (the hymn).' The 
sense of these practices, obscure though they are in many 

1 Ke-rava, mawsamedaA. 

* Kaus. maun^-a-pra^na ; Darila, prama ushnfsham; Ketava, 
mau^a-induka (cf. indva. in the Pet. Lex., and especially in Kaitt. 
26, 30). 

3 Kaur. pulyini ; Kex. la^an. Symbolic scattering of the fever. 

4 Kexava here is the least obscure of the commentators, vyS- 
dhitam agre krrtvS. 

* The text of the Stitra is very obscure. One MS. of the text 
reads ivra^nam ; the rest, avraj-atam. Darila has avra^ara twice 
(see notes 1 and 10 on p. 71 of the edition); this may be for the 
participle ivra^an, and has served as the basis of the translation. 
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details, is clearly a symbolic act of drawing the disease 
out of the head, and depositing it where it is supposed to 
have come from ; cf. the introduction to VI, 26. One is 
tempted, at first sight, to accuse the medicine man of the 
banalite of employing mu^a-grass simply because it puns 
with mu«£a, 'release,' and this would be no more than 
Atharvanesque. Possibly, however, there is a little more 
contained in the practice. In .Sat. Br. VI, 3, 1, 26 we have 
the following legend : ' Agni went away from the gods, he 
entered the muxjga-grass. Therefore that is hollow, and 
for that very reason it is as it were disfigured by smoke. 
The mu«ga is the womb here of Agni.' In that case we 
have here the usual attractio similium. The mu%a is 
employed in drawing off the effect of lightning, because 
it is the natural home of fire (lightning). Cf. also Sat. Br. 
VI, 6, 1, 23. 

Uncanny is the rite which the Kaurika prescribes in 
connection with the hymn at 38, 1-7. It is directed against 
stormy weather, durdina, the relation of which to lightning, of 
itself obvious, is stated explicitly in the Harivawua 9609, 
tumula/w durdinaw £a>*sid vidyutstanayitnumat, 'and there 
arose a crashing storm accompanied by lightning and 
thunder.' The passage of the Sutra may be translated as 
follows : 1. ' When one goes against a storm he faces it l 
while reciting AV. I, 12. 2. Stanza by stanza (he faces 
the storm hurling) jets of water* (against it). 3. (And he 
faces it) with a sword, a firebrand, and a club 3 . 4. (And 
he faces it) naked while wiping his forehead. 5. Into 
a coal-pan which he has removed outside (of the house) 
he makes an oblation of (the leaves of) the horse-radish 

1 Kerava. durdinam abhimukham upatishMate. 

* udavagraU: the Brahmaaas have innumerable times the ex- 
pression vagro va apaA, e.g. -Sat. Br. VII, 2, 1, 17. 

' kishkuru (with variants) is unknown elsewhere, but Kerava in 
glossing it with laku/a=lagu</a is clearly well-informed. The word 
is doubtless identical with kishku, which the scholiast at Pa#£. Br. 
VI, 5, 12 glosses with dandn. 
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tree 1 and pebbles. 6. He puts on (fagots of) the kera* 
and arka (calotropis gigantea) plants. 7. Beaten by the 
rain, with dishevelled hair 3 , going thrice around a pit he 
quickly buries into it the arka-wood.' The symbolism of 
this performance is not altogether transparent ; the use 
of the arka is doubtless founded upon a double entente : 
arka is ' flash of lightning,' and its cessation is coaxed by 
burying the arka-wood in the pit. 

Stanza L 

a. For ^arayu-^a, ' born of the (cloud-)womb,' cf. abhra-^a 
in st 3, and such expressions as vidyun meghasakha, ' the 
lightning whose companion is the cloud,' in the Suparwa- 
khyana 3, 2. The more literal meaning of the word is 
' placenta-born,' an idea thoroughly Indie. Cf. Sat. Br. 
VI, 5» 3, 5, trivrid dhi pra^atiA pita mata putro*tho garbha 
ulbatn ^arayu. Cf. also VI, 6, 1, 24. Professor Kern some 
years ago was good enough to impart to me his own some- 
what different view : ' As to ^arayu^-a-, I think that is 
what the Norse skalds called a kenning, an oratorical peri- 
phrasis of vatsa, and this is a veiled expression for light- 
ning ; cf. apam vatsa as denoting the fire of lightning, and 
the .srivatsa, the lightning figure on the breast of Vishmi.' 
(Letter of May io, 1887.)— For the epithet vr&han as 
applied to lightning see now my article on jushma, Con- 
tributions, Sixth Series, Zeitschrift der Deutschen Mor- 
genlandischen Gesellschaft, XLVIII, 565 ff. The entire 
passage has a good parallel in RV. IX, 74, 3, fee y6 
vrishtir ita usriyo vr/sha apam neta" yd itautir ngmfyaA, 
where Soma is obviously compared with lightning. 

b. The edition reads v^tabhra^a(^), but the text is not 
absolutely certain, as S4ya«a comments upon vatavra^aA *. 

1 Darila, figrupatr&ni. 

* Darila, keraparm.ti yd sur&sh/re puw</arike«ti; Kerava, pa/fer- 
akasamidhaA. 

* praiilomakarshitas is explained in the light of kereshu karshita 
in the Mr*MAaka/ika 16, 25. 

4 Saya»a refers the entire stanza to aditya, ' the sun.' 
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Both readings are worthless ; I have substituted in my 
article on the Seven Hymns, vata-abhra-g-aX It is 
refreshing to see for once an emendation rendered abso- 
lutely certain by a later discovery. The entire Pida 
presents the stereotyped four component parts of a storm, 
vAta, abhra, stanayitnu, and vr*sh/i ; in this way they are 
catalogued in a variety of Vedic texts ; see the article on 
.nishma just quoted, 1. c, pp. 569-70. 

c. Read tanvatgug6 with crasis of sandhi-hiatus. The 
juxtaposition of rigug6 and rujdn is of the punning order. 

d. Read trayadha *. — Cf. the statements about Vish«u, 
who himself single passes through three regions, e.g. RV. 
VI 1 1, 29, 7, trfwy eka urug£y6 vi £akrame. Resting upon 
this parallelism I have taken ekam 6gas as in apposition 
with the subject of the clause. 



Stanza 2. 

a. sokls, the salient symptom of fever, AV. I, 25, 2, 4 ; 
V, 22, 2 ; VI, 20, 3. 

e. I have translated ankd as ' crook ' and samaiika 
synonymically as 'hook.' Both translations are purely 
tentative ; ankd may mean ' hook,' and at present any ren- 
dering of samaiika is an enfant perdu. The word occurs 
once more in the Atharvan, VI, 50, 1, apparently as the 
name of some pestiferous insect, or animal which destroys 
grain. I do not know how to mediate between the two 
uses of the word. Sayawa, aiikan a«£anajrilan suryasya 
anu£arln samankan sama«£anaril&n samipe vartamdnin 
antarangan api parivdrabhutan devan. 

d. The text of the Sa»whita reads asy&, the Padapa7Aa, 
asya. If the latter is correct in its interpretation, this is 
the only instince in the Rig and Atharvan-vedas of asya 
as a masculine. Looked at purely by itself asya grabhita 
may stand for asya(/i) grabhita, and this opens out the 

1 Cf. my article, On certain irregular Vedic subjunctives or 
imperatives, Amer. Journ. Phil. V, p. 27 (la of the reprint). 
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possibility that the stanza stood originally in some other 
connection where a feminine was appropriate. 

Stanza 3. 

The stanza, in accordance with its context, is employed 
in Kauj. 27, 34, along with the so-called mrzgara-sOktani, 
in a more general remedial charm, designated by Darila as 
a sarvabhaisha^yam. 

a. jtrshaktf, probably for si rshasaktf with haplology ; see 
Proceedings of the American Oriental Society, 1893 
(Journal, vol. xvi), p. xxxv. The poet puns upon the 
word in Pada d with sairatam, although sakti is more likely 
to come from sa»^, rather than sa£. 

b. The masculine y6 is difficult. I have referred it to 
the lightning (usrfyo vr/sha, or sashmaJt), which involves 
a considerable ellipsis, indicated by the parenthesis in the 
translation. But it seems to me possible to refer yd to 
kasa(A) in Pada a, and to translate more simply, ' Release 
him from headache, and also from cough, which has entered 
every joint of him.' Namely kas, feminine, jostles with its 
thematic pendant kisa, masculine, in AV. V, a 2, 10 and 
li (kisa', instrumental feminine in 10; but kasam, accusa- 
tive masculine in 11). It requires no violent stretch of the 
grammatical imagination to suppose that the poet uncon- 
sciously has shifted his position from the feminine in Pada a 
to its masculine doublet kasa in Pada b. The masculine 
form prevails in the classical period. 

o. For jushmo, see the article on the word, cited above, 
where several close parallels to this passage are assembled. 

I, 14. Commentary to page 107. 

The history of the interpretation of this hymn is of 
interest. Weber, Ind. Stud. IV, 408 (cf. also V, 218); 
Ludwig, Der Rigveda, III, 459 ; and Zimmer, Altin- 
disches Leben, p. 314, translated and interpreted the hymn 
as a marriage-hymn. Zimmer thought that the stanzas 
were spoken at the end of the ceremony, as the bridegroom 
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assumed charge of the bride. The present writer, following 
the indications of the practices connected with the hymn in 
the Kaiuika (36, 15-17), thought that it was a charm of 
a woman against a rival, and dealt with the hymn and the 
ritual in this sense in an article devoted to the subject in 
Seven Hymns of the Atharva-veda, Amer. Journ. Phil. 
VII, pp. 473-6. It is of interest to find now that Saya«a 
construes the hymn in the very same spirit. 

The proceedings in the Kauj. are somewhat as follows : 
36, 15. 'While reciting AV. I, 14, the wreath, pillow (?), 
tooth-brush, and hair (of the woman against whom the 
charm is undertaken are placed) into the skin of a cow 
slain by Rudra, or of a funeral cow, and buried in the cavity 
of a mortar under a pile of three stones 1 . 16. The hymn 
is recited while the wreath is being ground up. 17. Three 
tufts of hair are tied (each) with a black thread (and buried 
under) a pile of three stones, the stones each alternately 
above (each tuft).' Then follows in Sutra 18 a subsidiary 
rite for digging the 'fortune ' up again (Karava), saubhagya- 
karanam : ' Then one digs her fortune up with the formula, 
" That fortune of thine which they have buried into a pile 
of three stones, or four stones, that we now dig up, along 
with offspring and wealth." ' 

Throughout the hymn and the ritual the spirit of fierce 
hatred manifests itself in allusions to the burial rites. Thus 
in the ritual the anustarawi; in stanzas 1, 3, the word pitr/shu, 
translated above ' with her relatives/ may also mean (with 

1 The Sutra bristles with difficulties; nishpramanda has been 
translated by 'pillow,' because Sayana says, tadupabhuktamalya- 
kandukadantadhavanakeranam. . . (ni)khananadikarmam. But the 
word nishpramanda is none too certain ; some MSS. and Kerava 
read nipramanda, and Darila's comment on the word is unintel- 
ligible (krtaayavargS^ endukaA ; cf. pramanda=indukaA, Kau*. 8, 
17; 25, n ; 32, 29, and Kaiuika, Introduction, p. Hi). I trans- 
late kara by ' skin,' because Ke^ava says, tdmahata tasya^ formawa" 
««vesh/ya (the passage is not extracted in the edition). But cf. 
the word antaAkoram in st. 4 c. Both Darila and Kefava explain 
foanahata, ' slain by Rudra,' as=^varahata, ' killed by fever.' 
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double entente) ' among the Fathers or manes.' The first 
hemistich of the third stanza, considered by itself, might be 
readily interpreted as being uttered at the funeral of a 
maiden ; indeed, it seems possible that material of this 
sort has been worked over for the occasion. The secondary 
employment of stanzas, composed primarily for the burial 
service, is possibly to be assumed for stanzas 3-4 of RV. 
VII, 55 (see Aufrecht, Ind. Stud. IV, 34a), and for AV. II, 
1 a, 7-8 (q. v.). The Anukrama«i makes the following curious 
statement in regard to our hymn : namas te astu (I, 13), 
bhagam asya (I, 14), iti sukte vaidyute dve anush/ubhe, 
prathamaM vaidyutaw paraw varuwaw vo«ta yamyam va, 
prathamena vidyutam astaud, dvittyena tadarthaw yamam. 
There seems to be no reason for associating these hymns, 
nor for regarding I, 14 as having any relation to lightning 1 . 

Stanza 1. 

Padas a and o, apparently each hypermetric, may be 
restored by reading, with elision and crasis, bhagasya, and 
maha'budhneva. 

d. pitr/shu, ' with her relatives,' as stated more explicitly 
in st. 2. So also Saya«a. Cf. the words pitrtshad and 
ama^ur in the lexicons. But there seems to be intended, 
too, an allusion to the manes, i. e. to death ; cf. the intro- 
duction. 

Stanza 2. 

a, b. Sayawa, here and in the next stanza, refers ra^an to 
Soma, supporting his hypothesis by a reference to RV. X, 
85, 40, where Soma is said to have been the first to woo 
the maiden, being followed by Gandharva, Agni, and man. 
Cf. also Vas. Dharm. XXVIII, 5. 

o, d. It depends upon circumstances whether the girl 
lives with her (widowed) mother, or her father, or, after the 
decease of her parents, with her brother ; cf. for the latter 
contingency, AV. I, 17, 1. 

1 Unless the word franahata, Kaiur. 36, 15, has misled the author 
of that very late and bungling performance. 
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Stanza 3. 

a. Saya//a comments upon kulapa instead of kulapa"(^) of 
the Sawhita and PadapaMa. 

d. The MSS. unanimously have this Pada in the form 
£ jirshwa^ jam6pjat (Padap., jam 6pyat). Saya«a emends to 
samopyat, commenting, sirasaA samvapanat bhumau sampa- 
tanat, ' until her head sinks to the ground.' This coin- 
cides with the reading of the Paippalada, and is accepted 
by Shankar Pandit and Whitney ; see Festgruss an Rudolf 
von Roth, p. 90. For the interchange between s and s, see 
our article in the Proc. Amer. Or. Soc, May, 1 886 (Journal, 
vol. xiii, p. cxx). The text in this form might mean ' until 
she scatters from her head,' i. e. ' until she becomes bald.' 
Even after the authority of the Paippalada I venture to 
repeat, very hesitatingly, my suggestion (Amer. Journ. Phil. 
VII, p. 476), that & sirshnAA keram 6pyat may have been 
the original text of the -Saunakfya-jakha. ' Let her scatter 
her hair from her head,' or ' let her scatter the hair of her 
head,' either by growing bald, or as a sign of mourning (cf. 
Contributions, Second Series, Amer. Journ. Phil. XI, pp. 
336 ff.). Opya as a noun is very strange, and sam + a + 
upyat (precative) would seem to require an expressed 
object in the accusative. We are reminded, too, of the 
expression k&san pra vapanti, 'they let down their hair,' 
AV. XIX, 32, a, as a sign of mourning. 

Stanza 4. 

a, b. The juxtaposition of Karyapa and Gaya reminds 
one of Karyapa of Gaya, who plays a conspicuous part in 
the Buddha legend. Asita is another worthy in the same 
narrative. See the words in the Pet. Lex., and cf. our note 
on IV, 20, 7. 

o. g&mi, in the broader sense of the word in the later 
language, 'female relatives of the householder.' Saya»a, 
striyaA ; cf. Nirukta III, 6. 
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I, 16. Commentary to page 65. 

The Kau.rika, 47, 23-4, presents this hymn in the sixth 
book, devoted to the witchcraft practices (abhi£arika«i), as 
follows: 23. 'While reciting AV. 1, 16 he who performs 
the practice collects ground lead, and puts it into the food 
(of his enemy), or upon the ornaments (upon his person). 
24. With a staff, made from a decayed bamboo-reed, as 
long as an arm, and ornamented 1 , he strikes (the enemy).' 
According to the Paribhasha-sutra, Kaur. 8, 18, the word 
' lead ' in these practices is to be construed very broadly, 
including both lead itself, ' river-lead ' (i. e. according to the 
commentators, river-foam), iron-filings, and the head of 
a lizard. In Contributions, Third Series, Journ. Amer. Or. 
Soc. XV, pp. 157 ff., I have endeavoured to show that 
this class of practices is founded upon the famous legend of 
Indra and Namu£i, in which Indra slays Namu£i with the 
'foam of the waters.' The other substances seem to be 
substituted for practical reasons, being more easily obtained 
and more readily handled. They may, of course, have 
been regarded as available for this purpose for other 
reasons, that escape us. 

The hymn has been translated by Weber, Ind. Stud. IV, 
409 ; Grill 2 , pp. 1, 75. The Anukramanl describes the 
hymn as £atanam, ' charm to chase away with,' and accord- 
ingly it figures in the series called £atanaga«a in the 
Gawarnala, Ath. ParLr. 32, 3 ; see Kaur. 8, 25 note. 

Stanza 1. 

a. In Apastamba's Dharmasutra I, 11, 31, 21 we have: 
' During the day the sun protects the creatures, during the 
night the moon. Therefore let him eagerly strive to pro- 
tect himself on the night of the new-moon by purity, con- 

1 The term alamkrt'ta here seems to mean technically 'anointed 
(with ghee) ; ' see Darila at Kaur. 48, 3, and cf. Kaur. 47, 40. 44. 
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tinence, and rites adapted to the season.' Cf. also A V. IV, 
36, 3 ; Tait. S. II, a, a, a ; Maitr. S. II, i, n. The accu- 
sative rStrim is not favoured by the metre, and we should 
expect r&ryam. Saya/ta, sarvasyam ratrau udasthuA uttish- 
Aianti. 

b. Saya»a reads bhra^am for vra^am, to wit: ratriw 
raganitn bhra^uw bhra^amanam ; or again, bhra^amanam 
. . . purusham himsitum udasthuA. He repeats this read- 
ing when quoting the stanza in his comment on II, 9, 1. 
Cf. also the note on vatabhra^a-6, I, ia, i b . 

o. Sayawa takes turiya in the sense of ' fourth,' as allud- 
ing to the well-known legend of the three older brothers of 
Agni who were worn out in the sacrificial service before the 
present Agni ; see RV. X, 51 and 5a ; Sat. Br. I, a, 3, 1 ; 
Tait. S. II, 6,6; Mahabh. Ill, aaa, 7 = 14314, &c. (cf. 
Ludwig, Der Rigveda, V, 504-5). But turiya is the equiva- 
lent of turd, e. g. RV. VIII, 5a, 7. 

Stanza 2. 

For the uses of lead in the ritualistic texts, see Weber, 
1. c, p. 410, and our article on Indra and Namu£i, quoted 
above in the introduction. 

Stanza 3. 

For a full discussion of vfshkandha, either some disease, 
or, as seems to us more likely, a kind of demon, see the 
note on II, 4, 1. 

I, 17. Commentary to page aa. 

This charm against flow of blood is the only one of the 
kind in the Atharvan. Kerava specifies that it is employed 
against internal and external flow of blood and (excessive) 
menstruation, atha lohitaw vahati jarlramadhye bahir kz. 
. . . rudhiravrawe . . . str!ra^aso*tipravartane bhaisha^yaw 
rudhirapravahe ka. The Kaujika attaches to it the fol- 
lowing performances at 26, 1 0-13: 'While reciting AV. I, 
17 (the practitioner) strews dust and sand around (the 
wound) with a bamboo-staff containing five joints (accord- 
[ 4 a] S 



Digitized by 



Google 



258 HYMNS OF THE ATHARVA-VEDA. 

ing to Kerava he places the staff upon the wound [cf. Kaor. 
26, 9, sawstabhya], and then strews the dust and sand "). 
11. He ties on mud from a marsh 2 . 13. He gives (the 
patient a solution of it) to drink. 13. He (also) gives (him) 
to drink a mixture of curds and ground sesame, along with 
four tips of millet-grass.' The chief point of relation be- 
tween the practices and the hymn is the application of 
a bandage or poultice of dust and sand which seems indi- 
cated in the fourth stanza with the words sfkatavati 
dhandr. 

The first stanza of the hymn is quoted with variants in 
Yaska's Nirukta, III, 4, from an unknown source ; the 
Anukramawi designates the hymn sis yoshiddevatyam. 
Previous translations by Weber, Ind. Stud. IV, 441 ; Lud- 
wig, Der Rigveda, III, 508 ; Grill 2 , pp. 16, 76 ; cf. also 
Hillebrandt's Vedachrestomathie, p. 46. 

Stanaa 1. 

In Yaska's Nirukta, III, 4, the stanza occurs in the fol- 
lowing version : amur ya yanti^amayaA sarva lohitavasasaA : 
abhratara iva yoshas tish/^anti (Durga, tish/Aantu) hata- 
vartmana^. Durga declares this to be an Atharvan-stanza, 
and says that the women are the blood-vessels (n&dyaJt) 
which shall standstill, like brotherless maidens, debarred 



1 The word piwsusikatabhM, which I have translated as a copu- 
lative compound, 'dust and sand,' is regarded by the commen- 
tators as a descriptive. Darila, pawsuvat xlaksh«adhuliA sikata 
valuka ; Kcrava, rathyayaA pawsun. 

1 It is not quite clear whether the armakapalika is tied on as an 
amulet or as a bandage upon the wound : usually badhnati is the 
terminus technicus for the tying on of an amulet. Nor are the 
commentators agreed as to the meaning of the word ; Kcs. keda- 
ramri'ttika, and pahkamn'ttika. But the word occurs also in Tait. 
Ar. V, 2, 13 (cf. also Tait. S. V, i, 6, 2), and in the commentary 
on the Tait. Ar., p. 394, it is explained as ' potsherds deposited in 
the decayed portion of the village,' £ira«tane ^tr«agramadeje 
avasthiti bh&ndamsib. Sayana to our passage, fushkapankamrri- 
tika kedaramri'ttika va. 



Digitized by 



Google 



I, 17. COMMENTARY. 259 

from the sawtanakarma and the pi«</adana (ancestral rites) 
practised by the family of their husband. In AV. I, 14, 2 
the girl who has lost her father and mother is depicted as 
living in the house of her brother. Cf. Roth's comment, 
p. 25, and Zimmer, p. 328. The exact point of the com- 
parison is not quite clear, and Zimmer's translation of hata- 
vanfcas as ' deprived of support or protection ' seems to 
import an occidental idea not in the text. See RV. I, 1 24, 
7 » IV, 5, 5, and especially the statement, na»bhratrim 
upayaMeta, ' one may not marry a brotherless girl,' in the 
commentary on Nirukta III, 5; Manu III, 1 1 ; Ya^wavalkya 
I, 53 ; Vasish/tfa XVII, 16 ; Gautama XXVIII, ao. 

b. lohita, with double entente, ' red ' and ' blood.' 

c. Read abhra'tareva ; the Anukramawt, upon the strength 
of the apparently additional syllable, designates the stanza 
as a bhuri^f. 

Stanza 3. 

b. Ludwig rather whimsically translates sahasrasya hira'- 
«am 'von dentausend gelben.' It would seem as though 
the stanza intends to bring out a distinction between hira" and 
dhamani, the former being the smaller and the latter the 
larger blood-vessels. Accordingly, 'veins' and 'arteries.' 
And yet in VII, 35, 2 (see the note there) both hira" and 
dhamani apparently have the more general sense of ' inte- 
rior canals,' such as entrails, vaginal passage, and the like. 
Naturally, the knowledge of internal physiology is of the 
vaguest sort. For hira", see Aufrecht in Kuhn's Zeitschrift, 
III, 199 ; Weber, Omina und Portenta, p. 346. 

Stanza 4. 

Our translation of this stanza derives its main support 
from the practices above, which seem to imply that sand is 
put upon or about the wound. Sayawa gives the passage 
a totally different bent ; he takes sfkatavati dhantfr brmat? 
as the designation of one of the canals in the body which 
contains the sand that results in calculi in the bladder, 
sikata ra^amsi tadvatt akdi, 'sikata, i.e. sand, the canal 
containing that.' He says, further, that it is the canal 

S 2 
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(na</i) which generates calculi (araiari), and finally describes 
it more explicitly as a ' kind of canal crooked like a bow, 
and the seat of the urine,' dhanur dhanurvad vakro mutra- 
sayo n&diviseshaA. And he quotes a similar statement from 
a Smriti, mutrlrayo dhanur vakro vastir ity abhidhiyate "•. 
It would seem accordingly that he imagines the bladder, 
or some similar vessel, capable as it is of producing sand or 
calculi, a fitting agent to stop the flow of blood — an inter- 
esting conceit at any ratet Grill thinks that the entire 
stanza is a later addition. But Kaurika, at any rate, 
found it where it is, and the original diaskeuasis of the 
AV. postulates four or more stanzas for each hymn of 
the first book ; see Seven Hymns of the Atharva-veda, 
Amer. Journ. Phil. VII, 470 ft*. Against this, there is only 
the deviation in the metre. 

o. The Pada is a formula ; see RV. I, 191, 6. 

I, 18. Commentary to page 109. 

Sayawa, in the introduction to the hymn, describes the 
practices associated with it at Kauj. 42, 19-21 as designed 
to remove the blemishes of a woman afflicted with the 
evil characteristics mentioned in the samudrika-treatises. 
These blemishes are supposed to be on her face, hands, 
feet, and other members, mukhahastapadadyangeshu samu- 
drikoktadurlakshawayuktayiA striyas taddoshanivnttaye. 
The samudrika-books (treatises on chiromancy) treat of 
both good and evil characteristics, for in his comment on 
st. 1 c he says, yani samudrik&fastraprasiddhani . . . sau- 
bhagyakarawi /Hhnani santi. Cf. Pet. Lex. under 2. samu- 
dra, and K&rava to Kaur. 42, 19, samudrike strilakshawaw 
vyakhyatam, and note also Kaor. 18, 38, samudra ity 
aiakshate karma. 

The practices of the Kaurika are as follows : 42, 19. 
' While reciting AV. I, 1 8, the face of the woman afflicted 

1 Cf. with these statements Sayawa's comment on vastf, I, 3, 6, 
dhanurikaro mfhrirayo vastir utyate. 
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with evil characteristics is sprinkled after each verse, com- 
mencing at the braid of hair at the right, ao. Having 
made an offering of chaff from a vessel made of the wood 
of a pal«Lra-tree (butea frondosa), he pours the rest (of the 
chaff) after (the first oblation), ai. Chaff, husks, refuse of 
grain, and shavings are placed upon the heel of her left 
foot." 

There are good and evil characteristics (lakshmi = lak- 
shawa, cf. AV. VII, 115), and the main point of the prac- 
tices is their removal by washing, and by placing all kinds 
of offal where it will easily drop from the person under 
treatment, and cause symbolically the removal of the bad 
points. 

The hymn has been translated by Weber, Ind. Stud. 
IV, 41 1 ff. ; Ludwig, Der Rigveda, III, 498 (cf. also 338) ; 
and Geldner, Vedische Studien, I, pp. 313 ff, where the 
charm is interpreted erroneously as directed against the 
house-cat. Cf. our brief criticism in the Journ. Am. Or. 
Soc. XV, 153, note. 

Stanza 1. 

a. Sayawa reads lakshmam for lakshmyam, commenting, 
asaubhagyakaram £ihnam. To lalamyam he remarks, 
lalame bhavaw tilakasthanagatam. 

d. The Pada is hypermetric, unless we read pra^ayaratim 
with double sandhi. Ludwig would cure the passage by 
substituting nfr for pra^ayai, but the latter word seems 
guaranteed by AV. V, 25, 8, pra^ayai tvS. (tva a") nayamasi, 
and possibly this is the original reading (cf. Geldner, 1. c, 
314). In adhering to the traditional text I have supposed 
the meaning to be that she who has the character of an 
Arati is rendered fit for marriage and child-birth by the 
charm. Very problematic this is, to be sure. Sayawa 
takes pra^ayai with Pada c, yani . . . saubhagyani £ihnani 
. . . tani . . . asmakam pra^ayai . . . bhavantu, . . . yani pur- 
va/« ni^saritani asaubhagyakarani £ihnani . . . aratiw jatrum 
. . . prapayama/* I 
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Stanza 2. 

a. aramm is iv. A«y., reminding us of ara«a, ' strange,' 
arawya, ' waste, forest/ and ara«ya«f (-»i), the personified 
goddess of the forest, RV. X, 146. Sayawa reads aramm, 
commenting, arama«lm alakshmiw* daurbhagyakaraw £ih- 
nam . . . yadva aramaniw sarvada parya/anakari/mn arti- 
kartw va alakshmim. Shankar Pandit retains the reading 
of the MSS., savishak (for savishat in our edition), but 
Saya«a reads savishat. Cf. the Va£\ S. in the Kawva- 
jakha X, 2, 1; XX, 1, 1 (= IX, 5; XVIII, 30 of the 
M&dhyawdina-jakha), and Weber, Ind. Stud. IV, 248, 412 ; 
XIII, 108. See also Apast. St. XIII, 7, 13. 

Stanza 4. 

Sayawa treats all these epithets as referring directly to 
a woman ; we prefer to regard them as personifications of 
evil qualities, imagined as dwelling within the person whose 
characteristics are foul. Sayawa, w*shasye»va danta yas- 
ykh sa vrtshadat! sthuladanta nari . . . gaur iva sedhati 
ga£Mati«ti gosedha stri . . . vikritaw dhamati .rabdayate 
iti vidhama, phutkaradivividharabdak4ri«i . . . lalamya;« 
lalamasthane lala/aprante bhavam . . . \\\\dhya.m vi\yeshe«a 
Wdh&m viliV/*am, \\Wdhaso, iva sthitaw kejranaw pratilo- 
myarupam. Our rendering of vilidhyam is not at all 
certain. 

I, 19. Commentary to page 120. 

The hymn is one of a list of battle-charms, sawgrami- 
ka«i (sc. suktani), rubricated in Kauj. 14, 7, and associated 
with ceremonies of a general character, preparatory to 
going to battle. The Gawamala, Ath. Pam. 32, 13, has 
a similar list, somewhat more extensive, which is entitled 
apara^itagawa : see the note at Kauj. 14, 7, and cf. the 
introduction to I, 2. The hymn is also employed against 
certain portentous occurrences, as when Brahmanas carry 
arms (Kau*. 104, 3), when images of the gods dance, shake, 
laugh, sing, or indulge in other freaks (Kaur. 105, 1), or 
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when a bull sucks a cow (Kauj. 113, 3). Cf. also Ath. 
Paris. 17, a. The hymn has been translated by Weber, 
Indische Studien, IV, 413 ; cf. also Bergaigne et Henry, 
Manuel Vedique, p. 134. 

Stanzas 3, 4. 

These two stanzas are an expanded version of RV. VI, 
75, 19. The latter part of that hymn contains suggestions 
which have been freely utilised in the battle-charms of the 
Atharvan. 

I, 2a. Commentary to page 7. 

The proceedings of the practitioner, Kaiu. 26, 14-2 r, 
are entirely symbolic ; the main effort is to banish the 
yellow colour to yellow creatures and objects (the sun), 
where it properly belongs, and to derive for the patient 
redness from that quarter where it is peculiarly at home, 
namely a red bull ; cf. RV. I, 62, 9, and Aufrecht in the 
introduction to his edition of the Rig-veda, vol. ii, p. xvii. 
The practices are as follows : 

26, 14. * While reciting AV. I, 22 (the priest) gives (the 
patient water) to sip, which is mixed with hair from (a red 
bull) the object mentioned in the mantra (st. x). 15. And 
having poured (water) upon the back of the bull (he lets 
the patient drink it). 16. He ties on as an amulet upon 
the (patient) sitting upon the skin of a bull (the piece of 
skin) pierced by the peg with which it is fastened (when it 
is spread out) 1 , after having steeped it in cow's milk and 
anointed it with the dregs of ghee 2 . 17. He gives (the 
patient the milk) to drink. 18. He feeds (the patient) with 

1 The words ' the piece of skin,' &c. are all of them a tentative 
rendering of jankudhanam, to which Darila, £arma»o vistaraya 
kilakabandha^ jankusthapanam. Saya«a, in the introduction to 
the hymn, raktagoformaMdramamm . . . tanmambandhanam. 
Kerava, go raktaiarmaMidramanim. Cf. also Kaiu. 27, 29, to AV. 

Ill, 7, 1. 

* Cf. Kaiw. 7, 15. 
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porridge made of haridra (turmeric, or curcuma, a yellow 
plant), daubs him from head to foot both with the remnants 
of the porridge and (additional porridge) from which he has 
not eaten, (places him upon a couch), ties the (three birds) 
mentioned in the mantra 1 by their left legs to the foot of 
the couch, and washes (the patient) off (upon the birds). 
19. He makes the patient step forward (after having first 
given him a stirred drink, mantha, in accordance with the 
paribhasha at Kaur. 7, 18). 20. He makes (the patient) 
address (with the hymn) the chattering (birds). 21. Having 
glued together with lac the hairs from the breast (of the 
red bull) and getting them covered with gold (the patient 
ties that on as an amulet).' 

Sayawa in his introduction defines the purpose of the 
hymn as against heart-disease and jaundice, hr/drogaka- 
miladirogop&fantaye ; Kerava advances a broader construc- 
tion, according to which it cures in addition epilepsy and 
fainting (vismaya ?), apasmara-vismaya-hrt'droga-kama- 
lakarohi«akani bhaisha^yani. Adalbert Kuhn, in Kuhn's 
Zeitschrift, XIII, 1 13 ff., has assembled from Greek, Roman, 
and Teutonic sources notions and practices analogous to 
those elaborated by Kaurika. The principle that the yellow 
disease belongs by right to yellow objects, birds, and plants, 
is there again applied practically, with a touch, here and 
there, of similia similibus curantur. In addition to 
Kuhn's translation we note Weber's, Ind. Stud. IV, 415 ff. ; 
cf. also Ludwig, Der Rigveda, III, 343 ; Bergaigne et Henry, 
Manuel V^dique, pp. 134-5 ; Zimmer, Altindisches Leben, 
p. 388 ; Wise, Hindu System of Medicine, 247 ff. (espe- 

1 The juka, ropawaka, and haridra va mentioned in st. 4. Sayawa, 
in his introduction, fukakash/A&rukagopitanakakhy&n&» pakshi- 
«am. Ddrila defines haridrav&A by haridravarwlr &/ak£A. K&rava, 
svik&A kash/>4a(mu)sukam (I) fa gopitilakam £a. They seem to 
refer respectively to the parrot, the thrush, and the yellow wagtail, 
all doubdess birds prevailingly yellow. The yellow jaundice of the 
patient, accentuated by his coat of yellow curcuma, is washed 
down upon the yellow birds, where it belongs. Cf. the notes on 
St. 4, and the introduction to VII, 1 16. 
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daily 249, where turmeric still appears prominent among 
the curative agencies). Stanzas similar to I, 22 occur, 
RV. I, 50, 11-12; Tait. Br. Ill, 7, 6, 22-23; Apast. .Sr. 
IV, 15, 1. 

Stanza 1. 

b. For hriddyoti the RV., Tait. Br., and Apast. Sr. have 
lm'droga (cf. Ridraga, Wise 321); see also AV. V, 20, 12 ; 
VI, 24, 1. Still another name is hr/dayamaya, AV. V, 30, 
9 ; VI, 14, 1 ; 127, 3. For the root dyut, cf. AV. IV, 12, 
2; XII, 3, 22: hrz'd-dyota literally means 'heart-break;' 
Sayawa takes it as ' heart-burning,' hr/dayaw sawrtapayati 
(cf. Lat. splendida bilis). 

o. The Vedic Hindu is deeply impressed with the red- 
ness of the cow, which is contrasted with its white milk, 
RV. I, 6%, 9, &c. ' O sage mir wie geht es zu, gibt weisse 
milch die rothe kuh.' Perhaps we have here, too, an allu- 
sion to the divine Rohita in the thirteenth book of the 
AV. ; see Henry, Les Hymnes Rohitas, and our Contribu- 
tions, Fourth Series, Amer. Journ. Phil. XII, 429 ff. 

Stanza 2. 

The anacoluthon in Padas c, d, seems to be occasioned 
by ayam, which is a sort of vox media fit for both second 
and third persons singular. 

Stanza 3. 

a. I have followed Bergaigne and Henry, Manuel V6- 
dique, p. 135 note, in emending the unintelligible r6hi«lr 
devatya'(A) to r6hi«ldevatya(A), 'the cows whose divinity 
is Rohiwf.' I differ from these scholars in co-ordinating it 
with gaVo, rather than supplying rik&h; see the above- 
mentioned Contributions, p. 437. Rohi/ti is the female 
of Rohita, a personification of the red, ascending (ruh), 
ruling sun. The stanzas devoted to Rohiwi occur AV. 
XIII, 1, 22 ff. Saya«a's comment on Padas a, b, is, deva- 
ty&h devatasu bhavaA . . . uktavarwa (sc. roYiinlh) y§Jt ka- 
madhenvadayo g&vaA santi, uta api y&A manushyasaw- 
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bandhinyo TohiniA rohinyaJt lohitavarna gavaJ* santi tabhiA 
ubhayavidhabhir gobhiA. 

Stanza 4. 

b. ropawaM is glossed by Sayawa at RV. I, 50, 12 by 
.rarika, ' thrush ;' Sayawa on our hymn, twice, kash///axuka 
(harit pakshi : the word is not in the lexicons). Darila at 
Kaur. 26, 20. haridravaraaj kitakAk (not in the lexicons ; 
cf. £i££ika, RV. X, 146, 2). K&rava, kashMa(mu)sukam (!), 
and kash/^am(sh)ka£andana (1 a kind of sandal). The com- 
mentators seem therefore to waver between a bird and 
a plant. 

0. hlridrava is glossed by Sayawa at RV. VIII, 35, 7 
by pakshin, but the same work at I, 50, 12, as also the 
scholiast at Tait. Br. Ill, 7, 6, 22, has haritaladrumeshu 
(a kind of tree !). Sayawa on our hymn, twice, gopttana- 
kakhya haridvarca/; pakshi»a£ (gopitanaka is not in the 
lexicons, but goplta is ' wagtail ') ; Darila, ib., pttaj kitakSJt ; 
Kerava, twice, gopitilaka. 

I, 23. Commentary to page 16. 

The practices connected with this and the next hymn 
are denned by the commentators as a cure for white 
leprosy, Jvetakush/Aapanodanaya (Sayawa), JvetakushAia- 
bhaisha^yani (K&rava). They are stated at Kauj. 26, 22- 
24, as follows: 22. ' While reciting AV. I, 23 and I, 24 (the 
priest) having rubbed dung (upon the sores) until they are 
red, smears upon them the substances, mentioned in the 
mantras 1 . 23: He cuts off the white (scurf). 24. (The 
patient?), having been covered, performs the rites to 
the Maruts.' The latter, described at Kaur. 41, 1-7, are 

' K&rava and Sayawa mention bhrmgara^a (eclipta prostata; 
note the pun between nga, and ra^ani, &c. in I, 23, 1), haridra 
(yellow sandal, or yellow turmeric), indravaru«i (colocynth), and 
nflika. Darila has a somewhat different statement, too corrupt to 
be reported here. 
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primarily designed to produce rain, and their employment 
here, secondarily, may be intended to put the patient into 
a sweat. The point is problematic and not cleared up by 
the scholiasts. 

The entire hymn is repeated with variants at Tait. Br. 

II, 4, 4, 1. 2. The third stanza of the next hymn is there 
added to the charm. 

Both this and the next hymn have been translated by 
Weber, Ind. Stud. IV, pp. 416 ff. ; Ludwig, Der Rigveda, 

III, 506,509; Grill 2 , pp. 19, 77 ff. ; cf. Wise, Hindu Sys- 
tem of Medicine, pp. 258 ff. ; Zimmer, Altindisches Leben, 
p. 391 ; and Bergaigne et Henry, Manuel V^dique, p. 135. 
The Anukramani designates I, 23 as vanaspatyam, and 
I, 24 as asurivanaspatidevatyam. 

Stanza 1. 

Sayana refers the adjectives dark, &c, to the plants, 
indicated by Kaurika's commentators. The word ra^ani 
(as well as all others designating night) has also the mean- 
ing ' curcuma longa.' Cf. the scholiast at Tait. Br. II, 4, 
4, 1, ra^anakshame oshadhe . . . atra haridra ra^anl*ti 
ke£it. The two meanings are blended with the idea of 
' rich in colour,' by virtue of which the word puns with 
ra^aya. 

Stanza 2. 

b. A considerable number of MSS., here as well as in 
3 d, followed by Sayawa, read pr/thak for pr/shat, which 
also makes good sense. The Tait. Br. also reads pr/shat. 

o. This seems to be addressed to the patient : his natural 
colour shall return to him. Grill takes offence at the 
parenthesis 1 and proposes to refer sva/i to the plant ; cf. 
also Ludwig, and Bergaigne et Henry, 1. c, note. But the 
plants are of a colour different from the leper's spots (hence 
their virtue), and sva/i is inappropriate. Saya«a, as in our 
translation, he rugwa . . . svakiya/* prag avasthito varwa/:. 

1 Cf. Aufrecht, Festgruss an Otto von Bohtlingk, p. 3. 
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And still more explicitly the scholiast at Tait. Br., dehasya 
svakiyaA purvasiddho varnaA. 

I, 24. Commentary to page 16. 

For the application of the hymn in the ritual, and 
previous translations, cf. the introduction to I, 23. Stanza 3 
is repeated at Tait. Br. II, 4, 4, 2. 

Stanza 1. 

Sayawa states the little legend (akhyiyika) as follows : 
The dark plant here in question was the gall (pitta, dosha) 
of the primordial bird suparwa (garutman). The Asuri 
(asurawaw maya ka£ana stri) engaged in battle with him 
and conquered. The gall captured in the battle she 
embodied into the form of trees (nilt, and so forth). This 
neat story would commend itself at once but for the word 
^ita", which does not mean ' she conquered ' (Say., ^itavati), 
but ' she was conquered.' The story is so pat as to tempt 
to the emendation ^tva*, or (as Ludwig suggests) ^itam. 
In general, of course, asura in the Atharvan, as elsewhere, 
stands for the hostile powers conquered by the Devas, 
e. g. AV. II, 27, 3. 4 ; IV, 19, 4 ; VI, 7, 2 ; VIII, 5, 3 i IX, 
2,17.18; X,3, u; 6,22-8; XI, 5, 7; 10,10.15; XII, 
1, 15. But a different tone prevails occasionally. In 
VI, 108, 3 the Asuras are said to know wisdom ; in 
VI, 100, 3 the ant (upa^-ika), which is employed as an 
antidote against poison, is called the daughter of the 
Asuras; in II, 3, 3; VI, 109, 3 they dig remedies into 
the ground, and finally, in VII, 38, 2, the Asurl attracts to 
herself Indra from the company of the gods, so that, 
according to Ka///. S. XIII, 5, he lives with the Asuras (cf. 
Ind. Stud. Ill, 479 ; V, 250, 453). The sense of Saya«a's 
story is therefore not irrelevant Note also that asurf itself 
is the name of a magic plant (cf. Magoun, Asurl-kalpa, 
Amer. Journ. Phil. X, 165 ff.). If, on the other hand, ^iti 
of the text is retained, it is hard to see how she possessed 
herself of the gall of the suparwa, unless by way of revenge, 
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or theft. Hence we have, hesitatingly, adopted the emen- 
dation ^-itva". A later transcriber, shocked by the imputation 
that the Asurt was victorious, might easily have made the 
change. 

Weber, 1. c, p. 41 8, regards suparwa as the sun and asurf 
as the night, who, having been conquered by the sun, with- 
draws into the forest and assumes the form of trees : ' Der 
vogel, der zuerst erstand, dessen gall' du gewesen bist. 
Die Asuri im kampf besiegt machte die baum' zu ihrer 
form." But there is scarcely any occasion here for a 
mythical eagle : the eagle and the boar naturally find 
plants, the one with his eye, the other with his snout (see 
II, 27, 2 ; V, 14, 1), and the legend must in some way rest 
upon this natural fact. This translation, too, establishes no 
connection between the first and second parts of the stanza. 
Very similarly Grill. 

d. For vanaspatin the Paippalada has vanaspatin in 
accordance with the common usage of the Brahmawas, 
e. g. arvo rupam krftva, Tait. Br. IH, 8, 12, 2 ; Apast. Sx. 
V, 2, 4 ; kr«h«o rupa/w krftva, Tait. Br. Ill, 7, 4, 8. See 
Delbruck, Altindische Syntax, p. 103 ; Pet. Lex. s.v. rupa 
(column 421 ) ; Ind. Stud. XI II, 1 1 1. This makes a decidedly 
better construction : ' having assumed the form of a tree.' 
Ludwig, translating the .Saunakiya-text, '(die Asuri) hat es 
zur farbe der baume gemacht,' and similarly Saya«a,£ayena 
labdhaw tat pittam rupam £akre, oshadhyatmana sevyam 
akaram akarshit, tad eva rupam aha, vanaspatin nilyadin. 
I have followed their lead, though I am for my part 
unacquainted with any such construction of kar (with three 
accusatives ; note also the middle, £akre). 

Stanza 2. 

s, b. Sayawa treats idam as follows : idam suparcapittena 
nirmitam nilyadikam, which corresponds with his and our 
interpretation of st. 1. In the later literature asuri is 
a branch of medicine ; see the Pet. Lex. under asuri 3) and 
manusha. The metre of the two Padas is irregular : idam 
kilasan&anam seems to be a gloss. 
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Stanza 4. 

a. The European edition reads jamfi, which Ludwig puts 
forth as the title of the hymn. The Paippalada, as also 
two of Shankar Pandit's MSS., have sykmH (cf. skm&ka = 
jyamaka, Kaus. 8, 11); this is undoubtedly correct, and 
corresponds with ra^ani in I, 23, 1. 

I, 25. Commentary to page 3. 

The practice which Kaurika reports for this hymn is 
similar in character, but totally different in detail from 
those connected with AV. V, 22 and VI, 20. The practising 
priest, according to Sutra 26, 25, has an axe heated ; then 
the axe is quenched in water, and the water thus heated is 
poured upon the patient: yad agnir iti pararum jrapams 
tapayati kvathayaty avasi«£ati. Darila renders this quite 
clear, pararuna kvathayaty udakaw . . . taptenodakena 
<vasiftt£ati roginam. The heated water is supposed doubt- 
less to draw the heat of the fever out of the patient, as it 
flows from him (attractiosimilium). Kerava describes the 
performance as a ^varabhaisha^yaw, nitya^vare vela^vare 
satata^vare ekantarita^vare Hturthika^vare ka ritugvare 
ka ; cf. stanza 4 c, d. Similarly Sayawa in the introduction, 
aikahik&dLrlta^-varasawtatafvaravela^varadiyantaye. The 
hymn has been treated by Weber, Indische Studien, IV, 
419 ff. ; Grohmann, ib. IX, 384 ff. ; Ludwig, Der Rigveda, 
III, 511 ; Zimmer, Altindisches Leben, pp. 381, 384 ; 
Bergaigne et Henry, Manuel Ve\3ique, p. 136. It is 
quoted also at Kauj. 26, 1 note, as one of the takmana- 
janagawa of the Gawamala, Ath. Park 32, 7. 

Stanza 1. 

The stanza is not quite clear. Sayana refers to the 
practices in the Sutra, which are, of course, themselves 
based upon suggestions derived from the mantra. ' When 
Agni having entered the waters burned ' refers doubtless to 
the circle of well-known legends that deal with Agni's escape 
to the waters. Two hymns of the Rig-veda, X, 51 and 
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52, deal with this subject, and it is one of the stock-legends, 
with protean variations, in the Brahmawas (cf. Indische 
Studien, III, 467). e.g. .Sat. Br. I, 2, 3, 1 ; 3, 3, 13-16; 
Tait. S. II, 6, 6, 1 ff. ; VI, 2, 8, 4 ff. For later forms of the 
same legend, see Adolf Holtzmann's essay, Agni nach den 
Vorstellungen des Mahabharata, p. 11, and especially 
Mahabh. Ill, I42i4ff. = 222, 7 ff. The basis of these 
legends is the plain observation that lightning comes from 
the clouds, that is, the waters (cf. Nirukta VII, 23), and 
perhaps, again, that it strikes the water upon earth, and 
disappears in it. This again connects the takman with 
lightning, which is conceived as a cause of fever, &c. See 
our introductions to V, 22, and I, 12. It is perhaps not 
going too far to suppose that the connection of fever with 
lightning is another way of saying that fever is associated 
especially with the rainy season, and that indeed seems to 
be the purport of the stanza : the period of the lightning is 
the time when the takman originates. Cf. Grohmann, 1. c, 
p. 403 ; Zimmer, l.c, p. 384. 

a. apo, the nominative for the accusative, especially in 
the AV., as conversely apa/t the accusative appears as 
nominative ; see Whitney's Sanskrit Grammar, § 393 a. 
The expression apo . . . pravfjya, as in RV. X, 51, 1, 
pravivejitha »pa^. 

b. dharma-dhr/taA with alliteration. The expression 
does not refer to pious men, as is assumed by Weber, 
Grohmann, and Zimmer; and that too, although their 
translation would seem to receive support from RV. X, 51 , 5, 
ehi manur devayur ya^wakarna//, 'come (O Agni), pious 
men desire to sacrifice.' The meaning of the first two 
Padas would according to this be as follows : When Agni 
hid himself in the waters, and men being thus deprived of 
the carrier of the sacrifice approached him humbly, with 
the purpose of inducing him to resume his functions 1 . . . But 



1 Weber, l.c, to be sure, quite differently, refers the humble 
attitude of the pious to the dread of the supposed consequence of 
Agni's action, namely, the fever. 
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dharma-dhr/taA cannot refer to men, and Ludwig is quite 
correct in his view, ' die erhalter der satzungen (die gotter).' 
The dharman is upheld by the gods ; so, e. g. Vishwu is 
described as dharmam dharayan in RV. I, 22, 18; Indra 
as dharma-kr/t in VIII, 98, 1 ; cf. also the epithet dhr/ta- 
vrata as applied to Varuwa at AV. VII, 83, 1. Reference 
is therefore made to the suppliant attitude of the gods, as 
they induce Agni by promises to come forth from the 
waters and attend to his business. 

c. Weber translates tatra . . . paramam ^anftraw ' dort is 
hauptsachlich dein Entstehen,' and Grohmann and Zimmer 
adopt this very pregnant rendering. Ludwig, on the other 
hand, says, 'da war deine erste geburt.' It seems to me 
that neither translation is correct. The Pada is formulaic ; 
in RV. I, 163, 4 (the hymn to the horse, ajvastuti) we have, 
yatra ta ahu/; paramam ^anftram, and Ludwig translates 
(902), ' wo man sagt, dass dein hochster geburtsort.' Cf. 
also parame" ^anftre in X, 56, 1. The expression paramaw* 
ga,a(tram, moreover, is the equivalent of parame" .fan man in 
RV. II, 9, 3, which is contrasted with avare - sadhasthe. 
The former obviously refers to Agni, the lightning, and, 
as the takman is the effect of that Agni, the same origin 
is assumed for him. Hence I have translated the expres- 
sion by ' origin on high.' 

Stanza 2. 

b. Literally, ' or whether thy origin is a splinter-seeking 
one,' a bold figure as applied to the takman. But throughout 
this hymn the parallelism between fire and the takman is 
uppermost in the mind of the poet, and the phenomenon of 
Agni's growth, as he eagerly licks the split wood, is meta- 
phorically transferred to his disease. Weber translates 
prettily, 'sei Splitterfeuer, ziingelndes, dein geburtsort.' 
Zimmer, less vividly, ' oder wenn deine geburtsstatte glim- 
mend ist.' Ludwig does not comment upon his obscure 
result, ' oder mag spitze stachel suchend (stechend) deine 
geburt sein ; ' he, at any rate, unnecessarily abandons the 
metaphor of the fire. Saya»a, -yakalyaw* dahyam kash/^a- 
samuham ikhati sa.ka.lyet agniA. 
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o. I have left the word hr(Wu 1 untranslated, as I have 
not been able to discover any basis for the existing trans- 
lation, ' cramp,' which Weber, 1. c, p. 420, proposes, and 
Ludwig adopts. Weber's result is derived from etymo- 
logical considerations of insufficient cogency, and the 
recorded symptoms of the takman or the ^vara fail to 
include cramps. The word occurs only in this hymn, in 
evident alliteration with haritasya, and I should not wonder 
if the word would yet turn out to have some connection 
with 'yellow.' For haritasya deva, see the note on V, 
22, 2 a. 

Stanza 3. 

b. The takman as a son of Varuwa presents a snatch of 
that broader and deeper view of the origin of disease, 
according to which it is due to the violation of the laws 
of Varu«a, who has in his charge the order of the universe, 
and punishes the sinner by his ' fetters ' of disease, especially 
the dropsy ; see, e.g. AV. IV, 16, 6, 7 2 . In general, to be 
sure, the lower view prevails in the Atharvan : possession 
by demons, and the witchcraft of enemies, are the causes of 
sickness. 

Stanza 4. 

The metre is irregular : Pada a, anush/ubh ; b and c, 
trish/ubh; d.^-agati. 

b. For rura, see the note on V, 22, 10 a. 

o. y6 anyedyiir . . . abhyeti (see also VII, 116, 2) refers 
to a fever which attacks, :>r becomes highest, every twenty- 
four hours ; cf. perhaps the /ela^vara, mentioned by K&rava 

1 Some MSS., according to Weber, read hrikfii, and Whitney, 
Index Verborum, 8. v., reports also huVu, hruVru, and rff<ni. Saya»a 
reads rtodAuA (rohakaA purush&rarire utpadakaA). Shankar Pandit 
notes still other variants. 

* I prefer this view to another suggested by Grohmann, I.e., 
p. 406 ft"., according to which the malarial takman in marshy (i. e. 
watery) regions is especially pointed out. Varuwa, being the god 
of the sea (water), this variety of takman might thus be regarded as 
his son. This seems rather far-fetched. 
[4*] T 



Digitized by 



Google 



274 HYMNS OF THE ATHARVA-VEDA. 

to Kauj. 26, 25. Such is the interpretation of all authorities 
(Grohmann, p. 387; Zimmer, p. 382), and Wise, p. 232, 
describes the Anye^yuka (Surruta's anyedyushka) as 
follows: 'If the paroxysm of fever recurs at the same 
hour daily, it is called Anye^yuka.' It is therefore equiva- 
lent to the rhythmus quotidianus. Saya«a, anye- 
dyuA anyasmin paradine yaA jita^varaA abhyeti. — y6 . . . 
ubhayadyur abhyeti, ' he who returns for two successive 
days,' i.e. with the implication that the next day (as we 
should say, the third day) is free from fever 1 . Grohmann, 
p. 388. and Zimmer, p. 382, identify this with the rhythmus 
quartanus complicatus.aformofthe disease in which the 
attacks repeat themselves on two successive days, the third 
day being exempt. This would remind us of the ekantarita 
mentioned by Kejava, 1. c. But it seems to fit also the 
£aturthaka viparyaya. Wise, 1. c, says, ' In Chaturthaka 
the paroxysms of this fever occur every fourth day. When 
the paroxysm continues for two days, the fever is that 
called Chiturthaka Bipar^yaya.' None of these construc- 
tions, however, is certain. Sayawa here says, ubhayadyuA 
ubhayasmin dvitiychani . . . ayati, and, still more ex- 
plicitly at VII, 116, 2, yas ka. ubhayedyuA (!) ubhayor 
divasayoA, atitayor iti .reshaA, abhyeti, ^aturthika^vara ity 
arthaA. This means a kind of fever that omits two days 
and returns on the third day, and would thus be identical 
with the tr/tiyaka, according to the current construction 
(see Pada d). But see the Pet. Lex. under ubhayadyii^ 
and ubhayedyuA. 

d. For trftiyaka, see the note on V, 22, 13 a. 

I, 34. Commentary to page 99. 

This hymn belongs to a quite extensive class of Atharvan 
charms, the object of which is either to generate love in 
a person of the opposite sex, or restore alienated affection. 
In general, charms of this class are rubricated in the second 

1 Cf. our not altogether certain interpretation of vitrrttya, V, 
22, 13 a. 
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part of the fourth book of the Kaurika (32, 28-36, 40). 
This is designated by the commentators as strikarmam, 
' women's rites.' and presents the greatest variety of prac- 
tices connected with the life of women and their relations 
to men ; see Kaurika, Introduction, p. lxv, and cf. the fol- 
lowing hymns. Yet this particular hymn is not mentioned 
in the book in question, though it is otherwise worked up 
three times, Kauj. 38, 17 ; 76, 8. 9 ; 79, io. In the first 
of these passages, 38, 17, the hymn is employed in a simple 
practice uttered by an intending disputant before entering 
upon a debate in the sabha or parishad, the village assembly : 
• While reciting AV. I, 34 he approaches the assembly 
from the north-east, chewing licorice.' The commen- 
tators do not quite agree as to the special purpose of the 
practice. Kesava. says that it produces victory in disputa- 
tion (vivade ^ayakarmawaw vidhiA) ; Darila, more mildly, 
says that it is an expiatory performance to wipe out the 
guilt incurred in defeating an opponent (in debate), praty- 
artha^ayadosharamanam 1 prayar&ttam. Either of these 
manipulations of the hymn is reasonable if we regard 
kaminl in stanza 5 as referring to the parishad or sabha 2 , 
and there is therefore no absolute guarantee that the hymn 
had originally anything to do with sexual love. Cf. how- 
ever II, 30, 1. 

In Kauj. 76, 8. 9 the bridegroom, while reciting this 
hymn, ties to his little finger an amulet of licorice-wood 
(madugha), fastening it with thread coloured red with lac, 



1 The MSS. have pratyartha^apa-, but this does not yield good 
sense. The correction was suggested by Professor Cowell in a 
kind note. Correct accordingly our treatment of the passage in 
Seven Hymns of the Atharva-veda, Amer. Journ. Phil. VII, 481 
(p. 16 of the reprint). 

1 There is, too, a bare possibility that the fifth stanza is of later 
origin, especially if we attach any weight to the tradition that the 
first book of the AV. consisted of hymns of four stanzas each ; see 
the introduction to I, 12 (p. 247). The meaning of that tradition 
seems, however, rather to be that each hymn consisted of at least 
four stanzas, or more, since many of them, in fact, consist of more. 

T 2 
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and placing it so that the amulet is on the outside of the 
finger, the knot within (the hand). In Sutra 10 he leads 
the bride forth, and the amulet is, therefore, obviously 
intended to make him attractive to the bride. This in- 
volves the construction of the hymn which we have pre- 
sented in our translation, i.e. the bridegroom, by means of 
the amulet, secures the love of the bride l . 

Once more, in Kauj. 79, 10, at the consummation of the 
marriage, a ceremony, involving this hymn, is enacted by the 
married couple. The bridegroom takes hold of the amulet 
of licorice (which he has put on previously, Ka.us. 76, 8. 
9), puts it into bull's grease, and while reciting the pre- 
sent hymn and AV. XIV, 2, 71. 72, they embrace one 
another. Kerava, more explicitly, states that the amulet is 
first ground up, madughamawiw pish/va aukshe % prakshipya 
abhimantrya parasparam varavadhvau samalabhete. The 
purpose of the performance is not quite clear ; it seems 
to be designed to render the affection mutual 3 . Cf. AV. 
II, 36, 7, and our discussion there. 

The hymn has been translated by Weber, Ind. Stud. IV, 
429 (cf. V, 218); Grill 2 , pp. 52, 78. The Anukrama»i 
designates it as madughamamsuktam, ' the hymn of the 
amulet of licorice.' 



1 Dr. Haas in the Indische Studien, V, 386, makes the bride- 
groom fasten the amulet upon the bride's finger. There is nothing 
to indicate this proceeding, which is contrary to the context of the 
hymn. Dr. Haas, to be sure, erroneously refers the pratika iyaw 
virudh to AV. VII, 56, 2; hence he did not see that the bridegroom 
desires to make himself lovable in the sight of the woman (see I, 
34. 5)- 

* For aukshe, see our note on II, 36, 7. 

* Professor Weber in his translation of this passage, Ind. Stud. 
V, 401, takes madughamam to mean 'hymen,' for reasons not 
apparent to me. I fancy that Kerava's pish/va removes the possi- 
bility of such a construction, and the madughamaniprayaj&tta 
quoted by the same scholar on p. 404, refers simply to the loss of 
the amulet here in question ; this is restored by making another 
amulet from the putudaru (devadaru)-tree. 
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Stanza 1. 

Honey is the symbol of personal agreeableness from 
earliest times. Cf. e. g. RV. X, 40, 6, ' From you, O 
Ajvins, the bee took honey in its mouth, as a woman 
goes (with honey in her mouth) to an assignation V The 
digging of the plant with honey is not to be taken too 
literally, as S&ya/ta does, madhurupe«a khanitradina, or 
madhurewa prakarewa, but rather, ' with the influence of the 
sweetness of honey, prompting or supporting him who digs 
after the licorice-root.' Cf. AV. VII, 56, 2. 

Stanza 3. 

The second half is a formula, being repeated almost 
literally at III, 25, 5 and VI, 9, 2 ; Pada d, at VI, 42, 3 ; 

43.3- 

Stanza 4. 

o, d. The passage contains an elliptic comparison, as indi- 
cated by the brackets in our translation. Without the 
ellipsis supplied there is no good sense : Weber, ' mich 
allein drum du lieben magst wie einen honigsiissen zweig ; ' 
Grill, ' so sei denn ich das liebste dir, gleich einem honig- 
siissen zweig.' But what human being regards a branch 
sweet as honey as the most precious possession ? 

Stanza 5. 

a. The clinging sugar-cane is used here metaphorically 
for sweetness and attractiveness; no practice of this cha- 
racter is indicated anywhere. 

c, d. The passage is a formula; see II, 30, 1 ; VI, 8, 1-3. 

II, 3. Commentary to page 9. 

The hymn is joined with I, 2 at Kauj. 25, 6-9, in a 
charm against excessive discharges from the body ; see the 
treatment at I, 2. The particular part of Kaurika's prac- 
tices, which is based on our hymn, is contained in Sutra 

1 A different interpretation is suggested by Bergaigne, La syntaxe 
des comparaisons vldiques (Melanges Renier, p. 89). 
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25, 7. It is founded upon the conception that ants are 
endowed with the faculty of producing water, and that, too, 
healing-water, wherever they appear, and consequently 
whenever they are applied as a remedy. Hence they are 
here given to the patient to be drunk in water. For 
fuller statements of this belief, see the introduction to VI, 
100, and Seven Hymns of the Atharva-veda, Amer. 
Journ. Phil. VII, pp. 482-4. 

The hymn has been translated by Weber, Ind. Stud. 
XIII, 138 flf. ; Ludwig, Der Rigveda, III, 507 ; Grill*, pp. 17, 
79 ff. The Anukrama«t designates it as bhaishqgyayurdha- 
nvantaridaivatam. 

Stanza 1. 

b. The difficult word here is avatka. In the Paippalada 
XIX, 8, 2 (see Bohtlingk's lexicon s.v.) occur the two 
hypermetric Padas, avatakaw mama bhesha^am avatakaw 
pariva£anam. Here the metre suggests emendation to 
avatka, but at the same time shows pretty clearly that the 
word is a derivative of avata, ' spring.' Saya//a is very mis- 
leading. Having in mind the performances of the Sutra, he 
identifies avatka with mungasim/i in Kauj. 25, 6, and the 
mountain mentioned in the stanza with the Muagavat, to 
wit : atra parvat&rabdena mu%avan nama parvato viva- 
kshitaA l . . . tasmat adaA viprakrtsh/am yat prasiddham 
avatkam vyadhipariharewa rakshakam mu%ajiraA ava- 
dhavati avaruhya bhftmau dhavati. This involves an im- 
possible rendering of avadhavati, and leaves out of sight 
the possibility that this hymn may have nothing to do with 
the mu«,fa-reed, being concerned rather with the healing 
water, procured by the ants ; see the introduction. 

0, d. The passage as it stands in the text, and our trans- 
lation, can be sustained only on the supposition that the 
water is added to some other substance, not indicated in 
the stanza. Ludwig, feeling this difficulty, emends subhe- 
sha^am to subhesha^o, ' so that you (the patient) may have 
a powerful remedy.' A simpler emendation is to change 

1 Cf. the note on V, 22, 5. 
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asasi to asati, ' that do I make into a remedy for you, so 
that it may contain goodly remedy.' But the next stanza, 
as it stands, seems also to point to a mixed remedy ; hence 
I have adhered to the text. Sayawa comments against 
sense and grammar. 

Stanza 2. 

I have adhered to the unanimous reading of the MSS.; 
the Paippalada offers no help, id anga sftatam (!) yad bhe- 
sha^ani te sahasraw va gha yani te (cf. also VI, 44, 2). The 
sense of the passage, as it stands, seems to be that all 
the remedial substances which are combined with the 
avatka are, after all, inferior in healing capacity to the 
avatka itself. This is much as Sayawa construes it, tava 
sawbandhini sa^atiyani jatam . . . yani . . . bhesha^ani 
tcshaw bhesha^anam madhye tvam uttamam utkr/sh/ata- 
mam asi. Ludwig and Grill emend te to me ' dann wird's 
doch wohl geschehen, dass von meinen hundert Arzenei'n 
du selbst die allerbeste bist ' (Grill). I am not convinced 
that this is right. 

s. &d anga", ' then surely ;' kiivid anga", ' yea, quite surely ; ' 
the latter phrase is a rhetorical question (' art thou) surely ? ' 
Cf. Yaska's Nigh. I, 3, and Nirukta IV, 15. 

Stanza 3. 

a. The Asuras, the demons, here either hide away the 
remedies by burying them deep in the ground (cf. VI, 109, 
3), or they bury them for secure keeping, so that they may 
become available on occasion (cf. I, 24, a). See in general 
the note on I, 34, 1. 

b. aru^)sra/ram is emended well by Ludwig to aru(^)- 
ST&nam, from root jra, 'cook.' The Dhatupa7-&a, 2%, 2%, 
has sra (srayati) pake, and Sayawa also avails himself 
of this root in one explanation of the word, aruA srayati 
pakvam bhavati anena ; and (under st. 5), arusho vra«asya 
pa£anam. That is ' a remedy which causes the wound to 
ripen or heal.' We seem to have here the very source for 
the root sra of the Dhatupa/Aa. For the interchange of 
the sibilants, see Bloomfield and Spieker, Proc. Amer. Or. 
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Soc, May, 1886 (Journ., vol. xiii, pp. cxvii flf.). Possibly 
the word asrava may have had something to do with the 
change of -jra«a to -srawa. 

d. Sayawa reads aslsamat for aninarat ; cf. st. 4. 

Stanza 4. 

For upa^ikaA, 'ants,' see the introduction to VI, 100. 
Sayawa, valmlkanishpadika vamryaA. 

Stanza 6. 

The stanza consists of 12 + u + u syllables ; the last 
word rakshasam, obviously a gloss, is metrically super- 
fluous. For Pada c, cf. I, 19, 1. 

II, 4. Commentary to page 37. 

The plant called ^angu/a illustrates very perfectly the 
absence of any boundary line between disease and demon- 
ology in the Atharvan. On the one hand it is employed 
against a variety of diseases, fever (takman), internal sores 
(balasa), and other minor manifestations, or symptoms, 
designated as £ambha, vuara and vfrarika, aVarlka, and 
prtshryamaya (II, 4, % ; XIX, 34, io), receiving therefore 
the epithet vuvabhesha^-a, ' all-healing,' XIX, 35, 5 ; it is 
moreover the specific against rheumatic troubles, if vf- 
shkandha and sawskandha (II, 4, 1 ff. ; XIX, 34, 1. 5 ; 35, 1) 
shall turn out ultimately to have this meaning (see the note 
on st. 1 c). On the other hand it obviates all the dangers 
arising from hostile demons and sorceries, as is expressly 
stated in all the three hymns devoted to its praise (II, 4 ; 
XIX, 34 and j > ^). The plant is not mentioned outside of 
the Atharvan which, in lieu of description, indulges in the 
customary vague rhodomontades. The gods themselves 
have thrice produced the gahg\d&, Indra has put strength 
into it, and (XIX, 34, 6) the seers of yore are said to have 
known it by the name of Angiras — a very pretty conceit, 
but for the fact that it harbours nothing more than a stolid 
pun {gzhgidis and angiras). From the Kaurika and its 
commentaries we learn at least one thing that it is a tree. 
In the Sutra, 8, 15, it occurs in a list of 'holy' (rantaA) 
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trees, as is expressly stated by Kerava, atha j4ntavr*ksha 
u^yante. Darila at 8, 15 ; 42, 23 describes it as a white 
tree growing in the Dekkhan, aig-una^ a£ala iti dakshiwa- 
tyaA ; Kerava at 8, 15, and Sayawa at II, 4, 1 say that it 
is familiar in Benares, vara»asya« prasiddhaA. Sayawa, in 
the introduction to our hymn, as also to AV. XIX, 34, has 
/angWavrjksha, and in the commentary at XIX, 34, 1 he 
places the home of the tree in the north, uttaradere pra- 
siddhaA, all of which would seem to show that the tree is 
known in many parts of India. 

The following is the literature on the gahgldi : Groh- 
mann, Indische Studien, IX, 417 ff. ; Weber, ib. XIII, 141 ; 
Zimmer, Altindisches Leben, p. 65. 

The hymn II, 4 is employed, Kauj. 42, 23, in a practice 
which, according to Darila, is destined to drive away 
demons (pi.ra£a£atana) ; according to Kerava — I state the 
text literally — it is, purushahave (cod. purusho have ; cf. 
XIX, 34, 3) akaryakarawena vighnaramanakarma ; and 
further, kr*tyadusha»arthe (cod. kritvA-) apyayati vigh- 
na.ramanarakshakara«a// vighnaA viskandhe(!) yah (the 
latter passage is not printed in my extracts from that 
authority in the edition). The practice consists in tying on 
as an amulet the substance mentioned in the hymn : dir- 
ghayutvaye*ti mantroktam badhnati. Darila says ^angi- 
r/ama«im, and Kerava more explicitly states that an amulet 
derived from the^angu/a be tied on with a thread of hemp, 
^angu/amaaim ja«asutre«a badhva sawpatya»bhimantrya 
badhnati. The hemp refers to stanza 5, and it seems to me 
quite likely that Kerava is right in thus describing the 
association of the hemp with the ^angirfa as altogether 
external. The hymn has been translated by Weber, 
Indische Studien, XIII, p. 140 ff. 

Stanza 1. 

This hymn, as many others, begins with an irregular 
stanza, two trish/ubh and two anushAibh Padas ; cf. RV. 
VII, 103; AV. IV, ia; VI, in, &c. 

b. Sayawa reads rakshamawaA for dakshamaaa^. 
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o. The meaning of vfshkandha, I regret to say, is not 
clear. Both ancients and moderns have etymologised upon 
the word, and in all instances have arrived at the conclusion 
that the word refers to some disease. But the results, 
though consistent in the one point of disease, betray their 
weakness in differing as to its special nature. The scho- 
liast atTait. S. VII, 3, 11, 1 — the only known occurrence 
of the word outside of the Atharvan literature (cf. also Gop. 
Br. I, 5, 25) — explains it by virupa(A) skandhadyavayava 
yasya tad vishkandham (sc. jartram), 'the body whose 
members, shoulders, and so forth, are deformed is vish- 
kandha.' Sayawa, at AV. I, 16, 3 (and similarly here) 
says, gatipratibandhakam rakshaApLra£adikr*tam vighna- 
^utam, ' a disease which hinders from walking, produced by 
Rakshas, Pija£as, &c, instigated by (some hostile) disturb- 
ance.' The same fatuous authority, however, at XIX, 
35< 5 says, vishkandham viriish/askandham evawnamanaw 
vatavijesha/tt maharogam, 'vishkandha, a serious disease of 
that name, caused by wind (in the body), producing dislo- 
cation of the shoulders.' Professor Weber is the author 
of the modern interpretation of the word, ' drawing the 
shoulders apart, rheumatism' (see Indische Studien, IV, 
410 ; XIII, 141 ; XVII, 215, and cf. the Pet. Lex. ; Zimmer, 
1. a, 390 ; Grill 8 , p. 75). I have been struck by the fact 
that both Darila and Kerava in their comments upon K&us. 
42, 23 ; 43, 1. 2, the Sutras which rubricate AV. II, 4 and 
111,9, the principal sources of our knowledge of the vfsh- 
kandha, omit all mention of disease of any kind. To begin 
with, these passages of the Sutra are not part of the bhai- 
sha^yani (Kauj. 25, 1-32, 27). Further, Darila speaks only 
of pua£anlranam and pua£a£atanam, Kesava of vigh- 
n&yamanam and vishkandhavighnaramano (ma«iA). Ob- 
servation has taught me that the commentators' knowledge 
of the practices is superior to their knowledge of the mean- 
ings of words— all India is in this regard an easy prey to 
its perverse etymological habits 1 — and I should think it 

1 I recommend a continuous reading of Yaska's Nirukta to any 
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more conservative for the present to hold that vfshkandha, 
as well as the opportunistic samskandha at AV. XIX, 34, 5, 
are designations of hostile demoniac forces. One may 
easily be convinced, by examining, with the aid of Whit- 
ney's Index Verborum, all the passages in which the word 
occurs, that the latter meaning suits as well as the former. 
Of course the boundary-line between disease and possession 
by demons is an evanescent one in all Atharvan writings. 
The formation vfshkandha, moreover, suggests vyamsa 
(RV. I, 32, 5, &c.) and vigriva (RV. VIII, 4, 24), both of 
them designations of demons (cf. Weber, Ind. Stud. IV, 
410). Thus it has seemed best to leave the word untrans- 
lated for the present. 

Stanza 2. 

a. ^ambha, ' convulsions, cramps, or colic' The transla- 
tion is reasonably certain. Weber, Ind. Stud. XIII, 142, 
describes the trouble as an infantile disease, perhaps teeth- 
ing; cf. also Zimmer, 1. c, 392, and Henry, Le livre VII de 
1' Atharva-v^da, p. 53. The etymology of the word, and the 
epithet sawhanu, 'shutting the jaws,' at AV. VIII, 1, 16, 
seem to lend themselves at first sight to such an interpreta- 
tion, but it is after all too narrow. Saya«a, ^arnbhlt 
himsakat kritytkdeti, yad va £ambha iti dantavijeshasya 
akhya, rakshasadantavireshakritat khadanat. See, how- 
ever, his very different interpretation at VIII, i, 16. At 
Kaor. 32, 1 ; $5, 15 occurs the word ^-ambhagrmita. 
Darila at 32, 1 defines it as^ambho raksha^, tena grihitaA ; 
according to Kaorika and Kerava, the patient is an infant 
which is put to the mother's breast and fed with rice 
and fennel steeped in milk \ All this would still pass 
readily as a cure of diseases connected with teething. But 
in Kaar. 35, 12-15 we have the following performance: 

one who wishes to know how much grain may be found among the 
chaff. And Yaska is the high priest ; how much worse are the 
epigoni 1 

1 Kaiw. ^ambhagr/hitaya (Kes. balakaya) stanam prayaMati, 
priyahguta«</ulan abhyavadugdhan p&yayati. 
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. . . garbhadr*>«ha«ani, ^ambhagnhitaya . . . gybtn trir ud- 
grathya badhnati. losh/an anvn'faw prlrayati. jyamasi- 
katabhi^ sayanam parikirati. The scene here is child-birth, 
the passage is part of the strikarmaai, ' women's rites ' (32, 
28-36, 40), and the ^ambha has seized the baby or the 
foetus, either at the moment of birth, or prematurely. 
Hence the title of the ceremony, ' performances for steady- 
ing the womb or foetus.' According to Darila, the woman 
herself receives the treatment, being tied about with a three- 
fold bowstring (^ambhena gr*hito garbho yasya striyaA 
tasya gyknt triguwaw* krrtva badhnati), fed with lumps of 
earth (^ambhagnhitaw [!] prlrayati), and having her bed 
strewed about with black sand. Here ^ambha seems to 
refer to some irregular behaviour of the foetus ; cf. Wise, 
Hindu System of Medicine, pp. 423 (middle), and 421 
(bottom), and the introduction to VI, 1 7. The word has 
at any rate no special connection with the teeth, as may be 
seen, too, from Tait. S. IV, 5, 11, 2. 

Our translation of vuara by ' tearing pain ' (Say. 
jarlravijarawat) is of the etymologising sort. The Pet. 
Lex., more cautiously, regards it as the name of a demon. 
Cf. vkarika at XIX, 34, 10, which Sayawa glosses by 
vueshe«a hiwsakam. 

Stanza 6. 

I am quite agreed with Kcrava and Saya«a (mawiban- 
dhanasutraprakntibhuta^) in not regarding the juxtaposition 
of the hemp with the gaagidi as due to some biological 
relationship, or therapeutic virtue (cf. Weber, Ind. Stud. 
XIII, 142). The hemp represents the thread with which 
the amulet of ^angWa was tied on. A thread, or rope of 
hemp is mentioned also at Kauv. 25, 28; 72, 15. See the 
introduction to the hymn. The hemp, of course, comes 
from the sap of the furrow ; ^ahgWa, the tree, from the 
forest. 

Stanza 6. 

The same stanza with variants occurs at AV. XIX, 34, 4. 
The last Pada is a formula, occurring in addition at IV, 10, 
6; XII, 2, 13; XIV, 2,67. 
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II, 7. Commentary to page 91. 

Saya«a (and similarly Kerava) define the purpose of this 
hymn as a charm to obviate curses, evil eye, and danger 
from the attack of demons : laukikavaidikakrojayor brah- 
mawasape krfira£akshu^purushadrtsh/inipate pLra/fcaya- 
kshadibhaye. According to Kauj. 26, 35 the procedure 
consists in investing the person threatened with (an amulet 
made of) the substance mentioned in the mantra. The 
commentators define this as yavamawi, ' an amulet of barley l .' 
The word yava is not mentioned in the hymn, the nearest 
approach to it is japatha-y6panl, ' wiping out curses.' As 
o and ava have almost identical phonetic values in the Veda 
(cf. our statement of the facts, Amer. Journ. Phil. V, pp. 25 flf.), 
we must suppose that yava has been read by the ritualists 
out of the syllable y6- of y6panl ; cf. too, the synonym 
jrapatha-yaVani at IV, 17, 2, and the well-known formula 
yavo»si yavaya*smad dveshaA, ' barley art thou, ward off 
hatred from us' (Tait. S. I, 3, J, 1 ; Sat. Br. Ill, 6, 1, 11 ; 
Hira«yak. Sr. IV, 2, 42, in addition to the places mentioned 
in Kau-rikasutra, index C). Upon this basis the word and 
the article yava are suggested. The pun is so familiar as 
to leave no room for doubt in the mind of the Hindu 
acquainted with this style of literature. Cf. the intro- 
duction to VI, 91 ; and the note to IX, 2, 13. 

The hymn has been translated by Weber, Ind. Stud. 
XIII, 148 ff. ; Ludwig, Der Rigveda, III, 508 ; Grill 2 , pp. 24, 
81 ff. The Anukramawl, bhaisha.gyayurvanaspatidaivat- 
yam. Cf. also Santikalpa 1 9 *. 

Stanza 1. 
At Apast. Sr. VI, 20, 2 the stanza occurs in the following 
corrupt form : atharvyush/a deva^ta \\du Mapatha^am- 
bhani/z : apo malam iva pra«J£ann asmatsu japathaft adhi. 
Cf. II, 25, 4- 5- 

1 Saya«a, however, commenting on virudh in st. 1, durvS yavo vS. 
1 Cited erroneously by Sayawa as Nakshatrakalpa. 
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Stanza 2. 

b. We may note Grill's ingenious emendation of gktnyfih 
to gkmydik, an adjective from g&mi. But no such form 
occurs. Cf. AV. II, 10, i; RV. IV, 4, 5- S&yawa, 
^•amyaA g&miJi sahottpannl bhagini. 

Stanza 3. 

A number of the attributes stated in this and the pre- 
ceding stanzas are repeated at VI, 43, 1. a ; XIX, 32, 1. 3. 7 
in connection with the holy darbha-grass. The terms are 
too general and fabulous to permit definite conclusions as 
to the plant which the poet here has in mind. 

Stanza 4. 

a. The MSS. are divided between the readings pari 
*mim (so our edition) and pdri ma'm. I have followed 
Saya«a and Shankar Pandit in adopting the latter version. 

c, d. The metre is irregular (Anukr. virarf uparish/adbrt- 
hati) : c is a catalectic Pada ; d has ten syllables, one of 
which may be suppressed by reading tarshur. 

Stanza 6. 

b. For the sentiment cf. Tait. Ar. II, 6, 1. Sayawa, yzk 
purushaA suhirt . . . tena suhralayena mitrewa saha n&h 
asmakam, sukha*» bhavatu iti jesha/«, ' we together with our 
friend shall be happy.' I am not convinced that this is 
correct. Are we to read, yih suhirt t^na vayam saha ? 

c. £akshurmantra, ' he who bewitches with his eye,' also 
in XIX, 45, 1. Saya«a separates £akshur from mantrasya, 
explaining the latter by guptaw bhashamawasya pminasya, 
' the calumniator who speaks secretly.' But cf. the ' thou- 
sand-eyed curse' at VI, 37, 1; amitra£akshus at Kims. 
39, 11 ; and ghoraw £4kshus, ' evil eye,' at IV, 9, 6 ; XIX, 
35, 3- 

II, 8. Commentary to page 13. 

The word kshetriya is interpreted by the Atharvavedins 
quite unanimously as • inherited disease.' Three hymns, 
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II, 8 and 10; III, 7 (cf. also IV, 18, 7; V, 30, 4), are 
designed to drive it out, and the Kaurika rubricates all of 
them among the medical charms (bhaisha^yani), 26,41-27, 4 ; 
27, 7-8 ; 27, 29-31. Darila at 26, 43 defines it as ' family 
disease,' kaulo vyadhiA ; Kcrava at 27, 4 1 as, pitn'paryagataA 
kshetriyarogaA kush/AakshayarogaA grahawldoshaA sarva- 
jariraspho/akaraA ; similarly Say. at II, 8, 1. The scholiast 
at Tait. Br. II, 5, 6, 3 (p. 628) has kshetraw* garbhasthanam 
tatrotpannatvat, i. e. ' disease which has arisen while in the 
womb' (rather differently at II, 5, 6, i, pp. 626-7). The 
practices connected with these hymns are obscure in detail, 
and their application is remote. 

Kaur. 26, 41-27, 4 deals with our hymn, to wit : 41. 
' While reciting AV. II, 8, 1 (the practitioner) washes the 
patient outside (of the house). 42. While reciting AV. 
II, 8, 2 (he washes him outside of the house) at dawn. 
43. While reciting AV. II, 8, 3 he pulverises the plants 
mentioned in the stanza (see the translation), as also natural 
mud, and mud from an ant-hill, sews this up into the skin 
of a living animal ' (freshly slain), and fastens it (as an 
amulet upon the patient). 27, 1. While reciting II, 8, 4 he 
places a plough with its span of cattle over the head of the 
patient s and pours water over it. 2. While reciting AV. 
II, 8, 5 he pours the dregs of ghee into (a vessel full of) 
water (placed) within an empty house. 3. He pours more 
(dregs of ghee) into an old ditch into which grass from the 
thatch of the house has been placed. 4. Placing the patient 
into this ditch he gives him of the water to drink, and rinses 
him with it.' The symbolism of these practices is not clear, 
but they seem at any rate to be built up on the derivation 
of the word kshetriya from ksh&ra in the sense of ' field,' 
rather than in the sense of ' womb.' See especially the last 

1 For ^ivakoshawi see Kau-rika, Introduction, p. 1. Other sub- 
stances derived from living animals occur at Katy. <Sr. IX, 2, 16; 
Par. Grth. Ill, 7, 2. 

* That is, he puts the patient under the plough with its span, 
vrsshabhayuktasya halasya adhastad vyadhitam avasthapya (Saya»a 
in the introduction to the hymn). 
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stages of the performance, Sutra 27, 1 (the plough and the 
span of cattle), and Sutras 27, 3. 4, which aim to wash off 
the illness into the very ground, whence (according to this 
conception) it has been derived. And the hymn itself is 
redolent of fields, plants, ploughing, &c, and calls upon 
(st. 5) ' the lord of the field V Thus Professor Weber was 
led repeatedly to look upon this hymn as a charm to 
counteract injuries to fields 2 ; see Ind. Stud. V, 145 note ; 
XIII, 149 ; Nakshatra II, 29a. And yet, I think, all this 
is mere play upon the two meanings of kshetra, ' field,' and 
' womb 3 ; ' the poet, thinking that the disease derives its 
name from the field, conjures with the properties of the 
field, or, perhaps, adapts secondarily stanzas constructed 
originally for practices in the field. 

The hymn has been translated by Weber, Ind. Stud. 
XIII, 149 ff. ; and Ludwig, Der Rigveda, 111,513. The 
Anukramawl describes it as vanaspatyaw yakshmanlrana- 
daivatyam. 

Stanza 1. 

The last three Padas are repeated at III, 7, 4; the 
first half in VI, 121, 3. The point in all these cases 
is the supposed etymology of the constellation vi£rftau 
(later mulabarhani, and mfila) from vi krit, 'loosen;' this 
enables the word to figure wherever there is question of 
the ' fetters ' of disease. Cf. in general, Weber, Nakshatra 
II, 292, 310, 374, 389; Zimmer, pp. 356, 392. For an 
opposite construction of the function of the vikritau, see 
the note on VI, no, 2. 

1 See, however, the note on this expression below. 

* Cf. also Pacini V, 2, 92, and commentaries ; Ind. Stud. V, 145 
note; XIII, 159 note; XVII, 208 note; Zimmer, 391 ff. 

* Note especially the passage from K&iA. S. cited by Weber, 
Ind. Stud. XIII, 1 50 note. The expression svakr/ia iriwe does not 
prove that a field is in the view of a performer. A spot where there 
is a natural rift in the ground is frequently, in witchcraft, made the 
theatre of the performance, without any such special end in view. 
Cf. the passages in the Pet. Lex., and the paribhasha to the abhi- 
Aira performances, Kaur. 49, 6. 
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Stanaa 2. 

a, b. I have translated apa uMatu transitively ; cf. Ill, 7, 7 ; 
RV. 1, 48, 8, &c. Weber and Ludwig, contrary to ordinary 
usage, take it intransitively : ' hinschwinden moge jetzt die 
nacht,' and ' weg geh mit ihrem liechte diese nacht.' Sayawa, 
in agreement with our version, ' the night at the time of 
dawn (usha//kalina ratri) shall chase away (vivasayatu).' In 
Pada b I read, for the same reason, with one of Shankar 
Pandit's MSS., apoMatu for apoMantu, making it govern 
abhikr/tvariA. Weber, 'die zauberspinnerinnen (mogen 
schwinden) hin ; ' Ludwig, ' weg gehn sollen die bezau- 
bernden.' Sayawa, retaining the plural, forces, it seems to 
me, the meaning of abhikf/tvariw in translating it by abhitai 
rogajantiw* kurvawaA, 'working a cessation of disease all 
about.' And recognising the futility of the first, he also, 
alternatively, takes apo/Wantu as an intransitive, . . . pLra- 
kyaA apaga&fontu I Cf. the note on III, 7, 7. 

Stanza 3. 

a, b. According to our translation the words babhr6r 
a>£Unaka»</asya qualify yavasya ; Kerava (and Sayawa who 
repeats Kerava's substance) make the two words represent an 
independent plant : aigunakash/wam yavabusaw tilapi%ikaw 
ia. ekatra trl«i baddhva. And Darila also recognises three 
plants, the first of which he describes as babhruvar«asy4 
» lgunasya tasya ka«</ajesham (! for kaw^avLresham). Ac- 
cording to these constructions the first substance is a branch 
from the tree (Sayawa in commenting on the word in our 
stanza, ar£unakhyavr;1cshavi.reshakash/Aasya) aignna (ter- 
minalia arjuna). But the construction renders this extremely 
unlikely, and we prefer to render the text philologically. 

b. The word te, ' thy,' would seem at first sight to refer 
to a field, and, as stated in the introduction, this would 
show that the poet here looks upon kshetriya as a derivative 
of kshdtra, ' field,' and that he therefore introduces the para- 
phernalia of the field in his incantation. But this cannot 
stand against the ordinary value of the word, nor is it 

[42] U 
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impossible to imagine the introduction of these substances 
simply on the ground of the supposed (etymological) deri- 
vation of the name of the disease. At any rate we have 
Kaurika on our side. 

Stanza 6. 

a. sanisrasaksha is Sir. key. ; sanisrasa occurs once at AV. 
V, 6, 4 as a designation of the intercalary month (cf. AV. 
XIII, 3, 8 ; Weber, Nakshatra II, p. 336 note). Our 
translation is conjectural and etymological ; the only sup- 
port I find is in srastaksha (Sujruta 1, 115, 7), ' with sunken 
eyes.' Sayawa leans with his full weight on the Kaorika's 
employment of the stanza (27, a ; see the translation of it 
above), in which an ' empty house ' figures, and he identifies 
the word with simyagrthk/i (sanisrasyamanani atuayena 
visrawsamanani vLriryamawani akshani gavakshadidvaraai 
yeshaw te sanisrasaksha//, junyagr»h4 ity artha^), i.e. in 
brief, 'the decayed doors of the empty house.' Credat 
Judaeus ! Does ' with sunken eyes ' refer to the demon of 
the disease ? 

b. The difficulty is much increased by the unintelligible 
sa/wdejyebhyaA which Saya«a, who reads sawdejebhyaA, 
again identifies with the ^aratkhata, ' the old ditch,' in the 
Sutra, 27, 3. 4: sam dLryantetya^yante tadgatanWdadanene 
»ti samdesa/t ^aradgartaA ! The word seems to refer to 
some kind of evil (papa) at AV. X, 1, 11. 12 ; in IV, 16, 8 
(where it is contrasted with viderya, ' foreign ') it refers to 
the ' fetter of Varu«a,' i. e. disease. Weber, • den auftrag' 
ausfvihrenden verneigung sei ; ' Ludwig, ' anbetung den zu 
beauftragenden (sich fiigenden).' The entire stanza is 
highly problematic ; its relation to the Sutra very obscure. 

II, 9. Commentary to page 34. 

The disease which the hymn is designed to exorcise is, 
according to Darila, possession by the kind of demons 
called Pi.ra£a. Kerava (followed by Sayawa) describes it 
as due to brahmagraha, a word hitherto not quoted from 
any text, but reported by the lexicons as equal to brah- 
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marakshasa. The practices connected with the hymn at 
KaiLr. 27, 5. 6 are as follows: 5. 'While reciting AV. II, 9 
a talisman consisting of splinters (from ten kinds of wood is 
fastened upon the patient). 6. Ten friends (of the patient) 
while muttering the hymn rub him down.' The commen- 
tators (cf. Kauj. 13, 5 ; 26, 40) understand the word jakala 
to mean ' a talisman made of ten kinds of holy wood/ and 
these are derived from the list of holy trees catalogued at 
Kauf. 8, 15. Cf.also the splinters from the (holy) kampila- 
wood, Kauj-. »7, 7 (see the introduction to II, 10), used 
against kshetriya (hereditary disease). For similar Germanic 
uses of nine kinds of wood to allay disease, see Wuttke, Der 
Deutsche Volksaberglaube der Gegenwart, §§ 131, 538; 
Mannhardt, Baumkultus der Germanen, p. 18. 

The hymn has been translated by Weber, Ind. Stud. 
XIII, 153 ft ; Ludwig, Der Rigveda, III, 506 ; Grill 2 , pp. 8, 
8a ff. ; cf. also the author in Amer. Journ. Phil. VII, 478, 
and Bergaigne et Henry, Manuel V^dique, p. 137. The 
hymn figures in the takmanlranaga«a of the Ganamala, 
Ath. Pari*. 3a, 7 (see Kauj. 26, 1 note) ; the Anukramawi 
describes it as vanaspatyaw yakshmanajanadaivatam. The 
Paippalada presents the hymn, the stanzas arranged as 
follows : 1, 5, 4, 2, 3. 

Stanza 1. 

The metre is irregular, pankti (Anukr., vira* prastara- 
pankti). The Paippalada has the first half as follows : 
daravrtksha mu»£emam ahiwsro grahylr ka.. 

Stanza 8. 

a. For adhttlr the Paippalada reads adhitam. Sayawa, 
' the Vedas, which he has read formerly, or their meaning, 
which is to be remembered, he has recalled ! ' Cf. KA&nd. 
Up. VI, 7. Ludwig emends adhiter, and translates * from 
insensibleness he has come away,' but the translation con- 
flicts with the meaning of adhi ga ; cf. RV. II, 4, 8. 

o, d. The Sutra embodies the indefinite large numbers 
100 and 1000 in the amulet often kinds of wood, and the 

U 2 
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ten friends (Brahmans according to the scholia) who attend 
the patient. 

Stanm 4. 

The word kMm occurs only in this stanza, and is very 
problematic. The Pet. Lex. and Weber, ' sammeln ; ' 
Ludwig, ' pfliickung ; ' Sayawa, ' covering.' We are con- 
necting the word with kii\6t\ in the sense of * arrange, build 
up,' having in mind the peculiar amulet or remedy dara- 
vriksha, ' consisting of ten woods,' in st. i. The sense then 
would be that the gods have found out the magic arrange- 
ment of the woods, while the Brahmans contribute the 
practical knowledge of the woods which are endowed with 
the healing property. Cf. Grill's similar exposition. 

Stanza 6. 

I have followed Sayawa who, relying alternatively upon 
RV. II, 33, 4, and Tait. S. IV, 5, 1, a, makes irvaraA, ' lord,' 
the subject of the sentence, trvara eva he rugwa tubhyam 
idani#ztanabhishagrupe«a bhesha^ani karotu. But the text 
of Pada d is awkward, and rendered somewhat doubtful by 
the Paippalada, whose version of c, d is, sa eva tubhyam 
bhesha^aw £akara bhisha^ati £a. Upon the basis of this 
reading Grill suggests for Pada d, knWavad bhisha^ati £a. 
Ludwig suggests s&ki, Vedic accus. plur. neut. in agreement 
with bhesha^ni ; Weber, bhisha^am for bhisha^a. Sayawa 
thinks also of snkink for suk\/t. I have translated the 
unanimous text of the 6'aunakiya-school. 

II, 10. Commentary to page 14. 

The practice associated with this hymn at Kauj. vj, 7. 8 
is colourless: 7. 'While reciting AV. II, 10 (the prac- 
titioner) fastens upon the limbs (of the patient who has 
been placed) upon a cross-road 1 splinters of kampila-wood 
(crinum amaryllacee), and washes him off with (water 

1 The favourite place to divest oneself of evil influences ; see the 
note in the introduction to VI, m. 
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dipped out) by means of a bunch of grass. 8. (Or) he 
sprinkles (him in the same way).' Cf. the practices under 
II, 8. A closely parallel mantra-passage occurs at Tait. 
Br. II, 5, 6, 1-3 ; this the commentator on the authority of 
Baudhayana (see p. 628, bottom) connects with the cere- 
monies at the birth of a child (^atakarma). According to 
Baudh. Grih. II, 1 and 7, the child is bathed with these 
stanzas, and this prescription is borne out by Hir. Grih. 
II, 3, 10 ff., where the same stanzas are quoted. They 
occur also in Apast. Mantrabr. II, 12, 6 (cf. Apast. Grih. 
VI, 15, 4). This usage does not really conflict with the 
Atharvanic employment of the hymn, since it aims to free 
the child from diseases and troubles derived from the womb 
of the mother. The conception borders closely on that of 
original sin. That the Atharvavedins regarded the kshe- 
triyd in this hymn as a disease may be gathered from the 
.employment of the hymn among the bhaisha^yani in the 
Kaurika ; it figures also in the takmanlranagawa, ' the list 
of hymns destructive of fever,' in the Ga«amala ; see Kauj. 
26, 1 note. 

The hymn has been translated by Weber, Ind. Stud. 
XIII, 156 ff., and Ludwig, Der Rigveda, III, 513. 

Stanza 1. 

a. ^amwawsa is equivalent to^-amySA .rapatha/* in II, 7, a; 
the word recurs at AV. IX, 4, 15, and Tait. Br. II, 5, 6, 3 
(where it is glossed by alasyaprakhyapakat). Sayawa, 
bandhavo ^amayaA, apraptabhilashitanaw tesham jawisanat 
akrora^anitat papat. 

Stanza 8. 

The sense of this and the following two stanzas is 
interrupted by the refrain ; Pada 3 b is in catenary con- 
struction with Pada 4 a. The other version of the hymn 
(Tait. Br.) does not exhibit the refrain, and the connection 
of the passages appears undisturbed. 

a. Sayawa reads vayodhaA for vayo dha/fe, glossing it by 
vayasam pakshiwaw dhata dharayita. 
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Stanza 8. 

The stanza alludes to the well-known legend which 
makes the demon Svarbhanu smite with darkness (eclipse) 
the sun, who is then freed by Indra and Atri ; see RV. 
V, 40, 5-9 ; Tait. S. II, 1, 2, 1 ; K&tA. S. XII, 13 ; Sat. Br. 
V, 3, 2, 2 ; Pa»£. Br. IV, 5, 1 ; XIV, 11,14; XXIII, 16, 2 ; 
Sankh. Br. XXIV, 3. 4. The moralising cause of the sun's 
mishap, his ^nas (sin), is not expressed distinctly anywhere, 
nor is it to be taken au grand s^rieux. By comparison it 
is treated as a disease, and, like disease or misfortune in 
general, ascribed to some moral delinquency, requiring 
expiation (praya&Htti) ; cf. st. 1. 



II, 12. Commentary to page 89. 

The essays on the interpretation of this hymn form 
an interesting chapter in the history of Vedic study, and 
we have devoted to the subject an article in the second 
series of our Contributions, Amer. Journ. Phil. XI, 330 ff., 
entitled 'On the so-called fire-ordeal hymn, AV. II, 12.' 
The hymn was first interpreted in the sense of a fire-ordeal 
by Emil Schlagintweit, in an address before the Royal 
Bavarian Academy in 1866, entitled « Die Gottesurtheile 
der Indier ;' this interpretation was adhered to by Weber, 
Ind. Stud. XIII, 164 ff.; Ludwig, Der Rigveda, 111,445; 
Zimmer, p. 183 ff.; cf..5»'"q Kaegi, 'Alter und Herkunft 
des germanischen Gottesurtheils,' Festschrift zur Begriis- 
sung der XXXIX. Versan'imlung deutscher Philologen und 
Schulmanner in Zurich (1887), p. 51 \ The interpretation 
which is presented here is founded upon our above-men- 
tioned article, where Kaurika's significant employment of 
the hymn was first brought forward ; in essential agree- 

1 See also Stenzler, ' Die Indischen Gottesurtheile,' Zeitschrift der 
Deutschen Morgenlandischen Gesellschaft, IX, 661-82. 
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ment with it is the translation and exposition in Grill 8 , 
pp. 47, 85 ff. 

The hymn is employed in the sixth book of the Kaurika 
which professes to deal with abhi£ara, 'witchcraft.' At 
47, la it is designated as the bharadva^apravraska, 'the 
hewer, or cleaver of Bharadva^a ' (the reputed author ; cf. 
1 1, 1 2, a) : ' With the cleaver of Bharadva^a one cuts a staff 
for practices pertaining to witchcraft.' A staff so procured 
is then employed variously in Kauj. 47, 14. 16. 18; 48, aa. 
The direct ritual application of the hymn is indicated in 
Kauj. 47, 25-29, to wit: 25. 'While reciting the hymn 
II, 12, one cuts the foot-print of an enemy, as he runs in 
a southerly 1 direction with a leaf from a pararu-tree *. 
26. He cuts three (lines) along (the length of the foot- 
print of the running enemy), and three (lines) across (the 
same). 37. akshwaya sawsthapya 3 . 28. He ties dust 
derived from the cut foot-print into a leaf of the palira-tree 
(butea frondosa), and throws it into a frying-pan. 39. If 
the dust crackles (in the pan) then (the enemy) has been 
overthrown.' The Sutra then proceeds to prescribe still 
more elaborate and potent charms for the purpose of down- 
ing the enemy. Of any connection with the fire-ordeal the 
tradition makes no mention. There are points of contact 
between our hymn and RV. VI, 53 ; VII, 104. The Anu- 
kramawl describes the hymn as nanadevatyam, composed 
by Bharadva^a. 

Stanza 1. 

d. Schlagintweit, 'may these be burned here, if I am 
burned.' So also Weber, Luu.. g, and Zimmer. Grill 
correctly, ' die sollen gliihen jetzt, wenn ich ergliihe.' Cf. 

1 South is the region of Yama and the departed, i.e. of death. 

* Or, with the blade of an axe. At any rate symbolically. The 
commentators differ as to the meaning of para* upalarena ; see 
Kaurika, Introd. p. li, bottom. Sayawa, as usual, follows Kejava. 
See also the note on Kaur. 30, 14 in the introduction to VI, 25. 

* The text of this Sutra is not altogether secure, its meaning and 
the scholia are obscure. 
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RV. X, 34, 10; 95, 17 ; AV. XIX, 56, 5. Sayawa, mayi 
abhi£arake tapyamane dikshaniyamena upavasadina klirya- 
mane sati tapyantam samtapta bhavantu. That is, heaven 
and earth shall participate in the consecration (diksha) of 
the performer for the sorcery-practices against his enemy. 
The appeal to heaven and earth in Pada a, and the mis- 
interpreted fourth Pada, are really the sole cause of the 
hypothesis of a fire-ordeal. An appeal to heaven and 
earth is in occidental minds associated inseparably with 
asseverations of innocence. A similar construction of it for 
India is apparently unwarranted. 

Stanza 2. 

b. For Bharadva^a, see IV, 29, 5; XVIII, 3, 16; XIX, 
48, 6 ; and Ludwig, Der Rigveda, pp. 1 28 ff. 

d. Schlagintweit, 'der diesen (unsern) geist beschadigt 
(i. e. schwur bezweifelt).' Weber, ' wer diesen meinen sinn 
beschadigt, i. e. meinen schwur antastet, mein wort bezwei- 
felt.' Ludwig, ' der diesen meinen sinn anklagt (verlaum- 
det).' All these renderings are founded upon the theory 
of the fire-ordeal. Sayawa, purva/w sanmargapravr/'ttaw* 
manaA manasam hinasti. There is no lack of evidence 
that religious performances were at times the object of 
enmity and the butt of abuse ; cf. stanza 6 ; RV. VI, 56, 
and Ludwig, Der Rigveda, IV, 219 ff. 

Stanza 3. 

a. The first Pada is defective, but occurs in the same 
form in the Paippalada. It may be corrected by reading 
somapavan, somapayin, somapa tvam, or the like. But 
Atharvan metres are so generally capable of improvement, 
that we are in danger of singing our own, rather than 
Atharvan hymns, when we apply ourselves to the task of 
improving them. 

Stanza 4. 

a. Professor Weber, I.e., pp. 167-8, has assembled some 
interesting statements in reference to the connection of the 
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number 80 with the fire-ritual. Sayawa attaches a certain 
significance to the number three, which he connects with 
the Xrikas of the Sama-sawhitas. The number is solemn 
and formulary. 

o. A clear instance of a Vedic parenthesis ; cf. Aufrecht, 
Festgruss an Otto von Bohtlingk, pp. 2 ff. For ish/a- 
purtam, see Windisch, ib., pp. 115 ff. Cf. also RV. X, 14, 
8; AV. Ill, 12, 8. 

d. Schlagintweit supplies ' firebrand ' in the last Pada, 
and translates, ' nehme ich jenen (feuerbrand) an mich mit 
gottlicher inbrunst.' Weber, in still more direct adherence 
to the hypothesis of a fire-ordeal, supplies with amum 
' gliihendes beil,' and translates, ' mit gottlicher gluth nehme 
ich diesen an mich.' Ludwig, 'jenen (den verlaumder) 
erfasse ich mit der gottlichen glut.' Zimmer, ' halte ich 
jenen (? feuerbrand, ?axt) mit gottlichem griff.' Sayawa 
properly refers amum to the enemy, and takes haras in 
the sense of krodha (haras etymologically = 04pos ; cf. II, 
2,2). 

Stanza 5. 

a. didhitham for didhiyatham. Sayawa, adipte bhavatam. 

Stanza 6. 

Recurs with variants at RV. VI, 52, 2 ; the connection 
there is less pregnant. 

o. Saya«a differently, tapumshi tapakani teg&msi ayu- 
dhani va vr^andni var^akani badhakani santu, i.e. 'may 
our zealous deeds or weapons be destructive to him.' 
Perhaps this is simpler. 

Stanza 7. 

This and the following stanza seem to be adapted from 
the funeral ritual (see Amer. Journ. Phil. VII, 476 ; XI, 
335' 336 ff*)' Such as they are they occur also in the same 
connection in the Paippalada; cf. RV. X, 14, 13; 16, 2. 
Stanzas of this character lend themselves naturally to 
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imprecation and incantation. Here the poet takes the 
offensive against the thwarting enemy. 

a. For sapta pra«an, cf. Tait. Br. I, 2, 3, 3. Shankar 
Pandit, on the basis of a considerable number of his MSS. 
(both Sawhita and PadapaMa), reads manyaA for magni/i. 
So also Saya«a, manya^ dhamanyaA ka»Magata nidfivi- 
seshSJt. The MSS. frequently write y for g, especially in 
connection with nasals (anaymi and yunaymi for ana^mi 
and yunaymi) ; cf. Maitr. S. I, 3, 35 (p. 42, note 4), and 
Ind. Stud. IV, 271 note. On general textual and exege- 
tical grounds the reading magn&A is preferable. 

Stanza 8. 

Schlagintweit translates Padas c, d, ' (entweder) soil das 
feuer in deinen leib einkehren, (oder) deine rede gehe zu 
leben.' The sense he imagines to be : ' If the word of the 
accuser is true, then he shall remain unharmed ; if not he 
shall be injured by fire.' Essentially in the same spirit are 
Weber's, Zimmer's, and Kaegi's renderings. Cf. RV. X, 
15. 14- 

II, 14. Commentary to page 66. 

It is regretable that this textually and exegetically 
difficult hymn is illumined but very little by its abundant 
employment in the practices of the Atharvavedins. In its 
more general aspects it figures as one of the £atanani (sc. 
suktani), 'hymns designed to chase away (demons and 
diseases),' at Kaur. 8, 25 ; next, it occurs in another cycle 
(ga«a) of hymns of a somewhat problematic character, 
called mrtgarasuktani or mn"gara«i, 'purificatory hymns' (?), 
at Kaur. 9, 1 (cf. 27, 34). In this sense it is employed 
twice, Kaw. 72, 4 ; 82, 14, to purify the entrance to a house, 
nissalam hi jalaniv&ranaw sawprokshya. If we could only 
trust that punning juxtaposition of -salam and .rala-, it 
would remove one of the chief cruxes in its interpretation ! 

As regards its narrower application, it is associated dis- 
tinctly with difficulty in bearing offspring: at Kauj. 34, 
3-1 1 it is employed in a charm for preventing miscarriage ; 
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at 44, 1 1 ff. it forms part of an elaborate practice to obviate 
sterility in cattle. The first of these practices is as follows : 
34, 3. ' While reciting II, 14 (the practitioner) pours dregs 
of ghee into water (in tubs standing) in three huts which 
have doors to the east and doors to the west (cf. Kaujr. 24, 
3), in behalf of the woman afflicted with miscarriage, she 
being dressed in a black garment. 4. Additional (dregs of 
ghee he pours) upon lead 1 placed into (the leaf of) a pallra- 
tree (butea frondosa). 5. Placing (the woman) over the 
lead he washes her (with the above-mentioned water). 
6. Having deposited the black garment (where she has 
been washed) she goes. 7. The Brahman kindles the hut 
8. The same performances take place in the two easterly 
(huts) 2 in connection with materials brought on separately 
(for each hut). 9. He performs the practices with the 
branches, mentioned (above, SA. 1 : he pours consecrated 
water over her head as she is seated upon branches of sim~ 
japa [dalbergia sisu ; cf. Kaur. 8, 16] by the side of a body 
of water). 10. Having put down to the west of the fire 
two reeds upon a stalk (? k&nde ishike), over the two doors 
(of the huts) s , he causes firewood derived from an udum- 
bara-tree (ficus glomerata) to be put on the fire. 11. To 
the woman as she comes home last (of those returning ?), 
cakes of rice, and ornaments of pramanda (cf. Kaujika, 
Introduction, p. Hi), anointed with the dregs of ghee, are 
given (cf. Kauj. 32, 29 ; 34, 1).' 

At Kauj. 44, 1 if. there is an elaborate practice of the 
expiatory kind (prayar£itta), in which a sterile cow is sacri- 
ficed to remove the blemish of sterility from the house. 
After the cow has been slain, '(the priest) while reciting 
II, 14 carries a firebrand (around her) thrice from right to 
left without moving (the firebrand) around himself (Su. 
44, 21). Later on 'he stops her breath ' while reciting II, 

1 Cf. AV. I, 16, and the practices connected with it. 

* The practices up to this point therefore have taken place in 
that one of the three huts farthest to the west. 

* Extremely problematic; cf. dhayine, Kamika, Introduction, 
p. li, and the scholiasts. 
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14, 5 (Su. 44, 15). All this is too general in character, 
and fails to cast light on the real difficulties of the hymn. 
Cf. also Ath. Pam. 17, 2. The Anukrama*! classifies it as 
jalagnidevatyam uta mantroktadevatyam. For previous 
translations, see Weber, Ind. Stud. XIII, 175 ff. ; Ludwig, 
Der Rigveda, III, 522 ; Grill 2 , pp. 1, 89 ff. 

Stanza 1. 

a. The Pada might have better been left untranslated : 
the text is certainly corrupt, and especially dhi.fa#a, mas- 
culine, imbedded as it is in half a dozen feminines, is open 
to suspicion. The Paippalada has nissalaw dhish«ya>« 
dhisha«am, and, since dhishnya means ' seat of the priest,' 
the suggestion arises that nis is to be separated from salam 
(= jalam, ' house ') 1 , and is to be taken with najayamaA in 
Pada d, making some such sense as the following: 'we 
drive out from the house, from the seat of the priest (dhish- 
«ya), and from the fire-place (dhishawa) V Cf. the use of 
the hymn in Kaur. 72, 4; 82, 14 above, and the Anukra- 
ma«t, jalagnidevatyam. But the construction of nir nlsa- 
yamaA with the accusative of place from which is unheard 
of, and the change of all three words to ablatives would 
amount to an independent composition. Besides, the em- 
ployment of the Kaiuika, and the statement of the Anu- 
kramani, just mentioned, may be due to a more or less 
conscious, punning perversion of the syllables salam, for 
the purpose of extracting .rala, ' house,' from them. Grill 
composes a new Pada, nfs salawtkyaw dharshawim, 'out 
(do we drive) the bold Salav;- ikV Weber, ' die dreiste, zahe, 
ausspringende (? correcting to dhishanam) ; ' Ludwig — who 
entitles the hymn, * Gegen die Sala ? ' — translates, ' die aus 
dem hause befindliche (die aus der sala holle gekommene ?) 
freche verlangende,' or, alternatively, ' hinaus die sala,' &c, 
and, once more, as a third possibility, ' aus dem haus hinaus 
die freche begerliche.' Sayawa knows nothing about it : 

1 Cf. I, 18, i ; VI, 14, 2. 

* Cf. Hillebrandt, Soma und verwandte GOtter, 175 ff., 181. 
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nissala" is either the name of a female demon, or sala a kind 
of a tree (vrtkshavL$eshaA, tato nirgata nissala). 

b. Saya«a to ekavadyam, ' she who gives forth a single 
sound of gruff character.' 

o. Kinda. is the name of a demon, &tt. kty. in RV. and 
AV., but frequently mentioned elsewhere, especially in 
connection with Marka; see Sat. Br. IV, 2, 1,4. 9. 10. 14. 
20. Sayawa, kruddhasya . . . papagrahasya. 

d. sadanva, ' female demon,' seems to be connected with 
danu and danava. Saya«a follows Nirukta VI, 30 in ex- 
plaining it as ' ever noisy,' sadd nonuyamana^. 

Stanza 2. 

b. Sayawa takes aksha as 'gambling-house' (akshakri- 
*/asthana, dyutarala), and upanasa either as 'granary' 
(anasaA samipam upanasam dhanyagrzham) or as 'wagon 
full of grain' (dhanyapurnam jaka/am). RV. X, 105, 4 
does not render the word clear. 

o. Nothing is known of the iir. key. magundi (Sayawa, 
ka£ana pis&kt) ; cf. Weber's combinations, 1. c, p. 177. 

Read duhitro (as in the dialects), and cf. our note on 
VII, 12, 1 ; also Ait. Br. VII, 13, 8. 

Stanza 3. 

a, b. The word adharacl, ' below,' alludes with double 
entente to hell (adhama" tamawsi). Sayawa, patalaloko*sti; 
cf. Zimmer, p. 420. This class of writings are fond of con- 
juring diseases and misfortunes upon others, strangers and 
neighbours ; cf. AV. V, 22, 4 ff. ; RV. X, 155 ; and the 
common formulary expression, anyams te asmat tapantu 
hetayaA 1 in the Ya^us-texts. 

Stanza 4. 

The stanza occurs in another connection in the Paippa- 
lada, and may not originally have stood here, since the 

1 'Heiliger Sanct Florian, 

Schfitz unser haus zttnd' andre an!' 
Cf. Amer. Journ. Phil. XI, 345 ff. 
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second book of the AV. in general consists of hymns of 
five stanzas. 

a. Sayawa glosses bhutapatir correctly, bhutanawt palako 
rudraA. The word bhuta here suggests more narrowly 
'evil beings.' 

d. fndro is metrically superfluous, and may be spared 
from the context. Anukramani, uparish/advirdrf br/hatl. 

Stanza 5. 

a. I have taken kshetriyawaw in the sense which it 
ordinarily has in the AV. (II, 8 and 10 ; III, 7) ; Sayawa, 
kshetrat parakshetrat rnatapitmartrad agatanam . . . roga- 
«am. Weber and Ludwig, ' coming from the field.' Grill, 
' ob ihr zum wild des Felds gehort.' 

Stanza 6. 

b. In the MSS. the Padap. reads, Inir gash/Aarn ivasaran ; 
the edition emends ga"sh^am to kash/Aim, and we, with 
most translators and Sayawa, read ivasaram. Sayawa reads 
glash/Mm, glossing, paridhavanena glanaw san yatra tish- 
/Aati sa glash/Aa (' goal,' ' resting-place ' ?). Cf. VI, 67, 1 . 

II, 25. Commentary to page $6. 

The plant prwntparw" (hemionitis cordifolia ; Sayawa, 
£itrapar«i oshadhi/*) is here employed to off-set the activity 
of demons called kawva, of varied pernicious influence, 
but especially conceived as devourers of the embryo in the 
womb. According to Surruta I, 377, 7 it serves, mixed 
with milk, as a preventive against miscarriage (garbhasrave). 
Kejava, at Kauj. 26, 36, prescribes it as a far more general 
remedy, for one overtaken by misfortune, against mis- 
carriage, still-birth, and demons of various sorts. Darila 
says it destroys the demons called pis&ka. The practice at 
Kaiu. 26, 36 consists in smearing the plant mixed with 
the .dregs of ghee upon the patient. The hymn is one of 
a list of six grouped together at Kauj. 26, ^ for all sorts 
of diseases (Sayawa in the introduction, sarvarogabhaisha- 
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^yakarmawi), which the Ga»amala (Ath. Parir. 32, 24) 
describes as the ganakarmagano (1 a list for collective prac- 
tices). Kaiif. 8, 25 mentions it further among the £ata- 
nani, ' hymns with which demons are exorcised.' 

The hymn has been translated by Weber, Ind. Stud. 
XIII, 187 ff. ; Grill 2 , pp. 20, 92. The Anukramani de- 
scribes it as vanaspatyam. 

Stanza 4. 

For -y6pana in this and the next stanza, see Amer. Journ. 
Phil. XII, 414 ff. Cf. II, 7, 1. 

II, 26. Commentary to page 142. 

This is a hymn connected with a species of oblation 
(havfs) ', whose object is to concentrate (sawsravya) wealth 
and prosperity upon the sacrificer. Cf. I, 15 and XIX, 1. 
Our hymn aims at prosperity in the stable, and accord- 
ingly it is rubricated along with III, 14 ; VII, 75 ; VI, 1 1, 
3, at Kauj. 19, 14 ff. in a series of 'stable-ceremonies' 
(gosh//rakarma«i), to wit: 19, 15. 'He (the owner) drinks 
the new milk of a cow that has thrown her second calf, 
mixed with the spittle (of the calf) 2 . 16. He presents 
a cow (to the Brahman). 17. He pours out (into the 
stable) a vessel full of water. 18. Having swept together 
the (previously moistened dung), placing his left hand 
upon it, he scatters half of it with his right hand. 19. 
Having placed lumps of excrement, bdellium, and salt into 
milk from a cow with a calf of a colour identical with hers, 
he buries (the mixture) behind the fire. 20. On the fourth 
morning he eats of it. 21. If the milk has turned 3 , then 
(the performance) is a success.' 

The hymn occurs also in the Paippalada ; it has be*n 
translated by Weber, Ind. Stud. XIII, p. 26 ff. ; Ludwig, 

1 Cf. the introduction to VI, 39. 

* Saya»a, vatsalalamuritam. Cf. Khid. Grih. Ill, 1, 47. 48. 

* Cheap magic. The milk is sure to turn ! Is vikn'te to be 
emended to aviknte ? 
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Der Rigveda, III, 371 ; Grill 2 , pp. 64, 92 ff. Cf. also 
Bergaigne et Henry, Manuel V^dique, p. 138. The 
Anukraraawi designates it as pajavyam, the author being 
Savitar. 

Stanza 1. 

b. Vayu, the wind, the husband of the distant regions 
(II, 10, 4), who goes in every direction, is naturally regarded 
as the companion of the cattle, when away from home — 
a truly poetic conception I Cf. Tait. Br. Ill, 2, 1, 4. 

o. rupadh^yani is taken by the Pet. Lex. as a copulative 
compound, ' form and colour.' But the analogous bhaga- 
dheya and namadhfya do not favour such a construction. 
Perhaps 'formation' is the safest rendering of the word. 
Cf. e.g. Tait. S. I, 5, 9, 1 ; Tait. Br. Ill, 8, 11, 2. 

Stanza 2. 

o, d. Sinivali, the goddess of the new-moon, and Anumati, 
the goddess of the full-moon, as representatives of the 
bright part of the month, are fit to illumine the way home. 
They also preside over the act of procreation; cf. Zimmer, 
p. 352. Saya«a, unsupported by MS. authority, comments 
upon anugate instead of anumate. 

Stanza 4. 

c. ' Poured together,' i. e. ' united, or accumulated.' The 
translation is stiffer than the original, where saw si«£ami 
and simsiktidt play upon one another. 

Stanza 5. 
For the change of verb-form, cf. the note on II, 29, 5. 



II, 27. Commentary to page 137. 

The history of the interpretation of this hymn is told 
by the translator in Seven Hymns of the Atharva-veda, 
Amer. Journ. Phil. VII, 479 ff. It is of interest, because it 
marks very clearly the value and continuity of the Hindu 
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tradition. It had been regarded previously by all inter- 
preters as a charm against robbers of provisions, until the 
obviously correct conception of Darila in his comment on 
Kaiu. 38, 18 ff. was presented. The translation of this 
passage, along with the bracketed commentary, is as fol- 
lows : 38, 18. ' While reciting AV. II, 27 (one approaches) 
the person against whom the debate is directed (from the 
north-east, while chewing) the root of the pa/a-plant 1 . 19. 
He addresses (with the charm his opponent). 20. He ties 
on (the pa/a-root as a talisman). 21. He wears (upon his 
head) a wreath of seven leaves (of the pa/a).' Cf. also 
5antikalpa 1 7 and 19 s . Previous translations of the hymn : 
Weber, Ind. Stud. XIII, 190 ff. ; Ludwig, Der Rigveda, III, 
461 ; Grill*, pp. 23, 93 ff. The Anukramawi designates the 
hymn as vanaspatyam. 

Stanza 1. 

The Anukramani defines the purpose of this stanza cor- 
rectly by arinirqfastvam aprarthayat, ' he desired absence 
of strength in the enemy.' 

a. Sayawa, incorrectly, takes pr&s as a noun of agency, 
prash/araw vadinam s ; see, however, Kaus. 38, 24, prajam 
akhyasyan (Dar. pratipramam akhyasyan ; cf. Vait. Su. 
37, * ; 38, 6). Neither this word nor pratiprlr and prati- 
prarita (Kaor. 38, 18 ; Darila, prativadin) have any con- 
nection with root aj, ' eat,' but are derivatives from the 
root praj, ' ask.' 

o. The construction of pr&sztn pratiprlro ^ahi is not 
quite certain. Saya«a takes both as accusatives, 'the 

1 The pa/£ is, according to Saya«a at st. 4, identical with the 
later pa/Aa (clypea hernandifolia) ; cf. Kaiw. 37, 1 ; .flj'gvidhana IV, 
12, 1 (MSS. pa/4a). See Ind. Stud. XVII, 266 (the passage quoted 
from Apastamba is to be found Apast. Grih. Ill, 9, 5). The word 
pa/a is doubtless, like other words for plants (apimarga, arundhatt), 
etymologically suggestive ; cf. the root pa/, ' tear.' — For the words 
supplied by Darila, cf. Kaar. 38, 17. 

* Erroneously quoted by S&yawa as Nakshatrakalpa. 

* But in st. 7 he falls into line with pratikulapnur narupaw vakyam. 

[42] X 
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debater and the counter-debaters strike.' We regard prati- 
prlro as gen. sing, dependent upon prajam (cf. st. 7 a), in 
which case one should like to emend arasan in Pada d to 
arasSm (cf. Ludwig). If not, pratipraj is to be regarded 
as a collective, ' the opposition.' Possibly both are accusa- 
tives, ' overcome the debate and the debaters.' 

d. arasan, with double entente, ' without sap or moisture 
(in their throats),' and 'without force.' Sayawa, iush- 
kaka»Man. 

Stanza 2. 

a, b. The same hemistich occurs at V, 14, 1 ; cf. I, 24, J. 
Sayawa, suparwaA . . . vainateyaA, i. e. Garutmant, GarWa. 
But there is no myth in all this : the eye of the eagle, and 
the nosing boar find the secret seat of the plant. 

Stanza 3. 
Saya«a, in the teeth of the Padapa/^a, comments both 
here and in the next stanza on taritave instead of starttave. 
The Samhita may be construed either way. 

Stanza 5. 

a. sakshe (Sawhita and Padapa7//a), probably for sakshye 
(Sat. Br. I, 3, 3, 13) ; cf. our note on IV, 20, 7. 

b. Sayawa glosses salavr/kan by ara«yaxvana/(, in accord- 
ance with many other scholia, assembled by Weber, 1. c, 
p. 191. Doubtless jackals, as devourers of corpses, are 

meant. 

Stanza 6. 

For ^alashabhesha^a, see Contributions, Fourth Series, 
Amer. Journ. Phil. XII, 425 ft, and cf. especially AV. VI, 

44,3- 

Stanza 7. 

d. Saya#a, with some MSS., reads prlram for pr&sl 
(prlram prash/ara/n vadinaw mam uttaram . . . kuru). 

II, 28. Commentary to page 50. 
The hymn is counted in the Gawamala, Ath. Parij. 32, 4, 
as one of a list ' calculated to bestow long life ; ' see 
Kauj. 54, 1 1 note. It is worked up more especially in the 
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godana, the ceremony of shearing the first whiskers of 
a youth. Father and mother, while reciting the hymn, hand 
the boy over thrice to one another and feed him with 
dumplings, prepared with ghee (Kaur. 54, 13. 14). Cf. 
Sankh. Grih. I, 28, 15, and Ajv. Grth. I, 4, 4, where the 
related stanzas RV. IX, 66, 19-21 are rubricated, and, in 
general, Maitr. S. II, 3, 4; Tait. S. II, 3, 10, 3 ; Tait. Ar. 
II, 5. The Anukramawi designates it as ^arimayurdevatam, 
' devoted to the divinity which bestows life unto old age ; ' 
cf. Ludwig, Der Rigveda, III, 341. Previous translations 
by Weber, Ind. Stud. XIII, 19a ff. ; Grill 2 , pp. 48, 94 ff. 

Stanza 1. 

b. The favourite formulary number for all possible varie- 
ties of death is one hundred and one : AV. I, 30, 3 ; III, 
1 1 > 5- 7 ; VIII, 2, 27 ; XI, 6, 16. The Pada is hypermetric, 
and may be relieved by throwing out imam or anye\ 

d. The play of words in mitra enaw mitrfyat cannot be 
reproduced in English ; cf. RV. IV, 55, 5. 

Stanza 2. 

a. ns&dSi is not analysed by the Padapa/^a, being repro- 
duced by most MSS. as risSid&A, by some as rLfSda (dual, 
agreeing both with Mitra and Varuwa ? cf. Va^-. S. XXXIII, 
72). Sayawa takes it as nom. sg., hiwsakanam atta, and the 
scholiasts generally, beginning with Yaska, Nirukta VI, 14, 
though they differ in their etymological analysis, arrive at 
similar interpretations. Aufrecht, in Bohtlingk's Lexicon, 
VI, 305, and Grill, p. 95, take it to mean 'very distin- 
guished,' the latter scholar comparing it with tpinvbris. One 
would fain look for das, ' giving,' in the last part of the 
word. At Maitr. S. I, 10, 2 (p. 140, 1. 10)= Tait. S. I, 8, 
3, 1, the expression maruto ya^wavahasaA occurs as the 
version of maruto rija'dasa^ in Va^-. S. Ill, 44 ; this may 
be noted for future reference. I have surrendered the 
version of the native etymologists in favour of Aufrecht 
and Grill, though the latter has failed to convince me with 
his fascinating etymological combination. 

X 2 
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o, d. The relation of this hemistich to the preceding is 
obscure ; it seems to have been introduced secondarily and 
loosely. Agni purifies life (RV. IX, 66, 19) : so far he fits 
in with the preceding. But Agni also knows all the races 
of the gods (RV. IV, 2, 18 = AV. XVIII, 3, 23) : this, the 
major part of the hemistich, belongs to a different sphere of 
conceptions ; see the author in Journ. Amer. Or. Soc. XVI, 
16 ff. Pada d is obviously formulary, being repeated liter- 
ally in a different connection at IV, 1, 3. For vayiinani, 
see Pischel, Vedische Studien, I, 295 ff. ; Ludwig, Uber 
Methode bei Interpretation des Rigveda, pp. 31 ff. Saya«a, 
here as elsewhere, in accordance with Yaska, Nir. V, 14, &c, 
pra^wanamai * tat, iha tu samarthyat pra^-watavyani vidvan, 
&c. 

Stanza 3. 

b. The edition of Roth and Whitney has ^anitvaA, which 
is the Paippalada reading. Most MSS. used by Shankar 
Pandit read ^anftra/* ; so also S4ya«a, ^anitraA ^anish- 
yamawM. But ^ani'tra is not quotable as an adjective : 
I accept the more recondite reading giaitv&A. 

Stanza 5. 
The last stanza occurs in Tait. S. II, 3, 10, 3 ; Maitr. S. 
II, 3, 4 ; Tait. Ar. II, 5, 1 (the last two with variants). 

II, 29. Commentary to page 47. 

. The tenor of the hymn is vague, and it exhibits strong 
traces of patch-work, being compiled from a variety of 
sources. In the ritual it is applied chiefly as a remedial 
charm against a disease in which thirst plays a prominent 
rdle (tr*'sh»agr*htta ; cf. st. 4). It is described at Kauj. 
27, 9-13, as follows: 9. 'While reciting II, 29 (the per- 
former) at sunrise seats (the patient and a healthy person) 
back to back. 10. Having seated upon branches the patient 
with his face to the east, and the healthy person with his 
face to the west, having churned a stirred drink in a cup 
made of vetasa-reed by means of two (vetasa-reeds, used as) 
stirrers, upon the head of the person afflicted with thirst, he 
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presents it to the person not suffering from thirst. 11. 
(Thus) to him he transfers the thirst. 12. (To the patient) 
he gives water (freshly) drawn to drink \ 13. While re- 
citing the second half of st. 6 he does as there stated (i.e. 
he covers them with one and the same garment, and lets 
them drink of the stirred drink).' The performance implies 
the transference (vaguely suggesting the modern trans- 
fusion) of the disease upon some friend or menial. Cf. 
Kaiya/a to Pawini V, 2, 92, as cited by Weber, Ind. Stud. 
XIII, 159 note. In the Teutonic folk-practices, transfer- 
ence of disease takes place without knowledge of the 
healthy; cf. Wuttke, Der deutsche Volksaberglaube, 
§ 492 ff. The nature of the disease which harasses the 
patient with thirst is not stated ; it is, of course, likely to 
have been febrile in character. 

The hymn figures also at Kaor. 54, 1 8 in the £u<&kara»a, 
the ceremony of tonsure. This in its character as a life- 
giving hymn (ayushya; cf. sts. 1, 2). The third stanza, 
a familiar Ya^ns-formula, is quoted at Vait. Su. 22, 16. 
Previous translations : Weber, Ind. Stud. XIII, 194 ff. ; 
Ludwig, Der Rigveda, III, 493. 

Stanza 2. 

The special quality of Agni as a bestower of life is 
alluded to very frequently, e.g. II, 13, 1 ; 28, 1 ; cf. the 
parallels cited in the introduction to the latter hymn. 
Pada d is repeated elsewhere, e. g. I, 10, 2 d. 

Stanza 3. 

The stanza, quoted at Vait. Su. 22, 16, is repeated with 
variants in Maitr. S. IV, 12, 3 ; Ka/A. S. V, 2 ; Tait. S. Ill, 
2, 8, 5 ; Katy. Sr. X. 5, 3. The second hemistich also in 
Ka/A. S. XXXII, 2. In all these the difficult duals dhattam 
and sa£etasau are replaced by the singulars dadhatu and 
savar£asam (Ka///. suvar£asam), and all these texts under- 
stand Astr to be the nominative of the stem kslr, ' milk added 
to soma ;* see especially Vait. Su. and Katy. Sr., 1. c. (lriram 

1 Cf. stanzas 5 and 6 of the hymn. 
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in the text of the Sutra). This construction fails here, and 
we have, as also Sayana (alternatively), and the former 
interpreters, taken ksXh from stem Irfs, ' prayer.' The dual 
dhattam in Pada b seems to refer proleptically to dyava- 
pri'thivt in st. 4, as Sayawa assumes without hesitation. 
The entire stanza is adapted secondarily ; we must in such 
cases follow the adaptation sympathetically, not the original 
sense which is entirely out of keeping with the situation. 

o. £ayam in the MSS. (Sawhita and Padapa/Aa) seems to 
stand for ^ayan (the other versions samgayan). Saya«a 
takes g&ymn as the noun, ' victory and lands obtaining,' &c. 
This, too, is possible. 

d. For anyan sapatnan, cf. Nala, 1, 13, 14; III, 2, and 
expressions like irokiT&p k<zI t&v &KKmv £tva>v, very common 
in Greek ; see the author in Amer. Journ. Phil. VII, 101. 

Stanza 5. 

The transition from the praying modal form in Padas 
a, b to the prophetic aorist in c, d, is a common one in the 
Atharvan, e. g. II, 26, 5. 

Stanza 6. 
c, d. Cf. the Sutra in the introduction above. It seems 
difficult to conceive this hemistich in any other connection 
than that indicated by the Sutra. There it fits admirably. 
The patient and the healthy person clothed in the same 
garment assume a magically deceptive identity, like that 
of the Ai-vins l , so that the disease passes from one to the 
other. And yet this may not be a sautra mantra, but an 
adaptation of materials, originally composed in a different 
connection for a different purpose I Saya«a, here as else- 
where, follows the Sutra through thick and thin. 

Stanza 7. 

a. Sayawa says that Indra was struck by the demons, 
VWtra, &c, but does not refer to any particular narrative. 

1 The Afvins, moreover, are the heavenly physicians, presumably 
conceived as being themselves free from disease. Thus both 
persons engaged in the practice are symbolically made healthy. 



Digitized by 



Google 



IT. .10. COMMENTARY. 3II 

Cf. RV. I, 33, 13. 14 ; Tait. S. VI, 5, 5, 2. Weber suggests 
that the mention of Indra's injury indicates that the patient's 
thirst is due to fever consequent upon wounds. 



II, 30. Commentary to page ioo. 

The practices in the Kaunka (part of the strikarmam, 
32, 28-36, 40) are stated at 35, 21. They seize upon and 
embody with rather delicate symbolism the comparisons 
and metaphors which naturally appear in such poems. The 
performances are, however, not built up upon this hymn 
alone, but upon three others, VI, 8, 9, and 102, as follows : 
' While reciting the four hymns just mentioned, he places 
between two chips, taken respectively from a tree and 
a creeper which embraces it, an arrow 1 , sthakara-powder 8 , 
salve, kush/^a (costus speciosus), sweet-wood, and a stalk 
of grass which has been torn by the wind ; he mixes them 
with melted butter and anoints (the woman he loves) 3 .' 
Cf. the following stanzas of the hymns : VI, 8, 1 ; II, 30, 3 ; 
VI, 102, 3; II, 30, 1; and VI, 102, 2. The paraphernalia 
and emotions of love are concretely embodied in a mixture, 
and drastically transferred upon the woman. 

Previous translations: Weber, Ind. Stud. V, 218; XIII, 
197 ff. ; Ludwig, Der Rigveda, III, 517; Grill 2 , pp. 52, 
97 ff. The Anukrama«l, kaminimano*bhimukhikara«a- 
kama#. 

Stanza 1. 

b. The use of the root manth suggests the later man- 
matha, ' god of love.' 

1 This represents, of course, Kama's, the love-god's, arrow. Cf. 
Weber, Ind. Stud.V, 225; XVII, 290. 

9 No less than four forms of this word occur, sthakara, sthagara, 
tagara (-ri), and takart It is a fragrant powder; see, e. g Tait. 
Br. II, 3, 10, 1-3; Gobh. Grth. IV, 2, 29. 

* So Sayawa, striya ahgam anulimpet. Differently Kerava, 
angaw samalabhet rufyartham, i. e. ' he anoints himself so as to 
make himself attractive.' 
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d, e. The two Padas are formulary ; see I, 34, 5 ; VI, 8, 

Stanza 2. 

a, b. Weber, Ludwig, and Grill regard kamfna as dual, 
* the loving pair.' I have adopted this, and not followed 
Sayawa in construing it as instrumental singular. The 
sense would then be, ' if ye shall unite her with (me), her 
lover.' The two Ajvins, who woo Sflrya for Soma (RV. 
X, 85, 8. 9. 14. 15), play here the part of gods of love ; cf. 
AV. XIV, 1, 35. 36; 2, 5. 6; VI, 102, 1. The anacolu- 
thon between the two hemistichs is reproduced in the 
translation. 

c. bhigaso, 'fortunes, good fortunes,' possibly with a 
double entente (bhaga = vulva) ; cf. st. 5. The Pada, 
moreover, suggests secondary adaptation; vdm seems to 
refer primarily to the Ajvins, ' your fortunes (i. e. the good 
fortune bestowed by you) have arrived.' 

Stanza 3. 

The sense seems to be that the time of the birds' amorous 
chirping, when they call to one another to mate, is the 
proper time for the lover's call to his mistress. Weber, 
Ind. Stud. V, 219, and Ludwig suggest, however, that the 
cry of the birds is regarded as a good omen. Sayawa, 
vaktum \khawo bhavanti. In speaking of the arrow-point 
and the shaft, the poet has in mind the arrow as the 
weapon of the god of love ; see III, 25, 1. 2 ; Ind. Stud. V, 
225 ; XVII, 290 ; Zeitschr. d. Deutsch. Morgenl. Gesellsch. 
XIV, 40, 269. 

Stanza 4. 

a, b. The entire mental condition of the maiden, and 
perhaps also her utterances, shall be altered : the passage 
is formulary. Sayawa, 'by this the conflict between her 
speech and her thought is removed.' 

o. Sayawa on vLrvartipdwam, ' having limbs full of fault- 
lessness, and not previously enjoyed (in sexual love).' But 
the word may mean simply ' of all sorts.' 
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Stanza 5. 

d. bhaga here seems to be used in a double meaning 
(' fortune,' and * vulva ') ; it is to be noted that Saya«a does 
not paraphrase the word. Cf. XX, 136, 5. The Anukra- 
ma«i, dampatt parasparaw manograha»am akurutam. 



II, 31. Commentary to page 22. 

The Atharvan contains three charms against worms, II, 
31 and 3a ; V, 23 \ The first of these seems to be of the 
general sort ; the second is directed against worms in 
cattle; the third is intended to cure worms in children. 
We must not, in my opinion, suppose that the assumption 
of the presence of worms was preceded by acute diagnosis. 
Professor A. Kuhn, in his admirable treatise on the con- 
nection between Teutonic and Vedic medicinal charms 
(Zeitschrift fiir vergleichende Sprachforschung. XIII, pp. 
49 ff. ; 1 13 ff.), has shown that the greatest variety of 
diseases are regarded in the naive view of folk-medicine 
as due to the presence of worms (see pp. 135 ff.) ; doubtless 
similar conceptions are at the base of the Hindu formulas. 
This accounts for 'worms in the head' (II, 31, 4); 'the 
variegated worm, the four-eyed' (II, 32, 2), and the like. 
Cf. also Zimmer, Altindisches Leben, pp. 98, 393 ; Wise, 
Hindu System of Medicine, pp. 307, 348 ff. ; and Mann- 
hardt, Der Baumkultus der Germanen, pp. 12 ff. Less 
certain is the same scholar's view that the similarity of the 
conceptions in this matter points back to proethnic charms, 
since the equal endowment of the two peoples (Hindus and 
Germans) may of itself suffice to account for the parallel 
results. But I must say that the more modern scepticism 



1 Cf. elsewhere, Tail. Ar. IV, 36; Apast. St. XV, 19, 5; Gobh. 
Grih. IV, 9, 19 ; Mantrabrahmawa of the Sama-veda II, 7; also 
Maitr. S. Ill, 14, n ; Tail. S. V, 5. 11, 1 ; V&g. S. XXIV, 30; 
and the correlated hymn, RV. I, 191. 
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which stoutly denies the possibility of such productions in 
Indo-European times is at the present time more dogmatic 
than is at all warranted by the evidence. It is likely 
a priori that some of these folk-notions had crystallised 
in prehistoric times ; if there was an Indo-European people 
— some will deny even that — there was also a crude Indo- 
European folk-lore. Cf. also the introduction to IV, 12. 

Kaufika implicates this hymn in a rather elaborate and 
difficult practice, 27, 14-20, as follows : 14. 'While reciting 
AV. II, 31 he makes an oblation of black lentils 1 , the kind 
of worms called alga«</u 2 and hanana, (all) mixed with ghee. 

15. The young (of worms: Darila, kr*mi«o balan 3 ) he 
winds about from right to left upon a black-spotted arrow 
(Dar., kalmashavaree jare), and then smashes (the arrows)- 

16. He roasts (the worms in the fire). 17. He then lays 
on (the worms with the arrow as firewood in the fire : Dar., 
tan balan s&raran). 18. With his left hand, his face turned 
to the south, he throws up dust and scatters it (over the 
patient, Ke-rava). 19. He (the patient) grinds up (the dust). 
20. He then lays (ordinary) firewood on the fire.' The 
unsavoury practice, introduced by Kerava with the words 
arushi-udaragawrfulaka-bhaisha^yany u£yante 4 , comports 
well with the fierce imprecation : the acts symbolise the 
destruction of the imaginary worms in the patient, and 
contain various allusions to the wording of the hymn. 

The hymn has been translated by Kuhn, I.e. 137 ; Weber, 
Indische Studien, XIII, 199 ft". ; Ludwig, Der Rigveda, III, 
323 ; Grill 2 , pp. 6, 98. The Anukramawi describes the 
divinity to which the hymn is addressed as mahidevatyam 

1 The word khalvanga, thus translated, is not altogether clear. 
It is discussed in Kaurika, Introduction, p. xlix. 

9 Thus, not alam/u ; see Kaurika, Additions and Corrections, and 
cf. the note on AV. II, 3 r, 3. 

* But Kejava very differently, gov£la(»») ^itritaw rarasamdhyam 
parivesh/ya, i. e. the hair of a cow's tail is wound about an arrow ! 
Cf. Sutra 26, and the introduction to II, 32. Cf. also Kerava's 
explanation of Kaiu. 29, 20. Sayawa follows Kejava. 

* For gawrfulaka, cf. perhaps alga»<fii, above, and in stanza 2. 
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(! cf. the word mahi in st 1) uta £andram ; its author is 
Kawva. 

Stanza 1. 

a. In RV. VII, 104, 22 = AV. VIII, 4, 22, Indra is called 
upon to crush the Rakshas as with a mill-stone : the present 
passage seems to realise the comparison, so that indirectly 
Indra's bolt (v&gra) is in the mind of the poet; cf. also 
ar man and parvata in st. 19 of the same hymn. 

d. Cf. the symbolic crushing of lentils in the practice, 
Kauj. 27, 14, where khalvanga takes the place of khalva ; 
so also in Kauj. 27, 26 (cf. Kaorika, Introduction, p. xlix). 
Kejava defines both khalvanga and khalva as kr;'sh«a£a- 
nakkA. Read here metri gratia khaluan. Cf. also V, 23, 
8 c, d. 

Stanza 2. 

a. At V, 23, 6. 7 ad/Ysh/a is an epithet of kr/mi ; adWsh/a 
by itself is used substantially in AV. VI, 52, 2 (= RV. I, 
191, 4), and 3 ; cf. also RV. I, 19T, 9 = AV. VI, 52, 1 and 
AV. V, 23, 6, where the sun is designated as the slayer, 
adrzsh/ahan, of unseen (vermin); cf. Zimmer, p. 98. In 
AV. VIII, 8, 15 both drtsh/a and adr/sh/a also occur as 
designations of vermin, and it seems quite likely that 
drish/a is an afterthought in the style of sura after asura ; 
diti after aditi, and the like. 

b. The Paippalada and Saya«a read kuriram for kurfl- 
rum; the latter defines it, kuriram g&lam tadvad antar 
avasthitaw kr/mikulam. 

c. The MSS., both of the hymn and the Sutra, hesitate 
between the two writings algaWu and alaWu, and I had 
decided in the Additions and Corrections to the Kaurika 
(p. 76, Su. 14) in favour of alga«*/u. This is the reading 
adopted by Sayawa and Shankar Pandit. In the Nagart- 
character the two forms are almost identical (lga is la as 
soon as the g-stroke is prolonged downward) ; hence the 
confusion. Saya«a, jo«itama;«sadushakan ^antun. S4ya»a 
has jalgan for .ralunan. Here, as in st. 4 c, d, krfmin is 
obviously a gloss; the Anukramawi, uncritically, defines 
the metre of the stanza as uparish/advira</brAiati. 
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Stanza 3. 

a, b. The mighty weapon is the charm which is called 
outright ' thunderbolt ' (va^ra) in VI, 1 34 and 135. Perhaps 
the fire of the symbolic bolt is supposed to burn them 
(dAna" aduna/*). The ritual (SGtras 16 and 17, above) em- 
bodies the idea in practice, and we are not in the position 
to say but what this particular act was associated with the 
stanza from the start — a question of principle which seems 
destined for ever to divide the doctors. Saya«a obviously 
has in mind paritapati in Su. 16 in his gloss paritapta 
aparitapta//. 

o, d. To render doubly certain the complete destruction 
of the disease, even those which are prima facie already 
driven out are submitted to this phase of the charm. 

Stanza 4. 

a, b. Read anvantriam jirsha«(am atha u, &c. Cf. with 
this Mantrabrahmawa (of the Sama-veda) II, 7, 2, krimiw 
ha vaktratodinam krimim antranu£ari«am. Sayawa (with 
some MSS.) reads parsh«eyam, ' in the heel,' and Ludwig, 
rather arbitrarily, translates ; im Riicken,' as though parsh- 
tAeyam stood in the text. 

o. avaskava, like most of the names in the charm, is 
for. Xcy. Weber, I.e. 201, and Zimmer, p. 393, define it as 
' he who peels, pares off.' Saya»a, avaggamanasvabhavam. 
By the side of vyadhvara (this form twice in VI, ,50, 3) * 
we have vyadvara in Sat. Br. VII, 4, 1, 37 (defined by the 
scholiast as adanarilo dandajOkadi^:) and vyadvarl (with 
different accent) in AV. Ill, 28, 2*. One or the other is 
a folk-etymological modification: vyadhvara, 'piercing,' 
and vyadvara, ' gnawing.' The PadapaMa divides vi adh- 
vara (most futile), and Ludwig in his translation of VI, 50, 3 

1 So the vulgata. Sayana and Shankar Pandit with most of his 
MSS. vyadvara. See the note there. 

* Here SSyawa reads vyadhvart (duAkhahetur dush/amarga^ 
tadvati) ; see the note on the passage. 
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has arrived at the same result, ' abseits vom wege ' (Der 
Rigveda, III, 500). The same analysis in Saya«a to our 
stanza, vividhamargopetam, nanadvara»i kr/tva tatra gaJth- 
antam. — krfmin here, as in 2 c, is a gloss, misunderstood 
by the Anukramam, as above. 

Stanza 5. 
c. Sayawa reads te for ye" and tanvas for tanvam. 



II, 32. Commentary to page 23. 

This charm against worms in cattle (Kerava, gokn'mi- 
bhaisha^yani) elicits the following treatment in the Kaujika 
27, 21-26: '(The performer) chants the hymn at sunrise, 
and pronounces the name of the cow, " O thou, N. N." * 
At the end of the hymn, while exclaiming " the (worms) are 
slain," he throws darbha-grass (upon the cow). He goes 
through the same performance at noon. In the afternoon 
he (throws the darbha-grass) upon the cow, her face turned 
to the west J . Having cut off a tuft of the (cow's) tail he 
continues as in Sutra 14 (the performance in connection 
with AV. II, 31, which see).' 

Charms closely related with this are found in Tait. Ar. 
IV, 36 (cf. Apast. Sr. XV, 19, 5), where verses similar to 
stanzas 3 and 4 are employed to relieve the cow who yields 
the milk for the gharma, if she is sick with worms ; further 
in the Mantrabrahmawa of the Sama-veda II, 7 (see the 
Calcutta Journal Usha, vol. i, fasc. 7) s , and in Gobh. Gr/h. 
IV, 9, 19. 20, where the stanzas of Mantrabr. are employed 
to destroy worms both in man and cattle. 

The hymn has been translated by A. Kuhn, in Kuhn's 

1 Cf. Gobh. Grih. Ill, 8, 3 ; La7y. St. Ill, 6, 3 ; and Katy. Sr. 
XXVI, 5, 1, where Wa is mentioned as the typical name of a cow. 

* The implication is that in the preceding steps of the ceremony 
the cow's head is turned to the east; cf. Danla, p. 77, note 7. 

' The same work has also been printed in Serampore (raka 
i794=a.d. 1872). 
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Zeitschrift, XIII, 138 ff. ; Weber, Indische Studien, XIII, 
201 ff. ; Ludwig, Der Rigveda, III, 500 ; Grill 2 , pp. 7, 100 ; 
cf. also Hillebrandt's Vedachrestomathie, p. 47. The 
Anukramawl, adityadevatyam, aneno»ktarshir (i.e. Kawva: 
cf. the introduction to II, 31) uktakriyam akarot. 

Stanza 1. 

The removal of hantu in Pada 1 restores a good gayatrt 
stanza (read, aditfa^). The Anukramawi designates it as 
tripad bhuriggayatri. 

a. The rising sun and Ushas, the dawn, are especially 
calculated to dispel the evils associated primarily with 
night, and then, generally, misery and disease ; cf. RV. 
I, 50, 11, 13; AV. I, 33, 1 ; V, 23, 6 j IX, 2, 15; 8, 22; 
XIII, 1,32. 

Stanza 2. 

The stanza is repeated at V, 23, 9 with the variants 
tri-rirshawa/w trikakudam in Pada 1 ; these readings com- 
bined show that the poet in designating the worms has in 
mind the demon Virvarupa who is familiarly known to 
have had three heads. Cf. also Mantrabr. II, 7, 2. krimiw* 
dvirirsham aig-una/w dvisirshaw ka. £aturhanum. Professor 
Kuhn, 1. c. 147, lays especial stress upon the agreement of 
the Vedic and Teutonic charms, in that they point out the 
colours of the worms. 

a. Saya«a, vijvarupaw nanakaram; Ludwig, 'den voll- 
gestaltigen.' The epithet ' four-eyed ' is originally at home 
with the four-eyed dogs of Yama, and is due, primarily, 
to some mythological conception; cf. our note on IV, 
20, 7. But in the view of the Hindus ' four-eyed ' means 
• with spots over the eyes ; ' see Contributions, Third 
Series, Journ. Amer. Or. Soc. XV, 165 note. Sayawa, 
£aturnetram. 

b. The Pet. Lexs. render saranga by ' bunt, scheckig ; ' 
Weber, * schwarzlich ; ' Ludwig, ' braunlich.' The native 
explanations of the word are stated by Prof. Weber, Indische 
Studien, VIII, 275. 

o. The Pada is a catalectic anushrtibh. 
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Stanza 3. 

The stanza recurs in V, 23, 10. The Tait. Ar. IV, $6, 
and Mantrabr. II, 7, 1. 2 have similar stanzas: atri«a tva 
krime hanmi kawvena ^amadagnina, vijvavasor brahma«a 
(Tait. Ar.) ; and, hatas te atriwa krimir hatas te ^amadag- 
nina, gotamena tinikrtto*trai*va tva krime brahmavadyam 
avadya. bharadva^-asya mantre»a sawtinomi krime tva 
(Mantrabr.) Reliance upon the great seers of the past is 
a common-place expression in charms and exorcisms ; cf. 
e.g. I, 14,4; IV, 20,7. 

o. Hillebrandt and Grill regard vsJt as a gloss. But it 
is written also in V, 23, 1 o, and its expulsion does not effect 
good metre, the final cadence being ^ — v. 

Stanza 4. 

Recurs in V, 23, 11. The Tait. Ar. reads at IV, 36, 
hata// krimtoam ra^a, apy esh&tn sthapatir hataA, atho 
mata*tho pita, atho sthuri atho kshudra^, atho krz'shwa 
atho svet&A, atho ajatika 1 hat&A, svetabhiA saha sarve 
hat&A ; cf. also the next stanza of our hymn. For sthapati, 
see Weber, Ind. Stud. XIII, 202 ff. ; Uber den Va^apeya, 
9, 10(769, 770), Sitzungsberichte der Koniglich Preussischen 
Akademie, XXXIX (1892); Ober die Konigsweihe, p. 65 
(Transactions of the same Academy, 1 893). Sayawa, sa£i vaA. 
The scholiast at Tait. Ar. has any©* pi ra^gavyatiriktaA 
prabhuA. The etymologies suggested are unsatisfactory 
(see Pet. Lex. and Weber, 1. c.) ; it has occurred to me 
that possibly the word might be a loan-word with folk- 
etymological modification, being Avestan shoithrapaiti (cf. 
Achemenian khshatrapavan), 'satrap,' a word which later 
again finds its way into Indo-Scythian coins in the form 

1 Scholiast, agatya sity&miniA asmabhir eva badhyatnanaA. Cf, 
with this also Mantrabr. II, 7, 4. krimim indrasya blhubhyam 
av&Biam pStayamasi, hat&A krimayaA slratikSA sanllamakshikaA. 
The scholiast defines sajdtika>S by &j£tikaya (! for Mtikayd ?) saha 
vartamanaA. 
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kshatrapa ; cf. Zeitschrift fur die Kunde des Morgenlandes, 
III, i6j ; IV, 186, aoo. 

Stanza 5. 

Repeated in V, 23, 12. The Mantrabr. II, 7, 3 presents 
a passage which concerns stanzas 4-6 of our hymn, hata£ 
kriml»a#* kshudrako hatl mata hata pita, athai'shilm 
bhinnakaA kumbho ya eshaw vishadhanakaA. 

a, b. Sayawa, without regard to the oxytone accent of 
veras (nomen agentis), renders veraso . . . parivejasaA as 
follows, niverasthanani mukhyagrzhaA . . . paritaA sthitaA 
samlpagrffiaA. Weber renders the two words by ' diener ' 
and ' umdienenden ; ' Grill by ' horige ' and ' zugehorige ; ' 
Ludwig and Hillebrandt by 'horige' and 'der horigen 
horige.' 

Stanza 6. 

The metre of the stanza is quite irregular ; the Anukra- 
ma»i describes it at £atushpin nivr/dushmk. The first 
and third Padas are catalectic ; in the second Pada y£bhyam 
is yabhiam, or the like; the fourth Pada may also be 
sustained as a catalectic anush/ubh by substituting tava for 
te, or resolving te into taY or taya. 

e,d. The Paippalada reads, atho bhinadmi taw kumbhaw 
yasmin te nihataw (! for nihitam ?) visham ; cf. also the 
parallel stanza RV. I, 191, 15. Sayawa substitutes shu- 
kambham for kushumbham, and he has the support of 
some MSS. His comment is avayavavuesha, ' some part 
of the body.' Ludwig translates kushumbham by 'tail,' 
but the parallel passages of the Paippalada and Mantrabr. 
obviously point to some word like ' receptacle.' This word 
as well as kujumbha and kusumbha, ' water-pitcher of 
hermits,' seem to me to be extensions of kumbha by 
popular etymology, introducing the influence of kosha, 
koi-a, ' basket,' and perhaps in the case of kurumbha the 
stem jumbha-, ' purify.' Direct etymological analysis of 
such words is difficult because they become so readily the 
play-ball of kindred notions ; cf. Weber, 1. c. 204. 
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II, 33. Commentary to page 44. 

The commentators fitly treat this charm as a cure for all 
diseases (sarvabhaisha^yam). The practices at Kauj. 27, 
37-8 are of the simplest sort, and their symbolic relation 
to the hymn superficially obvious : 27. ' The stanzas of the 
hymn are recited over the patient while (fetters with which 
he has been bound) are being torn off. 28. He is sprinkled 
with water mixed with the dregs of ghee from a water- 
vessel.' The hymn figures also in a list designed to bestow 
long life (ayushyaga«a) in the Gawamala, Ath. Parir. 32, 4 ; 
see Kauf. 54, 1 1 note. According to Saya«a the hymn is 
also a member of the a/«holingaga«a, 'a list characterised 
by (driving away) distress,' consisting of II, 33 ; III, 11 ; 
IV, 13; V, 30; .X, 8. But the Gawamala, Ath. Parir. 32, 31, 
strings together a very different group under the same 
caption ; see Kauj. 32, 27 note. Cf. also Vait. Su. 38, 1 ; 
Ath. Park 33, 3. 

The hymn recurs with variants, RV. X, 163 ; AV. XX, 96, 
17-22 ; the first stanza at Par. Grth. Ill, 6, 2. In its Rig- 
veda form it constitutes also a part of the Apast. Mantra- 
brahmawa I, 17, 1-6, employed at Apast. Grih. Ill, 9, 10 ; 
see Winternitz, Das Altindische Hochzeitsritual, p. 99. 
The many, often perplexing designations of the parts of 
the body are paralleled in the catalogues of the parts of the 
horse's body, at the horse-sacrifice, TS. V, 7, 11 ff". (cf. also 
I, 4, 36 ; VII, 3, 16); Maitr. S. Ill, 15, 1 ff.; V&. S. 
XXV, 1 ff. Cf. also AV. X, 2 ; XI, 8. 

The hymns in question have been translated and com- 
pared with certain Teutonic charms by Adalbert Kuhn in his 
ever-charming work on ' Indische und germanische Segens- 
spriiche,' Kuhn's Zeitschrift, XII 1, 63 ff. These comparisons 
are of permanent interest for folk-psychology, even though 
the genetic relationship of the charms may be doubted. 
The Atharvan version has been rendered in addition by 
Weber, Ind. Stud. XIII, 205 ff.; for RV. X, 163 see 
Ludwig's and Grassmann's translations. 

[4»] Y 
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Stanza 2. 

a. Saya«a here defines ushwfhabhyaA etymologically as, 
tirdhvaw snigdhabhyaA raktadina utsnatabhyo va nSJi- 
bhyaA, but at RV. snayubhyaA for n&tfbhyaA. Cf. AV. 
VI, 134, 1 ; IX, 8, 21 ; X, 10, 20, and the schol. at Pawini 
III, 2, 59. 

Stanza 3. 

b. haliksh«at is obscure: Saya«a, tatsa»fbandhad (tat 
refers to klomnd/*) ma*#sapi»</avi.reshat, ' a ball of flesh 
adjoining the lungs.' The word may possibly be related 
to hir£, ' canal, vein.' 

Stanza 5. 

o, d. The tautological use of bhasadyam and bhasadam 
is justified in the mind of the Atharvan poet, because it 
heightens the effect of the cumulative pun upon bhamsasaA. 
RV. X, 163, 4 exhibits but two of these stems. 

Stanza 7. 

d. kaxyapasya vibarhewa (sc. brahmawa). For Kasyapa, 
see the notes on I, 14, 4 ; IV, 20, 7. 



II, 36. Commentary to page 94. 

The practices associated with this hymn are part of the 
'women's rites' (Kaui. 32, 28-36, 40), and they are pre<- 
sented under the special rubric of pativedanani (Keiava, 
patilabhakarma»i), 'practices by which a husband is ob- 
tained,' Kaur. 34, 12-16 (cf. also Kaur. 75, 7), as follows: 

13. 'While reciting the hymn the maiden is given to eat 
a pudding of rice and sesame, such as is cooked for guests. 

14. Upon an altar, made out of clay from a cave inhabited 
by animals (cf. stanza 4), are placed the substances recited 
in the hymn (gold, bdellium, &c. ; cf. st. 7) ; these are 
anointed with the dregs of ghee, and given to the maiden 
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at the door 1 . 15. Having sacrificed by night rice and 
barley from a copper vessel to Gkmi 2 , the maiden walks 
forth with her right side turned towards (the vessel ; cf. 
st. 6). The maiden, having been washed and cleaned to 
the west of the fire, while stanza 5 of the hymn is being 
recited, is made to do what is told in the stanza (upon 
a ship) anointed with the dregs of ghee (i. e. she is made 
to ascend the ship).' After that follow certain oracles to 
decide whether the maiden shall succeed in obtaining the 
husband or not. 

The hymn has been translated by Weber, Ind. Stud. 
V, 219 ff. ; XIII, 214 ff. ; Ludwig, Rigveda, III, 476; 
Grill 2 , pp. 55, 102 ff. ; cf. also Zimmer, p. 306. 

Stanza L 

a. Literally, ' may a suitor come to our favour,' i. e. 
a suitor who shall gain our favour. Saya«a, sobha.n&m 
buddhim a garnet . . . kalyawiw* buddhim prapya. Cf. 
5ankh. Grih. I, 6, 1 ff . ; Apast. Grih. I, 2, 16 ; 4, 1-2 ; 
Ind. Stud. V, 276, 291 ff. 

b. The suitor comes ' with our fortune,' since the betrothal 
of a daughter is regarded in that light. 

o. Saya«a, samaneshu samanamanaskeshu . . . yad va 
samana/w manyamaneshu sahrtdayeshu. 

d. Saya«a reads tisham for osham, and glosses, usham 
ushati rufati apanudati du^kha^atam iti ushawt sukha- 
karam. 

Stanza 2. 

a,b. Cf. RV. X, 85, 40. 41, where Soma, Gandharva, and 
Agni are said to be the mythical first husbands of every 
maiden. Sayana has in mind the same passages, since he 
glosses brahma with gandharva, and identifies Aryaman 
with Agni, leaning upon the slender support of Asv. Grih. 

1 So that she may adorn and anoint herself with them. 
* The personified goddess of femininity, or maternity ; Darila, 
£&mika (?) matr/ka. Cf. AV. V, 1, 4, and Kaux. 34, 20. 

Y 2 
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I, 7, 13. Cf. AV. XIV, 1,31, which shows that sawbhWtam 
alludes consciously to sawbhala in st. 1. 

c. Dhatar, the god of divine order and creation, just as 
the three gods in the first hemistich, is especially charged 
with the arrangement of marriage ; see VI, 60, 3. 

Stanza 4. 

Sayawa, with one of Shankar Pandit's MSS., reads 
maghavan (mawhaniyaDhogyapadarthayuktaA), in agree- 
ment with akhara£ ; also abhiradhayantt, which he glosses 
byabhivardhayanti.yadva. . . putraparvadibhiA samrt'ddha 
bhavantl. For the juxtaposition of Indra and Bhaga, cf. 
VI, 8a. For Bhaga in relation to matters of love, VI, 102, 3. 

Stanza 6. 

a, b. Judging from IV, 22, 3; V, 23, 2; X, 10, 11, the 
divinity addressed as ' lord of wealth ' is Indra (Maghavan 
in st. 4). 

o, d. The sense is : Every suitor who approaches her 
shall indicate his esteem, or admiration, so that the event 
shall not fail to result auspiciously. Cf. the symbolic 
realisation of this arrangement in Kaur. 34, 15, above. 

Stanza 7. 

a. Some MSS. read gulgulu for guggulu (Saya«a, 
dhupanadravyavlreshaA). 

b. auksha, ' balsam,' according to Sayawa = pralepana- 
dravyam. It seems to be simply ' bull's grease ; ' see the 
j-loka quoted by Kcrava at Kaur. 34, 14 (repeated by 
Saya«a on our passage), as also by Darila, K&rava, and 
Ath. Paddh. at Kaur. 79, 9 (in elucidation of the word 
aukshe), and cf. our introduction to AV. I, 34. See also 
the analogous passage AV. VI, 102, 3, and aukshagandhi 
as the name of an Apsaras, IV, 37, 3. 

o. For the plural patibhya/*, see Ind. Stud. V, 205 flf., 231. 

d. pratikamaya is emended by the Pet. Lex. to prati- 
kamyaVa (cf. sts. 5, 6, 8, and VI, 60, 3) ; Saya»a, ena?« 
kanyaw kamayamanam. The Paippalada reads patikamaya, 
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which makes good sense, ' in order to obtain the love of 
a husband.' 

Stanza 8. 

The second nayatu seems superfluous, derived, perhaps, 
from some parallel expression in which nayatu was the last 
word. The entire stanza is loosely connected with the 
hymn ; the plant addressed seems to have no reference to 
the proceedings in hand. Cf. AV. Ill, 18. 



Ill, 1. Commentary to page 121. 

In accordance with our title for this and the following 
hymn is their designation in the ritual as mohanani (sc. 
stiktani), 'charms for causing bewilderment ; ' see Kaur. 14. 
17. With them go in the subsequent Stitras (18-21) the 
following performances : 18. ' Chaff (of rice), underlaid with 
porridge, is sacrificed from a mortar. 19. (Or) in the same 
way small grain 1 (is offered). 20. Twenty-one pebbles are 
shaken (in a winnowing-basket *) against (the enemy). 21. 
(A pot of rice) is offered to the goddess Apva.' The sym- 
bolism is obvious : the chaff or the small grain symbolises 
the dispersion of the enemy ; the pebbles shaken against 
them the destructive attack of the sacrificing king. An 
offering is made to the goddess of evacuation (from the 
body). See the note on III, 2, 5. The present hymn has 
been rendered by Ludwig, Der Rigveda, III, 518 ; Weber, 
Ind. Stud. XVII, 180 ff. The Anukramawi, senamohanam. 

Stanza 1. 

Agni, the fire, figures largely as the typical leader of the 
vanguard of armies, e. g. in the battle-hymn, RV. X, 84, 2, 
and in Tait. S. I, 8, 9, 1 ; Tait. Br. I, 7, 3, 4. A special 
' army-fire,' senagni, is mentioned at Kauj. 60, 5, and in the 

1 Darila, kamkviklA ; Kerava, ka*ika£ ; Saya/ia, kawikikam. 

2 Cf. Darila and Kerava on the Sfltra, and emend stirye in both 
texts to xurpe. 
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scholion to Paraskara's GrAya-sfltra 1, 10. The preparation 
of such a fire is described at Kaur. 16, 9 flf. Professor 
Weber, 1. c, suggests that the name of the war-god Kumara 
(Skanda) is in reality one of the manifestations (murti) of 
Agni-Siva-Rudra ; cf. our introduction to XI, a. 

Stanza 2. 

Professor Aufrecht in Kuhn's Zeitschrift, XXVII, 219, 
advances very good reasons for believing that this stanza 
is constructed awkwardly out of Rig-veda reminiscences. 
Especially noteworthy is his emendation of amimrwan to 
amimr?V/an, * they have taken pity,' in the light of RV. II, 
29, 4 ; VI, 50, 5 ; X, 34, 3. Yet we must question whether 
the Atharvan versifex did really compose that ideal stanza, 
suggested by Aufrecht, or the more uncouth performance, 
handed over to us by the redactors. I incline to the latter 
view, and have rendered the text as reported unanimously 
in the Saunakiya-tradition l , though fully conscious that 
amtmrcV/an is the better reading in the abstract The 
stanza puns upon marut and the base mrina.. 

Stanza 3. 

The anacoluthon in the two hemistichs can be removed, 
as Sayawa does, by emending tan in Pada c to tarn. Magha- 
van in Pada a, in reality goes with Indra in Pada c. 

Stanza 4. 

Repeated with variants at RV. Ill, 30, 6. Sayawa com- 
ments upon the Rig variant pra sfl ta (te), not upon prasutaA 
(Padapa/Aa). In Pada d, I have emended (independently 
from Weber) v/shvak satyam to vfshvaksatyam, literally, 
' having fulfilment away,' i. e. ' bereft of fulfilment.' 

1 The Paippalada also has amimrwan. 
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III, a. Commentary to page iai. 

For the employment of the hymn in the practices, see 
the introduction to the preceding. Previously translated 
by Weber, Indische Studien, III, 183 ff. ; cf. also Bergaigne 
et Henry, Manuel V^dique, p. 139 ff. The Anukramani, 
senamohanam. 

Stanza 5. 

Repeated with variants at RV. X, 103, ia. For the 
variants pratimohayanti and pratilobhayanti see Contri- 
butions, Fourth Series, Amer. Journ. PhiL XII, 432 ff. The 
goddess Apva (metrically apuva), ' impurity,' is a drastic 
embodiment of 'defecation from fear.' The enemy shall 
not contain themselves from fear. Cf. udarabhedi bhayam 
at Bhagavata Pura«a, III, 15, ^3, and passages like Tait. S. 
VI, a, 2, 5 ; 3, a, 3. Yaska, Nirukta IX, 33, as restored by 
Weber, clearly explains the word in this way. See in 
general Ind. Stud. IX, 48a ; XVII, 184 ; and AV. IX, 8, 9. 



Ill, 3. Commentary to page ua. 

This and the following hymn are made the basis, at 
Kaur. 16, 30-33, of a performance that ensures the restor- 
ation of a king who has been driven out from his kingdom 
by a hostile king (parara^ena, according to Darila), to wit : 
30. ' In the domain of the kingdom, from which the king 
has been driven out, a rice-cake in the form of a couch 
(jayanavidham) J is placed upon darbha-grass, and sub- 
merged in water. 31. A lump of earth taken from that 

1 This reading is not quite certain : most MSS. of the Sutra, and 
Darila read jayanavidhim. Kcrava, however, and after him Saya«a, 
read senavidham (senakaram), ' having the form of an army ; ' cf. 
for the interchange between aya and e our remarks in Amer. Journ. 
Phil. V, p. 27. Either reading makes good sense : the couch would 
symbolise permanent, peaceful possession of the kingdom; the 
army, its conquest by force of arms. 
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(region) is spread over the fire-place 1 , and (the king) con- 
sumes a mess of porridge, mixed with milk. 3a. The 
utensils are taken from the same place as the lump of 
earth. 34. On the morning of the fourth day (the king) 
eats the (submerged) rice-cake, and then he is called (to 
his kingdom).' Professor Weber remarks that an exiled 
potentate could scarcely expect to be restored by any more 
simple device. The symbolism of the practice is obvious : 
especially the bed and the clod of. earth from the native 
sod (' heimathsscholle ') are suggestive. Cf. Kaurika's rite 
at 16, 27. 28 in connection with AV. I, 9 (introduction). 
Stanzas 1 and 2 are rubricated at Vait. Su. 9, 2 and 30, 27. 
The hymn has been translated by Ludwig, Der Rigveda, 
III, 441 ff. ; Weber, Indische Studien, XVII, 185 ; cf. also 
Bergaigne et Henry, Manuel Vedique, p. 140 ff. The 
Anukramawi, nanadevatyam uta«gneyam. 

Stanza 1. 

Agni figures here as the war-god, capable of bringing vic- 
tory to the cause of the dethroned king. Cf. Ill, 1 and 2. 
With him are united the fighting Maruts who hitch up 
Agni that he may bring (vah) the king. Sayawa, curiously, 
makes the king subject of a&kradat (cf. RV. X, 45, 4), ' the 
king calls (!) upon thee that he may again enter his king- 
dom.' In Pada d amurn is perhaps replaced by the name 
of the king, in the manner of the ritual ; cf. e. g. Va^-. S. 
IX, 40; Tait. Br. Ill, 2, 3, 7. 

Stanza 2. 

The stanza is difficult and full of double intent. The 
crucial word seems to us to be sautramawya - . This is a 
sacrifice originally devised by the gods to cure Indra from 
the effects of over-indulgence in soma ; see our Contribu- 
tions, Third Series, Journ. Amer. Or. Soc. XV, 153 ff. ; 
Oldenberg, Nachrichten von der Koniglichen Gesellschaft 

1 The Sutra, ^yotirayatanam ; DSrila, ^yotisha Syatanara sthanam 
uttaravedim avakirya. 
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der Wissenschaften zu Gottingen, 1893, p. 34a ff. But 
secondarily this rite is also employed by an exiled king, 
who is also shaky, as it were (marikur iva £a£ara, like the 
somatiputa, Sat. Br. V, 4, 11, 13) \ Throughout this stanza 
Indra is both the god, and the dethroned king ; the gods 
are the heavenly physicians (the Ajvins and Sarasvati), as 
well as the Brahmans who are engaged in the restoration 
of the king. We have therefore rendered sautramawya - 
dadhmhanta by ' infuse courage with the sautramawl-sacri- 
fice.' The veiled sense of the entire passage is : ' However 
far the king (Indra) is he shall come back to friendly 
relations with his people, when the priests (deva^) chant 
their songs and apply the sautramani to his restoration. 
Indra is the typical king, AV. IV, 6, 11 ; VI, 98, 1 ; Tait. S. 
II, 2, 11,6; the Br&hmawas are the human devas, times 
without end, Sat. Br. II, 2, a, 6 ; Tait. S. I, 7, 3, 1 ; Maitr. 
S. I, 4, 6 ; Kaur. 6, 26 ; cf. Indische Studien, IX, 15a ; X, 
16, 35, 3 6 - 

Stanza 3. 

Varu«a's relation to water appears here as in IV, 16, 3 
(see the note there); Soma grows upon the mountains 
(Veda and Avesta). The sense is : Even if the exiled king 
is separated by mountain and sea from his people, let him 
quickly, untrammelled by such restraints, as an eagle, come 
to them. 

Stanza 4. 

a. The accent of havyam is suspicious : we should 
expect havyam. It is either to be emended, or indicates 
that the Pada has been adapted from a different sphere. 
The eagle brings the soma from a distance to be offered to 
Indra. For such adaptations, cf. e. g. the hymn I, a. 

1 For the sautrama»i in general, see Weber, Indische Studien, X. 
349, and especially the same author's recent treatise, 'tJber die 
Kbnigsweihe (ra^asftya),' in the Transactions of the Royal Academy 
at Berlin, 1893, p. 91 if. 
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Stanza 6. 

d. We have rendered ava gamaya, 'render accepted,' 
because the word does not mean elsewhere ' bring down ' 
(Weber). Our authority is Darila on Kaur. 16, 27, avaga- 
mana = anuraga, ' affection ; ' see the introduction to I, 9. 
Saya»a, imam ra^anam asmin rashfre bodhaya (similarly 
Ludwig). 

Ill, 4. Commentary to page 113. 

The Sutra treats this hymn along with the preceding as 
a charm for the restoration of a king ; see the introduction 
to III, 3. Support for such a construction may be derived 
from st. 5. This, however, is not borne out by the text 
of the stanzas themselves. These are more general in 
character, and seem to indicate as their theme the election 
of a chief. See Ludwig, Der Rigveda, III, 250; Zimmer, 
Altindisches Leben, p. 162 ff. Note especially st. 2, and 
the play upon the word varuwa (as if from root var, ' choose ') 
in sts. 5, 6. The hymn has been translated by Ludwig, 
III, 252; Zimmer, p 164; Weber, Indische Studien, XVII, 
190 ff. ; cf. also Bergaigne et Henry, Manuel Veclique, 
p. 141 ff. The Anukramawi, aindram. 

Stanza 1. 

The first hemistich is hypermetric, and Weber, Zimmer, 
and Bergaigne-Henry each differ in their attempts at 
restoration. We are not at all certain that this need is 
urgent : Pada a is a good ^agatt-line, ending at ud ihi ; for 
Pada b see Oldenberg, Die Hymnen des Rigveda, pp. 66, 
67. If the pruning-knife must be used patir in b is most 
easily spared, and a most natural interpolation. 

a. gan is vox media, either injunctive, or perfect-aorist. 
The latter in its sense of prophetic aorist is in the Atharvan 
stylistically very close to the injunctive : often things 
desired are stated as having been already accomplished. 
See e. g. I, 23, 4. 
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Stanza 2. 

Recurs with marked variants at Tait. S. Ill, 3, 9, 2; 
Maitr. S. II, 5, 10. 

Stanzas 5, 6. 

The expression ayaw* r&gk varuwaA in st. 5 a is too pointed 
to signify merely ' that king Varuwa : ' variwa is used here 
with false etymological intent as ' chooser;' the word plays 
upon the sense of ahvat, and vr*«atam in st. 2. Similarly 
vimnaiA in the next stanza means (Indra), with the remain- 
ing gods (Varuwa, Mitra, &c), all choosing the king, and 
again, with double entente : ' Come on, O king, thou hast 
come to an agreement with the leaders of thy people who 
are the electors' (cf. Ill, 5, 7). AH this is thoroughly 
Atharvanesque. 

Stanza 7. 

Cf. Vait. Su. 13, 2, where this stanza is employed in con- 
nection with a personified Pathya Svasti, the wife of Pushan 
(ib. 15, 3), 'the prosperous path,' as an embodiment of 
success and well-being. Cf. also ib. 24, 8 ; 37, 20, and the 
Pet. Lex. under pathya 3. In Pada d most MSS., both of 
the Sawhita and PadapaMa, read vara, ' rule ; ' some MSS., 
Sayawa, and the Western authorities, vasa, 'dwell.' Cf. AV. 
XII, 4, 27. For the interchange of s and s, see the present 
writer in the Proc. Amer. Or. Soc, May, 1886 (Journ., vol. 
xiii, p. cxvii fi".). Cf. also the note on V, 19, 5. 

Ill, 5. Commentary to page 114. 

The par»a-tree figures in many sacerdotal performances, 
being identical with the pallra (butea frondosa). Its 
branches and especially its wood are employed directly, 
and in the form of utensils, at most sacrifices (cf. Zimmer, 
Altindisches Leben, p. 59) ; its sanctity is accentuated by 
myths which derive the plant directly from heaven, and 
that, too, in connection with the descent of the soma (cf. 
st. 4). A divine archer, who guards the soma, shoots at 
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the eagle that robs the soma ; the eagle looses a feather 
(parwa), which alights upon the earth and becomes the 
par«a-tree. See RV. IV, %6 and 27, and the extensive legen- 
dary material attaching thereunto, and cf. Adalbert Kuhn, 
Die Herabkunft des Feuers und des Gottertranks, pp. 148, 
192 ; Contributions, Fifth Series, Journ. Amer. Or. Soc. 

XVI, 20, 24. 

No very specific instructions are recorded in the ritual 
regarding the manipulation of the hymn. At Kaus. 19, 22, 
in the course of the so-called push/ikarmam, 'practices 
designed to engender prosperity' (Kauj. 18, 19-24, 46), we 
have the mere statement that this and other hymns, dealing 
with amulets, are recited, while the amulet in question 
(mantrokta), after it has been steeped in sour milk and 
honey for three days (Kaur. 7, 19), is fastened on the 
person desiring its protecting influence 1 . Accordingly, 
the Atharvawiya-paddhati (Kauj. 19, 1 note) mentions it 
in a long list of pushrika mantra^. Cf. also Santikalpa 
17, and 19 2 . The Anukramawi describes it as saumyam 
(cf. st. 4) . . . (etena) par»ama»im uktarshir (i.e. Athar- 
van) astaut. Translated by Weber, Indische Studien, 

XVII, 194 ff. 

Stanza 1. 

d. For aprayavan of the vulgata, read aprayavam (gerund) 
with the Index Verborum; cf. XIX, 55, 1, and Va£\ S. 

XI, 75- 

Stanza 4. 

For the relation of the par»a to soma, see the introduc- 
tion above. 

In Pada c Weber emends priyasam to bhriyasam, and 
Sayawa hovered on the edge of the same correction, priya- 
sam bhriyasam dharayeyam. It is, however, not certain, 
for in La/y. Sr. Ill, 2, 10 (also Drahyayawa) we have manas 
tanushu piprataA, parallel to manas tanushu bibhrataA, RV. 

1 Sayawa, te^obalayurdhanSdipush/aye. 

* Cited erroneously by Sayana as Nakshatrakalpa. 
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X, 57, 6 ; V&g. Ill, 56 ; Kaor. 89, 1 ; Tait. Br. II, 4, 2, 7. Nay, 
we have the passage with piprataA in another place in the 
Tait. Br. (Ill, 7, 14, 3) itself, and it would seem, therefore, 
that piprataA (Pet. Lex. ' erhalten ') has a meaning closely 
analogous to that of bibhrataA 

Stanza 5. 
Both Weber and Saya«a cite in illustration of the meaning 
'friend' for aryaman the passage Tait. S. 11,3,4, J, 'he, 
verily, who gives, is a friend (aryaman).' Weber renders 
Pada d, ' tiber die gunst des freundes selbst,' a rendering 
which rather forces the meaning and position of uta. 

Stanzas 6, 7. 

The two stanzas prove conclusively that the hymn belongs 
to the sphere of practices connected with the consecration 
of a king, and the firm establishment of his royalty. The 
four classes of persons whose aid is regarded as desirable 
for the king belong to the so-called ratna, ' jewels,' of the 
court, i. e. they are honoured and indispensable members 
of his household. Their number altogether is about a 
dozen, and according to Tait. Br. I, 7, 3, 1 ff., they are the 
' givers and takers of royalty (rash/rasya pradataraA, rash- 
/frasya* padatara^).' As a preliminary to the consecration 
of a king they must be conciliated, and an oblation is 
offered in the house of each. See for the entire subject 
Professor Weber's notes on the two stanzas, and his still 
more elaborate exposition of this interesting theme in his 
monograph, t)ber die Konigsweihe, p. 19 ff. ; cf. also Zim- 
mer, Altindisches Leben, p. 252 ; Ludwig, Der Rigveda, 
III, 246, 349, a 5i- 

7 a. Weber in the note on this passage, and Ober die 
Konigsweihe, p. 22 ff., presents serious evidence in favour 
of reading yeVa^ano (ara^ano) for y6 ra^ano, ' they who 
make kings, though themselves not kings :' see .Sat. Br. 
Ill, 4, 1, 7. 8; XIII, 3, 4, 18. Certainly this suits the 
character of the suta and gramawf better than the title ra^a. 
Nevertheless minor potentates, influential in the choice of 
a greater king, may be alluded to here ; cf. the expressions 
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rSg& varu«aA and varu/zaiA in III, 4, 5. 6, and our note to 
the passage. Weber himself has not embalmed his sugges- 
tion in the translation, ' die kon' ge konigsmacher auch.' 

Ill, 6. Commentary to page 91. 

The arvattha-tree (ficus religiosa) is a strong tree of hard 
wood whose branches grow into other trees, resulting in 
their destruction l . On the other hand the union of the 
two trees is regarded as sexual (VI, 11), and emblematic of 
strength. In this hymn, as well as in the associated prac- 
tices, the arvattha is employed to destroy enemies. At 
Kauj. 48, 3-6, the hymn is worked up in the following 
sorcery-practice (abhi£arika) : 3. 'While reciting III, 6 (the 
performer) ties on as a talisman the substance mentioned 
in the hymn (i. e. wood from an arvattha-tree which has 
fastened itself upon a khadira-tree), after an oblation has 
been poured upon it, and it has been anointed (with ghee). 
4. As many enemies (as this practice is aimed at) so many 
fetters, anointed with ingi<7a-oil 2 , besmeared with the dregs 
(of that same oil?), (the performer), having recited the 
hymn over them, (places) along with the threads 3 into 
a soma-vessel, and digs them into the vital spot * (of the 
enemies). 5. While reciting st. 8 of this hymn along with 
IX, 2, 4 (q. v.), he pushes off what is mentioned in the 
stanza (namely, a boat) by means of a branch (of the 
ajvattha-tree). 6. While reciting st. 7 he causes (the fetters) 
to float down (the water).' The practices are not quite 
clear, nor do the commentators seem to understand them 
at all points. Cf. also .Santikalpa 1 9 5 . 

1 Cf. Ka/A. S. XIX, 10, esha (sc. arvattho) vai vanaspatiniuw 
sapatnas&haA. 

* The oil of ingu/a takes the place of ghee (a^ya) in witchcraft; 
see the paribhSsha, Kaiw. 47, 3, and cf. 14, 28 ; 25, 30. 

9 Which threads ? Dirila, sutreaa sambandhawj kr/tva. 

4 This presupposes an effigy of the enemy who is thus reached 
by proxy. Cf. 47, 51. 

6 Erroneously quoted by S4ya»a as Nakshatrakalpa. 
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The hymn has been translated by Kuhn, Die Herab- 
kunft des Feuers \ p. 334 ; Weber, Ind. Stud. XVII, 204 ff.; 
Grill 2 , pp. 21, 104 ff. ; cf. also Zimmer, Altindisches Leben, 
pp. 58, 257. The Anukramawi, vanaspatyajvatthade- 

vatyam. 

Stanza 1. 

Both arvattha and khadira are masculines, i. e. males ; 
hence the virility of the ajvattha is, as it were, in the second 
power. The arvattha, moreover, is intimately related with 
the production of fire (cf. Tait. Br. I, 1, 3, 9), being in fact 
an embodiment of the lightning. Hence its special fitness 
for aggressively hostile practices ; see Weber's note, L c. 

Stanza 2. 

b. Sayawa reads vaibadha dodhata/* without support from 
the MSS. (Sawhita or PadapaA&a). We have adopted this 
emendation which is indeed self-evident in the light of 
st. 7. It is of interest to note that the Pet. Lexs., Weber, 
and Grill felt constrained to resort to the same remedy. 
The name ' displacer ' for the arvattha becomes clear in the 
light of the natural history of the tree ; see the introduction 
above, and Lassen, Indische Altertumskunde I s , 304 ff. 
Sayana takes vaibadha as ' sprung from the vibadha, i e. 
the khadira,' the latter being so-called because it strikes 
with its thorns (kan/akair badhate). 

Stanza 3. 

a. Sayawa with the Paippalada reads nir abhina£ (nir- 
bhidya utpanncsi) ; some of Shankar Pandit's MSS. (both 
Padapa/^a and Samhita) support this by reading ntrabhinno 
(rah abhinnaA) ; cf. Pada c. 

b. Saya»a, correctly, arwave antarikshe; cf. RV. VIII, 
26,17; TS. IV, 5, 11, 1. 

o. Saya«a, the Paippalada, and some of Shankar Pandit's 
MSS., nfr bhinddhi ; cf. Pada a. 

Stanza 4. 

a. Saya«a, the Paippalada, and some of Shankar Pandit's 
MSS., £arati. 
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Stanza 7. 

The stanza is repeated at IX, 2, ia with the variant 
sayakaprawuttanam for vaibadhaprawuttanam. The similes 
in this and the next stanza are put into practice in the rites 
of the Sutra ; see the introduction above. 



Ill, 7. Commentary to page 15. 

This hymn and the practices connected with it harbour 
the peculiar conception that the horn and the skin of the 
antelope have the power to drive out inherited disease. 
Kauj. 27, 20-3 1 we have the following performances : 29. 
'While reciting AV. Ill, 7 (the practitioner) fastens (an 
amulet made from the horn of an antelope upon the patient), 
gives him (water) to drink, lets him rinse himself (with 
water), and at the time when the stars fade away (at dawn) 
he sprinkles him with water which has been warmed by 
quenching in it the kindled piece of antelope's skin pierced 
by the peg with which it is fastened (when it is spread out) '. 
30. From a heap of undetermined measure he offers as 
much barley (cf. AV. II, 8, 3) as can be taken up by a 
single grasp (of the hand). 31. He gives food (to the 
patient).' The relation of the antelope and the practices to 
the kshetriya are extremely obscure. Again as in II, 8 it 
seems to rest upon a rapprochement with kshetra, ' field,' at 
least if we trust the vague suggestion of the obscure stanzas, 
Va^. S. XXIII, 30. 31 ; Maitr. S. Ill, 13, 1 ; Tait. S. VII, 
4, 19, 2 ; cf. also Tait. Br. Ill, 9, 7, 2 ; Sat. Br. XIII, 2, 9, 
8. Here the antelope is said to eat grain (yad dharind 
yavam atti; cf. yava in Kauj. 27, 30). But we are 

1 The words ' he sprinkles him, Sec' to the end of the sentence 
are all of them a paraphrase with the help of the scholiasts of the 
words fahkudhana^valena . . . avasi#£ati. For jankudhana, see 
Kauj. 26, 16, as explained in the introduction to I, 22 (p. 263) ; for 
ava^vala, cf. also Kaiu. 28, 2, in the introduction to IV, 6 (p. 374), 
and Kaur. 27, 33; 29, 8; 30, 8; 32, 10. 
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attempting to explain obscurum per obscurius. Perhaps the 
swiftness of the animal (st. 1) symbolises the rapid removal 
of the disease. The skin of the antelope is used for an 
amulet at Kaus. 16, 3, the horn at Sat. Br. Ill, a, 2, 
20; Apast. Sr. X, 9, 17; Santikalpa 17, and 19. We 
must not forget, of course, that visha»a, 'horn,' suggests 
vf shyati, ' loosen,' and that the entire employment of the 
horn may therefore be in its capacity as a ' loosener ' of 
disease (cf. the introduction to VI, 44). The hymn puns 
freely upon these words ; cf. sts. 1, a. In general there are 
many points of contact between Kaujika's practices and the 
stanzas. The first two stanzas occur (with variants) at 
Apast. Sr. XIII, 7, 16; the second ib. X, 10, 3. The 
hymn has been translated by Weber, Ind. Stud. XVII, 
208 ff. ; Grill 8 , pp. 8, 105 ff. The Anukramaw! has, sap- 
tarkam yakshmanlranadevatam uta bahudevatyam, anush- 
Aibham, bhngvangira adyabhis tisr/bhir hariwam astaut, 
paraya (st. 4) tarake, paraya (st. 5)«paA, parabhyam (sts. 6, 
7) yakshmanaranam. 

Stanza 1. 

a. At Apast. St. XIII, 7, 16 most MSS. read raghush- 
yato, genitive of the participle raghushyant, but two MSS. 
report the reading of our text. 

o, d. vishawaya vishuHnara are in punning alliteration 
with one another and with vf shyati, ' loosen ' (understood ; 
cf. vlsh&ne vf shya in st. a). 

Stanza 2. 

b. For padbhfr the Apast. Sr., ib., reads pa*/bhi.y; see 
our Contributions, Second Series, A men Journ. Phil. 
XI, 350 ff. (cf. also Sat Br. XIII, a, 7, 6), and especially 
pp. 353-3, where we have endeavoured to prove that the 
expression ' with (four) feet ' has come to have the general 
value of * quickly, nimbly, briskly.' The fact that human 
beings have but two feet, the swifter animals four, is of far 
greater salience to the Hindu mind than to ours; cf. 
Maitr. S. I, 5, 10 (p. 78, 1. 1a), Ait. Br. Ill, 31, 13, and 
especially Tait S. V, 4, ia, 1. 

[42] Z 
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c. Two of Shankar Pandit's MSS. have gulphitam for 
gushphitam ; they are supported by Sayawa (gulphitaw 
gulphavad grathitam), and the unanimous reading of the 
MSS. at Apast Sr. X, io, 3; XIII, 7, 16. Another 
variant of the word is gushritam, Sat. Br. Ill, 2, 2, ao. 

Stanza 8. 

b. • The roof with four wings (sides) ' alludes vaguely to 
the antlers of the antelope, compared with the roof upon 
a house ; the exact meaning of paksha, as part of a house, 
is not clearly defined ; see our notes on AV. IX, 3, 4. 21. 
Sayawa, £atushko»am kAa.dk iva. Possibly Grill is right in 
translating ' a roof which rests upon four posts ; ' he thinks 
that the four feet of the animal (st. 2) are compared with 
posts. 

Stanza 4. 

The stanza is closely parallel with II, 8, 1 ; see'the dis- 
cussion there. 

Stanza 6. 

Parallel passages, at RV. X, 137, 6 ; AV. VI, 91, 3, 
mark the stanza as formulaic ; its connection with the rest 
of the stanza is probably purely liturgical. The hymns of 
the third book are theoretically entitled to six stanzas only 
(or to six stanzas at least) ; see AV. XIX, 23, 3, and cf. 
the literature cited in Amer. Journ. Phil. VII, 470 (bottom). 

Stanza 6. 

a. Weber translates asuteA, ' through the act of propaga- 
tion.' This would comport well with hereditary disease, 
but does not accord with the use of the word and the root 
a su in general. Sayawa, strikriyamawaya asuteA, asuyate 
asi£yate ity asutir dravibhutam annam. 

b, d. Note the alliteration between vyanaj^ and nafayami. 

Stanza 7. 

d. I have, very hesitatingly, construed apa . . . ukkatu 
transitively, in accordance with the usual force of the ex- 
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pression, and the close parallelism with II, 8, a c, d (cf. also 
VI, 83, 1), where kshetriyam is an accusative dependent upon 
apa . . . ukAatvx. For the subject of the verb cf. si in st 1. 
Perhaps apavase" in Padas a, b is also to be taken transitively, 
' when the constellations shine away (as they fade out in 
the morning the evil powers of night), &c.' Saya«a, as the 
Pet Lex. s. v. apa vas, construes all the derivatives from 
root vas in this stanza intransitively ; cf. our note on II, 8, 2. 



Ill, 9. Commentary to page 67. 

The hymn, one of the most perplexing in the AV., is 
directed against a variety of bodily disorders, or demon- 
iacal forces, among which v/shkandha and kabava stand 
out most clearly. For vfshkandha see our discussion in the 
introduction, and in the note on the first stanza of II, 4. 
The Kaujika rubricates the hymn at 43, 1, 2, where Darila 
describes the performance as a pLra£ana.ranam, Kejava (and 
Sayawa in his introduction) as a vighnaramanam, to wit : 
43, 1 . ' While reciting III, 9, an amulet of aralu (calosan- 
thes indica, a tree) is fastened (to the sufferer) by a red- 
dish brown thread (cf. st. 3) ; he is given a staff to carry 
(cf. st. 2), and he also carries a weapon *. 2. He is fumi- 
gated with (the smoke of burning) grain-chaff.' 

The hymn has been translated by Weber, Ind. Stud. 
XVII, 215 ff. The Anukramawl designates it as dyavaprc- 
thiviyam uta vaLrvadevam. 

Stanza 1. 

s. The Pet. Lexs. and Weber see in kanapha and vis- 
apha (both Hit. Aey.) the designations of certain demons or 
diseases (Weber, ' des Abmagernden, Durchdringenden '). 
Sayawa operates on the same line by means of character- 
istic etymologies, kar.raphasya (kararaphasya) krwa^aphasya 

1 The commentators prescribe that the staff shall be anointed 
-with the dregs of ghee and then be polished off, as in Kaur. 23, n. 
The same treatment is also prescribed for the weapon. 

Z 2 
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va .rvapadasya vyaghradeA, viraphasya vigat&raphasya 
spardhamanapurushakalasarpadeA vispash&xaphasya va 
kruragornahishadeA. But the statement that beneficent 
heaven and earth are father and mother of demons is 
startling l ; the usual Atharvanic way is to say that heaven 
and earth are the parents of some curative plant : III, 23, 6; 
VIII, 7, a, &c. There is nothing in the way of such an 
interpretation, and it is to be noted that the amulet of 
aralu-wood, Kauj. 43, 1 (see above), is not otherwise indi- 
cated in the hymn. I do not venture to decide. 

Stanza 2. 

a. Sayawa with some MSS-, both Sa/whita and Padapa/Aa, 
and the Paippalada read ajleshmawa// for ajreshmawa//. 
Our translation is purely conjectural. Sayana depends 
upon the practices of the Sutra : ' They (the people) carried 
the aralu-talisman, the staff, &c, being asleshmknaA, i. e. 
unaffected (aslishtOJi) by troubles, &c. ;' or, ' the gods, being 
free from phlegmatic diseases (deshmopalakshitatridosha- 
dushit&rarirarahita//), carried them.' The first of these 
suggestions, barring the precision of its application, appears 
to contain something of the truth. 

Stanza 3. 

a. Sayawa, quoting in support RV. II, 39, 4, and relying 
upon Bharatasvamin's interpretation, renders khr/galam by 
tanutrawam, ' protection of the body/ and Kaurika's opera- 
tions seem to render this quite likely: he prescribes the 
fastening of an amulet by a reddish-brown thread. But in 
the RV., khr/gale»va visrasaA, the word seems to mean 
' crutch, support.' 

o. Saya«a with some MSS., Sawzhita and Pada, and the 
Paippalada read jravasyam ; kabava is explained charac- 
teristically as follows : kabuA karburavarwaA kruraA pra«i, 
tatsambandhi vighnaA kabava^. 

1 It seems, however, to derive support from RV.I, 191, 6, which 
Sayawa quotes very aptly. 
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d. bandhiiraA, apparently plural of bandhur, is hopelessly 
obscure ; our translation ' fastenings ' is no better than 
Sayawa's asmabhir baddhaA, or his alternate bandhura/z 
asmabhir dharyama#aA ma»ida»</adaya£. The word ought 
to be identical with the stems vandhur, RV. I, 34, 9 (trayo 
vandhuraA ; cf. trivandhura), bandhura, and vandhura, ' the 
seat of a wagon.' The matter is complicated still further 
by bandhura with discordant accent in st. 4. 

Stanza 4. 

The basis of this translation is again very unstable owing 
to the word bandhura which is lexically and grammatically 
obscure. Saya«a presents an entirely different result : 
' O ye people who desire glory (by conquering the enemy), 
but go (into battle) bewildered as the gods by the wile of 
the Asuras, may your weapons (bandhura sawbaddha 
dhrzta kha</gadirupa hetiA !) destroy the kabava as the ape 
the dog!' 

Stanza 5. 

Sayawa upon the basis of many MSS. (both Sawhita and 
Padapa//za) reads bhatsyami (badhnami). Shankar Pandit 
adopts this reading. In Pada d, Sayawa with some MSS. 
reads £arishyatha for sarishyatha ; cf. st. 4. 



Ill, 11. Commentary to page 49. 

This hymn, whose first four stanzas are essentially the 
same as RV. X. 161 = AV. XX, 96, 6-9, must have 
originally had the general value indicated by our title. 
But the Sutra (Kauj. 27, 32-33) specialises, and directs its 
employment against gramya (sc. vyadhi), 'venereal disease,' 
(Darila, mithunasa;«yogat). Kerava prescribes it against 
children's diseases and venereal diseases (balarogagrihite £a 
maithunadoshabhaisha^yany u£yante . . . maithunara^a- 
yakshmani bhaisha^yam) ; S4ya«a, against diseases of 
children, or disease contracted from women (balagraharoge 
nirantarastrisawfgati^anitayakshmawi £a). The practices 
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are as follows : 27, 32. 'While reciting the hymn the patient 
is given to eat a porridge containing rotten fish 1 . 32. He 
is taken to the forest 2 , and (in the morning), when the 
constellations begin to fade, he is sprinkled with water 
which has been warmed by quenching in it burning sesame, 
hemp, cow-dung, and sacred firewood 8 (all gathered in the 
forest).' 

The hymn figures in the takmana\ranaga«a (Ath. Parlr. 
32, 7), and the &yushyaga«a (ib. 32, 4) of the Gawamali ; 
see Kauj. 26, 1 note; 54, 11 note. See also 58, 11, and 
Vait. Su. 38, 1. Stanza 4 is quoted in Ath. ParLy. 18 2 , 1. 
The Anukramawi, aindragnam dyushyam. The hymn has 
been translated by Weber, Ind. Stud. XVII, 231. There is 
no basis, as far as can be seen, for his caption, * Bei schwerer 
Geburt.' 

Stanza 1. 

For the disease a^«atayakshma (cf. AV. VI, 127, 3), and 
r4§ayakshmi, see Wise, Hindu System of Medicine, p. 32 1 ff. ; 
Grohmann, Ind. Stud. IX, 400 ; Zimmer, p. 375 ff. 

Stanza 2. 

d. Most of Shankar Pandit's and, apparently, all of Roth 
and Whitney's MSS. read aspar.ram. Sayawa, as the 
vulgata, asparsham (prabalaw karomi). 

Stanza 3. 

a. The divine attribute 'thousand-eyed,' predicated to 
Indra, Agni,Vish«u, &c. (see Pet. Lex. s. v. sahasr&ksha), is 
here transferred to the powerful oblation. Cf. the note on 
IV, 20, 4 ». 



1 For putLrapharl, see Kaujika, Introduction, p. lii. 

* In order to wipe away the effects of the dissolute habits of the 
village (grSmya). 

' For^fvila, cf. Kaux. 27, 30 in our introduction to III, 7 (also 
Kaiu. 28, 2 ; 29, 8). For s&nii, see Kaor. 8, 15. 16. 
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Stanza 8. 

The correlation of the hymn with diseases of children 
(K&rava and Saya«a) is based upon this stanza. Kaurika, 
however, has other matters in mind. 

Ill, 12. Commentary to page 140. 

The hymn forms in the ritual a part of a gawa or series 
entitled vastoshpatiyani (sc. suktani), ' hymns pertaining to 
Vastoshpati, the lord of the homestead,' Kaiu. 8, 23 ff. 
(see index B, p. 384 b , of the edition). More specifically it 
is employed in Kaur. 43, 8-1 1 as part of an extensive 
ceremony at the erection of a house entitled by the Atharva- 
Paddhati (see p. 1x8, note 11) as br»ha££Aalakarma, 'the 
great ceremony of house-building,' in distinction from a 
less elaborate ceremony at Kaur. 23, 1 ff., entitled laghu- 
jalakarma (see p. 61, note 12). 

The performances at Kaus. 43, 3 ff. begin with an intro- 
ductory rite in connection with AV. VII, 41, designed to 
remove obstacles in the way of the builder; apparently 
this is known by the special name of jyenayaga, or 
syenegya. See the discussion of this somewhat obscure 
point in the fifth series of our Contributions, Journ. 
Amer. Or. Soc. XVI, p. 12. Then the materials for 
building are brought on, and the excavation for the 
house is made, and next the actual work of erection is 
accompanied by the recitation of the stanzas of our hymn, 
to wit : 43, 8. ' The hymn AV. Ill, 12 is recited while the 
(central post *) is being fixed and erected. 9. Having 
anointed it, the sixth stanza of the hymn is recited while 
the act stated in it is being performed (i. e. while the cross- 
beam is being placed upon the post). 10. Having taken 
a pitcher of water, and the fire, they enter the house while 
reciting the eighth stanza. 11. (The house) is rendered 

1 So according to Darila, madhyamasthunam ; Kcrava and Ath. 
Paddh., more generally, jilam. Cf. Hir. Gnh. I, 27, 2, dvarasthu- 
»am uA/fcirayati ; also Apast. Gr»h. VII, 1 7, 3. 
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firm by reciting the two ' firm ' stanzas (dhruvabhyam, sts. 
i and 2). The ceremonies are concluded in Kaiu. 43, 
12-15 with sprinkling the house, the recitation of more 
mantras, an especial oblation to Vastoshpati, feeding the 
Brahmans, and final blessings. 
The hymn has been treated by Ludwig, Der Rigveda, 

III, 463; Zimmer, p. 150 ff.; Weber, Ind. Stud. XVII, 
234 ff. ; Grill a , pp. 59, 108 ff.; cf. also Hillebrandt, Veda- 
chrestomathie, p. 45. The Anukramawt designates the 
hymn as .ralasuktam, and vastoshpatlraladaivatam. Similar 
themes are treated in Asv. Grih. II, 8 ; Par. Gr*h. Ill, 4 ; 
Sankh. Grih. Ill, 2, 3 ; Hir. Grih. I, 27 ; Apast. GWh. VII, 
17 ; Apast. Mantrabr. II, 15 ; Bharadva^a's Grih. II, 3 ; 
cf. Oldenberg, Sacred Books of the East, vol. xxix, pp. 92, 
212, 345 ff. 

Stanza 1. 

a, b. The words dhruva7» and ksh^me convey each the 
idea of good settlement, and sound foundation ; cf. V$g. 
S. XVIII, 7 ; Tait. S. IV, 7, 3, 1, ksdmar ka. dhr/tir £a, and 
RV. I, 73, 4 ; VII, 88, 7, dhruvasu kshitfshu. Hence the 
renderings of Ludwig, Weber, and Hillebrandt ' im gliicke, 
in frieden,' &c, do not quite catch the point. Cf. also AV. 

IV, 1, 4- 

d. upa saw £arema seems to convey the idea of close 
union. In the only other passage quoted by the Pet. Lex. 
it refers to sexual intercourse, bhartaram upasam£aret 
(Brzhat-Sawhita 77, 26). Sayana, vyavaharema. 

Stanza 2. 

The wording of the stanza is formulaic. In Par. Grih. 
II, 17, 9 Pada b is applied to the furrow of the field ; see 
also the other Gnhya-texts, cited in the introduction. 

For sunrftavati, 'full of abundance,' see Oertel in the 
Proceedings of the Amer. Or. Soc, May, 1891 (Journ., vol. 
xv, pp. xcv ff), and our Contributions, Fifth Series, ib. XVI, 
p. 19. Ludwig, ' reich an trefflichkeit ; ' Zimmer, ' reich an 
wonne ; ' Weber, * reich an frohen liedern ; ' Hillebrandt, 
' reich an lieblicher rede ;' Grill, ' reich an herrlichkeiten.' 



Digitized by 



Google 



Ill, 12. COMMENTARY. 345 

Stanza 3. 

Hillebrandt and Grill regard the first two Pldas as 
defective, but they are anush/ubh, no poorer than many 
others in the AV. The Anukr., brihati. 

a. dharwrf is in intentional relation with dhruva", hence 
• a supporter ; ' cf. Tait. S. IV, 3, 7, 2. Grill, ' vielfassend, 
vielbergend ; ' Zimmer and Hillebrandt, ' geraumig.' The 
Pada is catalectic. 

b. brih&ikAaxidkA, ' with broad roof.' The translation is 
problematic, the word being Sir. Aey. /Wandas does not by 
itself ever occur in the meaning ' roof (£^adis, Madman). 
Some support may be derived from st. 5 c, tritium vasana, 
since in Hir. Grzh. the roof is smoothed with a stanza 
containing the same Pada. The words there used are 
Mannam (sc. jalam) abhimmati. Sayawa, prabhutaMa- 
dana, mahadbhii ^andobhir devair upeta va. For pflti- 
dhanya 1 of the text of the 5aunakiya-jakha, the Paippalada 
reads putadhanya ; this underlies our translation. Cf. 
pariputeshu dhanyeshu, Manu VIII, 331, and perhaps also 
the expression kr*'ta" dhana^, RV. Ill, 35, 7. 

d. Cf. 5ankh. Grih. Ill, 3, 9, a syandantawz dhenavo 
nityavatsaA. The majority of Shankar Pandit's MSS. 
(both Padapa/^a and Sawhita) read aspandamana^. 

Stanza 4. 

o. Most MSS., and the editio princeps, read ukk/tantxx ; 
Sayawa, Shankar Pandit, with some MSS., and the Paippa- 
lada, ukshantu, the basis of our translation. Again, our 
translation presupposes the reading udna* for unna - of the 
edition: the MSS. read utn£ (cf. VII, 45, 2 ; VII, 18, 1, 
and the Index Verborum, p. 67). The Paippalada, 
Shankar Pandit with some of his MSS., and Sayawa have 
udna"; cf. RV. I, 85, 5, (marut&6) udabhir vy undanti 
bhfima. 

1 Sayawa, with desperate literalness, putigandhopeta^trwadhanya- 
yukta, ' endowed with evil smelling, old, grain 1 ' Ludwig suggests 
pratidhanya or pr&tidhanya, ' gut zu verschliessen.' 
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d. For n{ tanotu, cf. AV. VII, 90, 3 ; VII, 31, 3, and the 
plant nitatni, used to prevent the falling out of hair at AV. 
VI, 136, 1. Sayawa, nitarawz karotu. 

Stanza 5. 

a. The words manasya patni are addressed directly to 
the house (yala), as may be gathered from IX, 3, 21 ; the 
house, after it is erected, is deified, since the weal or woe of 
its inhabitants are now dependent upon its behaviour. 
Saya«a, mananiyasya vastupate^ patni, 'O wife of Vastupati 
who is to be honoured 1 ! ' Grill's etymological combinations 
are superfluous ; his comparison of Zend nmano-pathni and 
nmand-paiti (Gathic, demana) contrary to phonetic law. 
Ludwig and Weber, ' herrin des maasses ; ' Ludwig at IX, 
3, 5 ff. (Der Rigveda, III, pp. 464-5), ' herrin des verweilens ; * 
Zimmer and Hillebrandt, ' genie des baues ; ' Grill, ' hort der 
rast.' 

b. Sayawa reads nirmita for nimita. 

Stanza 8. 

a, b. The expression S. roha, ' ascend,' harbours two double 
ententes, borrowed from other well-known events in life. 
First, sexual connection, in a manner similar to the union 
of the two sticks with which fire is churned (see e. g. VI, 
11, 1, and cf. Ill, 6, 1) ; secondly, the various acts of ascend- 
ing which form parts of the consecration of a king, the 
ra^asuya (cf. Kaur. 17, 3. 9 ; AV. IV, 8). The rule of the 
king is indicated clearly in the next Pada (cf. AV. I, 10, 1), 
and in the anointing of the post, prescribed at Kaur. 43, 
10. The word vira^an in Pada b, which we have rendered 
' ruling,' again suggests the alternate meaning, ' shining ; ' 
cf. 'the shining roof in AV. Ill, 7, 3. The vamsa. is a 
very important part of the house ; sometimes it splits, and 
elaborate performances are prescribed in Kauf. 135 to meet 
that misfortune. 

1 Still worse is the alternate interpretation, mfyamanam dhin- 
yadikaw manaw tasya patni palayitr*. 
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o, d. Both Padas are hypermetric; the first may be 
mended by excluding gr*ha«am (so in our version), which 
seems to have crept in from st. 9 c ; the second by chang- 
ing sarvaviraA to siivtraA or savlraA. The translators render 
upasattaYo, erroneously, by 'inmates;' this is certainly 
incorrect, as may be gathered from V^g-. S. XXVII, 2. 4, 
ma* ka. rishad upasatta" te agne ; AV. II, 6, 2, mi te rishann 
upasattaYo agne. Sayawa, upavadanakartaraAT^Ludwig, 
fancifully, 'nicht sollen dich verletzen die belagerer der 
hauser 1 ' 

Stanza 7. 

Occurs with many variants in the Gr/hya-stitras of Asv., 
Par., 5ahkh., Hir., Apast., Bharadva^a, Manava ; see the 
introduction, and Professor Kirste's edition of the Hiranya- 
k&rin, p. 54, notes. 

b. The reading ^agata saha, also in Hir. and Bhar. ; 
Man. has ^agada saha ; Par. ^agadaiA saha ; the other 
texts show still greater differences. For^agat, see Zimmer, 
p. 150, and AV. IX, 3, 17. Oldenberg in the Sacred Books, 
vol. xxix, pp. 345, 395, and xxx, p. 205, renders both ^agat 
and £-agada by ' companion ; ' Ludwig, ' mit dem lebenden ; ' 
Weber, ' nebst allem was sich ruhrt.' The others, as above. 
Sayawa, gamanarflena gavadina saha. 

o, d. Sayana has kumbhaA which approaches the reading 
of .Sankh., kumbhya/* ; and kalartr, like Apast. and Bhar. 
The last seems preferable to kalirair of our texts ; cf. the 
note on VI, 59, 2 b. 

Stanza 8. 

In the Paippalada this stanza is wanting here, appear- 
ing (with variants) in another hymn j Grill in his transla- 
tion places it before stanza 7, without a statement of his 
motive. Cf. Kauj. 43, 10; Vait. SO. 16, 1 (with the vikara, 
adhvaryo for nari), and in general AV. IX, 3, 22, and Kaur. 
66, 25. 

o. Saya«a reads patrim and samindhi (sawdtptan kuru). 
Shankar Pandit, with most of his MSS., reads im£m patr/h, 
referring im^m to the house. 
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d. Weber emends, abhf ksharaty enan, but neither change 
is necessary. See II, 12, 4, ish/apurtam avatu naJt. 

Stanza 9. 

Identical with AV. IX, 3, 23, and quoted frequently in 
the Atharva-Paruish/as (16 ; 19 8 , 3, &c). 



Ill, 13. Commentary to page 146. 

The first six stanzas of this hymn recur in Tait. S. V,6, 1, 
2-4 ; Maitr. S. II, 13, 1, in connection with certain oblations 
of water (kumbhesh/aka/z, or apaw* grahaA), and they are evi- 
dently originally at home in the Ya^us-ritual. The etymolo- 
gical puns, heaped up in the first four stanzas, explain the 
various names of water quite in Nirukta and Brahmawa-style. 
The seventh stanza does not occur in the Ya^us-sawhitas ; it 
is the one that is characteristically Atharvanic : it narrows 
down the general subject of the praise of the waters to 
the special subject in hand, the deflection of a river from 
its course \ The Kaurika, 40, 1-6, supplies the very inter- 
esting practices engaged in for the same purpose, to wit : 
' 1. He who desires that a river shall go a certain way, walks 
along that way, pouring out water, while reciting the pre- 
sent hymn. 2. He sticks up the (kinds of grass or reeds 
called) k&sz, dividhuvaka, and vetasa s . 3. While reciting 
st. 7 a, he places gold upon the mouth of the river (that is, 
the point from which the river shall branch into the desired 
channel). 4. With st. 7 b he ties a frog, striped like the 
reed-plant ishika, through the arm-pits (pits of the fore- 
feet) with two threads, one red and the other blue 3 (and 
places him into the outlet). 5. With st. 7 c he envelopes 

1 For its employment in the Vaitdna-sfltra, see the note on the 
stanza. 

* For the explanation of these varieties of water-plants, see 
DSrila and Karava. Saya«a, kajajaivalapa/erakavetasasAkhaA. 

* Cf. the introduction to VII, 116, and the notes on IV, 17, 4 ; 
VIII, 8, 24. 
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the frog in an avaka-plant (blyxa octandra) 1 . 6. With st. 
7 d he pours water (over the frog) 2 .' 

The symbolism of these performances is unmistakable : 
they anticipate the presence of the water with all its life. 
The gold (40, 3) reflects ' the golden-coloured, clear, pure 
waters ' (AV. 1, 33, 1 : see also st 6 of our hymn) ; the river 
grasses and reeds symbolise the river-vegetation. Above 
all the frog, securely tied so that he cannot leap away, 
and the water-bringing avaka affiliate this practice with 
one of the most interesting practices of Vedic common life ; 
see our article, ' On a Vedic group of charms for extin- 
guishing fire by means of water-plants and a frog,' in the 
second series of Contributions, Amer. Journ. Phil. XI, 343 ft". 

The hymn has been translated by Weber, Indische 
Studien, XVII, 240 ff. ; cf. also Bergaigne et Henry, 
Manuel Wdique, p. 143. The Anukrama«i, varuwam (cf. 
Kaor. 40, 7), uta sindhvabdaivatam. 

Stanza 1. 
The etymologies in this and the next three stanzas are 
dominated by that punning spirit which has made etymo- 
logy by far the feeblest product of the linguistic endeavours 
of the Hindus. In the present instance, however, the deri- 
vation of nadf, ' river,' from nad, ' roar,' is likely enough. 
The mythological event alluded to is the well-known rush 
of the waters over the dead body of the (cloud-) dragon 
Vr*'tra, slain by Indra ; cf. e.g. RV. I, 3a. 

Stanza 2. 
Varuwa (and Mitra) are also instrumental in procuring 
water, but it is rather the quiet streaming down of refresh- 

1 Cf. Amer. Journ. Phil. XI, p. 349, and add Sat. Br. XIII, 8, 
3, 13; U/y.Si. Ill, 5, 13 ff. 

* Kaur. 40, 7-10 continues with an expiatory performance, con- 
sisting chiefly of oblations to Varuwa, the god of the waters, in case 
this new watercourse should threaten the surrounding country with 
an inundation. The hymn is employed further with many others 
at Kauj. 41, 12 for sprinkling certain oblations, offered by one 
about to start upon a business tour. Cf. also Ath. ParLr. 10. 
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ing rain, than the storm-flood at the time of the monsoon. 
The notion of conquest by thunderbolts, as weapons used 
against demon serpents, is not present. See Bergaigne, La 
Religion V^dique, III, 122 ff. (especially pp. 125-6). The 
root valg, which here represents the motion of the waters, 
seems to contain an almost playful touch : it is used of the 
gamboling of animals. The allusion to Indra's ' meeting of 
the waters as they went ' is obscure. The Maitr. S. reads 
saw*pra£yuta for yat preshita. 

Stanza 3. 
b. The lexicons and the translators derive avivarata from 
var, ' enclose.' Sayawa, correctly, it seems to us, from var, 
'choose,' avivarata vr/tavan yushman svatmasat kartum 
aiJkkAat What sense is there in saying of Indra that he 
hindered the waters, and when did the waters flow against 
his will (' contre le gre d'lndra,' Bergaigne)? An obvious 
paradox. Soma is said, RV. IX, 94, 1, to purify himself by 
acting wisely in choosing the waters : ap6 vrtnknih pavate 
kaviyan; cf. also V, 48, 1. Indra here is said to appro- 
priate the waters for his purpose, the benefaction of men. 

Stanza 4. 
The exact mythic attitude of this stanza is not clear. Is 
Indra the subject of apy atish/Aat or some god hindering, 
or trying to hinder? Cf. RV. VIII, 6, 16: « He, O Indra, 
who lay confining thy great waters, him didst thou smite.' 
Cf. also RV. I, 32, 12, where one god, or a certain god 
(deva ekaA), resists Indra. The verb apy attsh/Aat means 
either to stand upon (so Saya«a, adhyatish//*at), or ' stand 
in the way ' (Pet. Lex.). We incline to the former view. 
The way in which the word mahfr in Pada c is utilised is 
somewhat obscure : it seems to be brought in partly for the 
sake of furnishing an etymological basis (sit venia verbo) 
for the m of udakam, and partly (note the iti), to infuse 
a dash of archaism into the reminiscence. 

Stanza 7. 
This seems to be distinctly ritualistic (sautra) in charac- 
ter. The calf may be the frog of the Sutra above. Cf. 
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also its use in Vait. Sti. 29, 13, for which see the introduc- 
tion to VI, 106. The waters are cows, because the frog, 
the water-animal, is their child. Or the new river-bed may 
be the calf; cf. RV. Ill, 33, 1. 



Ill, 14. Commentary to page 143. 

For the employment of the hymn in the ritual, see our 
introduction to II, 26. Cf. also Ath. Parij. 16. The Anu- 
kramawi, nanadevatyam uta gosh/^adevatakam. Previous 
translations: Ludwig, Der Rigveda, III, 469; Weber, Ind. 
Stud. XVII, 244 ff. ; Grill 2 , pp. 64, 112 ff. 

Stanza 1. 

o, d. Sayana defines ahaigata by ahany-ahani ^ayate. 
The expression occurs once more, V, 28, 12, and 'aus- 
picious' comes very near to its sense. Its opposite is 
anahaiyata, Sahkh. St. XIV, 51, 2-5, 'born on an unlucky 
day'=papanakshatre g&XaJt, Kaur. 46, 25, and elsewhere. 
Cf. Weber, Nakshatra, II, 314-15 note. Either it is, 
* born on a good (pu«ya) day,' or ' born by day in distinction 
from night' (cf. nakta»»gata, I, 23, 1). The word adr/shfa, 
II, 31, 2; RV. I, 191, 1 ff., &c, would then approach the 
opposite meaning. Cf. aharbha^ and ahardrfr. 'With 
the name ' may mean ' with the kind, or species ; ' cf. V, 
4,8. 

Stanza 3. 

Both milk and honey are frequently added to the Soma. 
Hence the milk is here spoken of as honey, Soma being the 
middle term as it were. Cf. Hillebrandt, Soma und ver- 
wandte Gotter, pp. 219, 238 ff. 

Stanza 4. 

b. jake»va (Padap. .raka iva) has occasioned unnecessary 
discussion. The word is not treated at all independently 
in the lexicons. The Western authorities generally regard 
it as ace. plur. neut. of s&krit, .raknas, &c. Sayawa's .raka 
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makshika has good support in the literature. At Tait S. 
V, 5, 12, i ; Maitr. S. Ill, 14, 13 ; V&£. S. XXIV, 32 the 
word occurs in connection with other animals (Mahidhara, 
jakunti ; Madhava, .raka makshike«ty eke, dirgha-karoo 
mrjgavLresha ity apare), and as the word is preceded or 
followed there by suka, 'parrot,' and s&ri (see the note 
on st 5), there is no doubt but what Sayawa has hit the 
point. I should not be surprised to find the .raka identical 
with the kma, mentioned at Kaur. 10, 2, along with juka 
and sarika. Cf. also Tait. S. V, 5, 18, 1, and commentary. 
Grill suggests an improbable remedy, jakeva=^aka(m) iva 
or jaka iva, ' like vegetables ' (cf. German, ' wie 's unkraut *). 

Stanza 5. 

b. jarLsalceva (Padap. skris&kk iva) is doubtful. Sayawa, 
helplessly, kshawena sahasraro <bhivardhamanaA prawtvi- 
sesh&A ; the suggestion seems incredible even from Sayana. 
jari (=sari, sarika, and sarika) is a certain bird which, like 
the parrot (mka), imitates the human voice ; see Tait. S. V, 
5, 12, 1 ; Maitr. S. Ill, 14, 14; Ytg. S. XXIV, 33. It 
appears there in connection with juka, ' parrot,' and .raka (cf. 
st. 4). It seems hardly possible that our passage does not 
harbour these very two words, and accordingly I have 
emended to jarmikeva (= s&risukA/i iva, with double sandhi). 
Cf. also Kauj. 10, 2. The translators have again endea- 
voured to find sikrit, jaknas in the second part of the 
word. For further suggestions, all of which seem to me 
to be silenced by the considerations advanced in this and 
the preceding notes, see Grill, 1. c. 



Ill, 15. Commentary to page 148. 

The Sutra rubricates the hymn in various non-significant 
practices. At Kauj. 50, 12 the merchant, while reciting 
the hymn, sets up (or, loads up) his ware (or, his shop), 
after it has been anointed with the dregs of ghee. At 59, 6 
the person who desires merchandise recites the hymn. Cf. 
Gohh. IV, 8, 19 ff. ; Khad. IV, 3, 7. The hymn is also 
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worked up in the comparatively late indramaha or indra- 
mahotsava festival, Kaur. 140, 16; Ath. Park 19 1 ; and sts. 
7, 8, which are scarcely connected with the body of the 
hymn, are rubricated in Kaur. 70, 13. 14. The Anukramani, 
vairvadevam utai*ndragnam ; the author is paayakamo 
-tharva. 

Previous translations: Ludwig, Der Rigveda, III, 215; 
Zimmer, p. 258 ; Weber, Ind. Stud. XVII, 247 ff. ; Grill 2 , 
pp. 69, 113 ff. Cf. also Hillebrandt's Vedachrestomathie, 
p. 38. 

Stanza L 

Indra who gathers in the stakes at all contests (dhana- 
^ft, dhanaw^aya) is their possessor (frana), and hence in the 
position to bestow wealth (dhanada"). The same attributes 
are given to Agni in various passages of the R.V., justifying 
the appeal to him in the sequel (st 3 ff.). 

Stanza 2. 
The first two Padas are repeated in a different connec- 
tion at VI, 55, 1 5 cf- Tait. S. V, 7, 2, 3- 

Stanza 3. 

Cf. RV. Ill, 18, 3, where the stanza occurs in its proper 
connection. The word i&Mta&no doubtless suggested its 
adaptability for the present mixtum compositum. 

Stanza 4. 

The brackets about the two first Padas are designed to 
show the looseness of the connection with the rest ; but 
there is no reason for doubting that they were put here by 
the Atharvan poet. They were put here because they 
speak of the ' far road which we have travelled.' Sayawa 
treats them as an independent (fourth) stanza, and then 
continues with the following divisions, thoroughly subver- 
sive of good sense : our 4 b-f and 5 a, b (six Padas) =5 ; our 
5 c, d and 6 a, b=6 ; our 6 c, d=7 ; our 7 = 8 ; our 8=9. 

a. Weber emends jara«im to saramm, translating, ' Diesen 
Weg du glattestest uns, o Agni ! ' 
[42] a a 
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e. The Paippalada reads, sawrarawa liavir ida>« ^usha- 
ntam. But the plural is vague. 

f. £aritam and utthitam are rendered in accordance with 
Grill and Sayawa, £aritam a£aritam vikrayadikam utthi- 
tam tasmad vyavaharad utpannaw labhayuktaw dhanam. 
The other translators, flatly, 'our going and our departure.' 

Stanza 5. 

d. devan is metrically superfluous : the sense, too, ' devas 
who shut off gain,' has an Avestan rather than a Vedic ring. 
The word is a gloss, suggested by devaA in Pada b. 

Stanzas 7, 8. 

The two stanzas seem to have no connection with the 
rest of the hymn. They are Ya^fus-formulas (st 8, with 
variants in Tait. S. IV, i, io, i ; Maitr. S. II, J, J ; Ka///. S. 
XVI, 7 ; Va^\ S. XI, 75), and are employed fittingly as 
puronuvakya and ya^ya in connection with a pur«ahuti at 
K&us. 70, 13. 14, on the occasion of the ceremony of build- 
ing the householder's fire (agnyadhanam). The Atharvan 
tradition regards six stanzas as the normal number for the 
hymns of the third book (see AV. XIX, aa and 23, and 
Ath. Park 46, 9. 10). 



Ill, 18. Commentary to page 107. 

This hymn is a repetition with variants of RV. X, 145. 
The Anukramawi there gives it the name indra«y-upanishad 
(Sharfguturishya, indra«yr*'shika ; Saya«a, indra«ya ar- 
sham) 1 . It constitutes also a part of the Apast. Mantra- 
brahmawa I, 15, 1-6, and the stanzas are employed at 
Apast. Gr»h. Ill, 9, 5. 6 (cf. Kaur. 33, 7 ; Gobh. Gr*h. II, 
6, 6 ff.) in a charm practised with the pa/a-plant (clypea 

1 Cf. for the relation of Indrani to marital life, our Contribu- 
tions, Sixth Series, Zeitschr. d. Deutsch. Morg. Gesellsch. XL VIII, 
55' ff- J 579- 
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hcrnandifolia ; cf. our introduction to II, 27). The prac- 
tices of Kaurika (36, 19-21) differ entirely from those of 
Apastamba. The plant which is used there is the ba«a- 
par«i (so also Kauj. $6, 38). Darila glosses, jarapunkha ; 
Kejava, masika (cf. Kaurika, Introduction, p. liii) 1 . It 
seems to have been suggested to the ritualist by the epithet 
uttanaparna in stanza 2, but Sayawa there has in mind 
again the pa/a, since he quotes AV. II, 27, 4, and in his 
comment on st. 1 says outright, pa/Aakhyam oshadhim. 
Kaiuika's performance is as follows : 36, 19. ' While 
reciting III, 18, a ba«apar/ri~plant is mashed, mixed with 
a spray (of milk) from a red she-goat, and scattered round 
about the bed (of the rival woman). 20. While reciting 
stanza 6 a, a leaf (of the plant) is fastened beneath the bed. 
21. While reciting stanza 6 b (a leaf) is thrown upon the 
(bed).' We would draw especial attention to the totally 
different employment of the stanzas in Apast. Grih. Ill, 9, 
5. 6, in illustration of the loose, subjective symbolism which 
governs their manipulation. The general purpose of the 
practice is. however, there the same as with Kaujika. 

The hymn has been translated by Weber, Ind. Stud. V, 
222; XVII, 264 ff. ; Zimmer, Altindisches Leben, p. 307. 
The Rigveda version by Ludwig (932) and Grassmann in 
their well-known works 2 ; the version of the Apast. Man- 
trabr. by Winternitz, Das altindische Hochzeitsrituell, p. 98. 
The Ath. Anukramam, atharva*nena suktena sapatni- 
prawuttyai vanaparoam oshadhim astaut. 

Stanssa 2. 

a. Sayaaa here and at RV., uttanaparwe uttanani urdhva- 
mukhani parcani patra«i yasyaA. 

1 According to the Pet. Lex. the common name for this plant is 
umhali, similar to the indigo-plant ; it is also known as suryavamrf. 
Both banaparni and jarapuftkha seem to mean ' having arrow-form 
leaves.' 

2 The RV. version seems on the whole secondary to that of the 
AV. : dhama for «uda in st. 2 c ; kuru for kr»*dhi in 2 d. 

a a 2 
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Stanza 4. 

c. I read adha, ' now,' upon the basis of adha in some 
MSS., Sayawa's adha, and with reference to atha in the 
RV. Most MSS. read adhaA (' low shall be my rival,' &c.) ; 
this is the text adopted by the vulgata, and Shankar 
Pandit. 

Stanza 5. 

A very similar stanza occurs XII, i, 54; Sayawa is 
seduced by its pratika, aham asmi sahamana(A), to confuse 
it with the present, and to suppose that Kaur. 38, 30 quotes 
it, instead of XII, 1, 54. 

Stanza 6. 

The Sutra does not place the plant about and upon the 
husband, but about and upon the rival. Saya«a follows 
through thick and thin. Apast. Grih. Ill, 9, 6 correlates 
the stanza with the husband : ' she embraces the hus- 
band with her arms,' with the stanza alluding to the word 
upadhana (Mantrabr. I, 15, 6). 

Ill, 23. Commentary to page 97. 

This hymn furnishes the mantras for the well-known 
house-practice, called pumsavanam in the GWhya-sutras 1 . 
The Atharvanic form of it is described in Kaur. $5, 1-4, as 
follows: 1. Now the rites for producing a son. a. (They 
are made) in behalf of the woman after she has laid aside 
the linen soiled by her menses, under a male constellation. 
3. While reciting III, 23 an arrow is broken to pieces over 
her head, and (a piece of the arrow) is fastened (upon her 
as an amulet). 4. Into a cup made from a plough (the 
practitioner) puts milk of a cow which has a calf of a colour 
identical with her own, and rice and barley, mashes it up, 
adds to the mixture two adhyawrfa plants, or leaves from 
a great pallra (butea frondosa) and a vidarf (batatas pani- 

1 Cf. Sankh. I, 19. 20; Ajv. I, 13; Par. I, 14; Gobh. II, 6; 
Khad. II, 2, 17 flF. ; Hir. II, 2 ; Apast. VI, 14, 9. 



Digitized by 



Google 



Ill, 23. COMMENTARY. 357 

culata), and does with the mixture as in the case of the 
paidva-ceremony (i.e. he puts it up the right nostril of 
the woman with his right thumb ; cf. Kauj. 32, 21, in the 
introduction to X, 4) *. 

Stanzas 2-4 are repeated with variants in 5ankh. Grih. 
I, 19, 6 ; stanzas 2, 4, 5 (entire or in part) in Hir. Grih. I, 
25, 1. The hymn has been translated by Weber, Ind. Stud. 
V, 223 ; XVII, 285 ff. ; Ludwig, Der Rigveda, III, 477 ff. ; 
Zimmer, Altindisches Leben, p. 319. The Anukramawi, 
£andramasam uta yonidevatyam, brahma»nena putraw 
prarthayad yonim abhish/uya pra^aya iti. 

Stanza 2. 

d. Ten lunar months reconcile this statement with the 
biological facts; see Weber, Nakshatra, 11,313; Zimmer, 
366. 

Stanza 4. 

Hir. Grih. I, 25, 1, yani prabhti«i vlryawy rz'shabha ^ana- 
yantu naA, tais tvaw garbhiwl bhava . . . prasur dhenuga 
bhava. Sankh. Grih. I, 19, 6, purushaA for rishabhti/t. 

Stanza 5. 

a. Ludwig, 'das pra^apatyam vollziehe ich dir;' Zim- 
mer, 'ich verschaffe dir Zeugungsfahigkeit;' Weber, 'ich 
thu dir an das Zeugungswerk ' (Ind. Stud. XVII, 286); 
' ich schafF dir Zeugungsfahigkeit ' (ib. V, 224) ; Sayawa, 
pra^apatina . . . nirmitaw pra^otpattikaraw karma. 

Stanza 6. 

Cf. VIII, 7, 2, and perhaps III, 9, 1. The plants are 
undefined ; see the Sutra, and Sankh. Grih. I, 19, 1 ; 20, 
3-4- 

1 The complicated practice is not clear in every detail. For 
phdla^amasa and adhyawafe, see Kaurika, Introduction, pp. Hi and 
xlv, and .Sankh. Grih. I, 19, 1 ff. The Gr/hya-texts, cited in the 
preceding note, contain quite a number of parallels. There seems 
to be a cheap symbolism in the choice of the names of the two 
plants, adhyam& : a»da, ' egg/ and vidari : vi dar, ' burst, cleave.' 
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Ill, 25. Commentary to tage 102. 

The practices of the Sutra, Kauy. 35, 22-28, embody 
symbolically a large portion of the statements and similes 
of the hymn, to wit : 22. ' While reciting the hymn he 
(who wishes to subject a woman) pushes her with his 
thumb (cf. st. 1). 23. He puts on (the fire) twenty-one 
(pieces of kudl-wood) ', with their thorns to the east (or 
forward ; cf. st. 3), adorned (i. e. anointed with ghee), over 
which the hymn has been pronounced. 24. (Then he puts 
on the fire) the twenty-one tips of the kudi, together with 
threads (which have been wound about them). 25. For 
a period of three days (literally, nights) he burns thrice 
each day kush/^a (costus speciosus) dipped in butter. 26. 
Having put the mattress (?) of his couch face downward he 
sleeps upon it (three nights) 2 . 27. He places warm water 
into a tripod, fastens s it to the foot (of his bed), and lies 
agitating it with his great toes. 28. By means of a bow 
which is darbhytisha (? cf. Kauj. 32, 8, in the introduction 
to VII, 74, and Kaurika, Introduction, p. li), and has 
a bowstring of hemp, with an arrow whose barb is a thorn, 
whose plume is derived from an owl, whose shaft is made 
of black ala-wood (see Kaurika. Introduction, p. xlvi), he 

1 The word kudi is to be supplied from the next Sutra. For 
kudi =badarf, 'Christ's thorn,' see Kaurika, Introduction, p. xliv. 
Darila observantly sees in this practice the symbolic realisation of 
st. 3, ya plihanam iti lingat. 

2 This translation of the Sutra is a doubtful paraphrase of 
Kerava's and Sayawa's statements. The Sutra is: dirghotpale 
•vagrihya sawvwati. D&rila, maw^akeje (! ? madfakam) adhaA 
kmi (?kr»lvi) tatra sawvirati; Kejava, kha/v£m adhomukhapa/- 
/ikaw grihhvi . . . svapiti ; S£ya»a, kha/vay£ adhomukhapa/Zikam 
gr»hitv£ triratraw svapiti. The practice refers symbolically to 
st. 1 b, ' do not hold out upon thy bed.' All this does not explain 
dirghotpale ; cf. the equally difficult utpale, Kaar. 36, 7 (see the 
introduction to IV, 5). 

5 Read, apparently, with Sayawa and one MS. prabadhya- for 
prabaddha-. 



Digitized by 



Google 



Ill, 28. COMMENTARY. 359 

pierces the heart of an effigy * made of potter's clay ' (ibid, 
p. xlvii). The last Sutra embodies st. 2. 

For Kama in general as a cosmic force, see the introduc- 
tion to IX, 2. For Kama as the god of love, Weber, Ind. 
Stud. V, 435 ; Muir, Original Sanskrit Texts, V, 407 ; 
Zimmer, p. 300. In both forms he is brought into close 
relation with Agni (fire) ; cf. Hir. Grih. I, 3, 7. 

The hymn has been translated by Weber, Ind. Stud. V, 
224; XVII, 290 ff. ; Muir, 1. c, p. 407 ; Ludwig, Der Rig- 
veda, III, 516 ; Zimmer, p. 307 ; Grill 2 , pp. 53, 115 ff.; cf. 
also Bergaigne et Henry, Manuel V^dique, p. 144. The 
Anukrama/rf, maitravaruwaw kameshudevatakam £a. 

Stanza 1. 

b. S4ya«a reads drithk/t, glossing, Jayanavishayam ada- 
r&m ma karshiA, ' have no regard for matters connected 
with the bed (sleep).' 

Stanza 2. 

b. sawkalpa, literally 'determination.' Sayawa, with 
naive picturesqueness, idam me syad ida.m me syad iti 
bhogavishayasawkalpanam. Cf. Tait. S. Ill, 4, 7, 3. 

Stanza 4. 

c. Grill regards nfmanyuA as the equivalent of nfrman- 
yu/t, 'versohnt' The word seems, however, to have a 
slightly different meaning, lit. 'having laid down your 
pride or anger.' Sayawa, nyakkritaprawayakalaha. 

Stanza 5. 

o, d. The passage is formulary, being repeated at I, 34, 
2 ; VI, 9, 2 ; Pada d is repeated at VI, 42, 3 ; 43, 3. 



Ill, 28. Commentary to page 145. 

Contrary to modern superstitions which regard the birth 
of twins as auspicious, and prize animals born in pairs, 
the prevailing Hindu view is that the birth of twins is an 

1 Cf. Kauj. 36, 14 in the introduction to VI, 130. 
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ominous occurrence to be expiated by diverse performances, 
and that the cattle itself is, as a rule, to be given to the 
Brahmans. But there are not wanting indications that 
a favourable view of such events also existed, and one may 
suspect shrewdly that the thrifty Brahmans, who stood 
ever ready to gather in all sorts of odds and ends (cf. the 
elaborate oratio pro domo, XII, 4, in connection with the 
vara), gave vigorous support to any tendency towards 
superstitious fear which might show its head in connection 
with such occurrences. Weber, Indische Studien, XVII, 
398 ff., has assembled quite a number of passages which 
represent the Hindu attitude towards twins. Cf. also Tait. 
S. II, 1, 8, 4. 

The hymn is rubricated thrice in the Kaurika, in the 
thirteenth book, which is devoted to expiatory perform- 
ances (prayaj^itti), in connection with all sorts of omens 
and portents. It is employed in chapters 109, 5; no, 4; 
in, 5, on the occasion of the birth of twins from cows, 
mares, asses, and women. The practices consist in cook- 
ing a porridge in the milk of the mother, offering ghee, 
pouring the dregs of the ghee into a water-vessel and upon 
the porridge. Then the animal and its young are made to 
eat of the porridge, to drink of the water, and they are 
also sprinkled with the same water. The mother is then 
given to the Brahmans, and in the case of the human 
mother a ransom ' according to her value, or, in accordance 
with the wealth (of the father),' is paid. Cf. Weber, Omina 
und Portenta, p. 377 ff. 

The hymn has beea translated by Weber, Indische 
Studien, XVII, 297 ff. The Anukrama«i, yaminyam . . . 
brahma«nena yaminim astaut paruposhanaya. 

Stanza 1. 

. Since the mother of the twins was born under an arrange- 
ment which made a separate act of creation necessary for 
each individual, the birth of two at a time is apartu, * un- 
seasonable, portentous.' Pada b is hypermetric and may 
be relieved in a measure by throwing out bhutakrfto, but 
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even this does not yield good metre. In Pada d, riphatf, 
' growling,' is not altogether certain. Saya«a, upon the basis 
of the Dhatupa/^a (riph rinph, hi»/sayam), renders it by 
bhakshayantf, 'eating.' In Apast. .Sr. XII, 22, 7 the root 
occurs in the sense of rikh, likh, ' scratch,' which suits the 
context quite as well. For the interchange of gutturals 
and labials, see Contributions, Sixth Series, Zeitschr. d. 
Deutsch. Morgenl. Gesellsch. XLVIII, 557 note, and the 
note on XI, 2, 25. 

Stanza 2. 

Cf. XII, 4, 5. 10-12. In Pada b, vyddvart, 'devouring,' 
looks very well by the side of kravyaVl, 'flesh-eating.' In 
the form vyadvard the word occurs also at Sat. Br. VI I, 4, 
t, 27, and the scholiast derives it from ad, 'eat' But at 
II, 31, 4; VI, 50, 3 (twice) we have vyadhvara 1 , and 
Sayawa reads vyadhvarl in our stanza (' causing misfortune, 
afflicted with an evil way'), duAkhahetur dush/amargaA 
tadvat!. The two words are blended and diversified by 
popular etymology, and it may be that one of them only 
is original. Cf. the note on II, 31, 4. 

Stanzas 5, 6. 

The mother of twins is invited to enter the world of the 
blissful which is described in all its attractiveness, and yet, 
implicitly, is not desired, for the time being, by the owner 
of the cow. In yamfnl, ' mother of twins,' there is a pun 
'fit for Yama, the god of heaven, and death :' this makes 
it still more appropriate that she shall go there. The first 
hemistich is formulaic: see VI, 120, 3. Cf. also XVIII, 2, 
24 5 3. 9- 

III, 30. Commentary to page 134. 

In Kauj. 12, 5 this hymn heads a ga«a or series of seven 
Atharvan charms (HI, 30; V, 1, 5; VI, 64; 73; 74; 94; 
VII, 52), which are designated as sawmanasyani (sc. suk- 

1 Thus the vulgata. Shankar Pandit's edition with Sayawa and 
most MSS., vyadvara. 
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tani), ' designed to produce harmony.' The practices which 
are undertaken with them are stated in the sequel, Kaur. 
1 a, 6-9, as follows : 6. ' A jar full of water, anointed with 
the dregs of ghee, is carried about the (quarrelling) throng 
and poured out in their midst. 7. The same proceedings 
are undertaken with a jar full of brandy (surd). 8. (They 
who desire peace) are given to eat the pickled flesh of a 
young cow three years old. 9. Food, brandy, and water 
from the (public ?) drinking-place are anointed with the 
dregs of ghee (and consumed).' In justification of this 
translation, see the commentaries here, .and at Kaur. 35, 
19: the relation of the proceedings to the charm are not 
clear in every detail ; see especially st. 6, and VI, 70, 1. 

The hymn has been treated previously by Muir, Original 
Sanskrit Texts, V, 439 ; Metrical Translations, p. 139 ; 
Ludwig, Der Rigveda, III, 256, 516; Zimmer, p. 316; 
Weber, Ind. Stud. XVII, 306 ff.; Grill 2 , pp. 30, 116 ff. ; 
Hillebrandt, Vedachrestomathie, p. 45. The Anukramawi 
designates the hymn as £andramasa/» sammanasyam, its 
author being Atharvan. The Atharvan abounds in such 
songs of harmony ; they occur also outside of the Athar- 
van literature, e.g. RV. X, 191 ; Maitr. S. II, a, 6; Kkth. 
S. X, 1 a ; Tait. Br. II, 4, 4, 4 ff. See also the charm 
against family quarrels (kule kalahini) in Kaur. 97, and cf. 
in general Zimmer, p. 316. 

Stanza 1. 

Sayaz/a reads sawmanushyam in Pada a, and aghnyas in 
Pada d. 

Stanza 2. 

The opposite of this picture of peace is portrayed vividly 
at Sat. Br. IV, 1, 5, 3 ff., where a certain tribe is described 
as not living in peace : ' father fought with son, and brother 
with brother.' See also the story of ATyavana as told in 
the 6aiminiya-Brahma«a, Proc. Amer. Or. Soc, 1883 
(Journal, vol. xi, p. cxlv) : ' then neither did mother know 
son, nor son mother.' 

b. Sayawa reads mata for matr£. 
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c. Our edition has jantivan ; Shankar Pandit and the 
Paippalada. jantivam, which is obviously the correct read- 
ing, and is at the base of Sayawa's comment, sukhayuktam. 

Stanza 3. 
a. Sayawa reads dvishyat for dvikshat 

Stanza 4. 

a. Sayawa, indradayas . . . vimati/w na prapnuvanti. 
Prof. Weber suggests that the gods here referred to are 
the Brahmans ; this is not necessary since the gods are 
frequently endowed with human foibles : see the note on 
VI, in, 3. The point is, that a charm, strong enough to 
prevent even the bickerings of the gods, will surely produce 
harmony among men. 

Stanza 5. 

a. Saya«a glosses ^yayasvantas by ^yeshMakanishAfca- 
bhavena parasparam anusarantas, i. e. following one another 
in the order of age, the younger after the older. Ludwig, 
p. 256, renders it ' vorziiglich ; ' p. 516, ' Uberlegen.' For 
kittina/t I am tempted to suggest 'of the (same) mind,' 
cf. sahd £ittam esham in AV. VI, 64, 2 ; RV. X, 191, 3 ; 
Maitr. S. II, 2, 6 (p. 20, 1. 12): Tait. Br. II, 4, 4, 5. 

b. Our translation of sawradhdyantaA agrees with Sa- 
yawa's, samanasamsiddhika^, samanakaryaA. — ' Going along 
the same wagon-pole,' i. e. pulling at the same wagon like 
a team. 

d. Cf. Y&g. S. VII, 25 c. The Pada is hypercatalectic ; 
the Anukramawi designates the stanza on this account as 
viraa^agati. Weber suggests sadhri£in, by way of cure; 
Grill, the omission of vaA, or a change to sadhri^o; cf. 
st. 7. 

Stanza 6. 

The stanza is irregular (Anukr., prastarapankti), the 
second half being an anush/ubh. Since stanzas 5 and 7 
are connected by concatenation (Pada 5 d = 7 a), stanza 6 
might be regarded as a very early intrusion. But Kaujika 
employs it particularly for his practices (see above), and 
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thus the criticism must be made for a very early period, to 
say the least. The stanza may, however, have stood in 
a different position in the hymn. 

Stansa 7. 

The stanza concatenates with 5 ; cf. e. g. the relation of 
RV. II, 38, 7 and 9, where st. 8 interrupts a similar relation. 

b. Sayawa reads ekajnush/in. On p. 256 Ludwig emends 
saw/vdnanena to savanena, but on p. 516 he adheres to the 
text and translates it by ' versohnungsspruch.' S&y., vari- 
karawena anena sa/«manasyakarma«a. 

c. In RV. I, 71, 9, Mitra and Varuwa are said to be 
guarding the amrt'ta. 

d. Ludwig on p. 516 emends saumanasd to saumanasim, 
but this is unnecessary if we remember that the leader or 
chief is referred to in ^yayas-, in st. 5 a, and eka-, in 7 b. 
Moreover at Tait. S. IV, 7, 3, 1, saumanasdA, masc, is an 
abstract = saumanasdm. 



111,31. Commentary to page 51. 

This extraordinary composition makes draughts upon 
a variety of mythological and philosophical (psycho- 
physical) conceptions for the purpose of accentuating the 
desired separation from misfortune, and union with life. 
Accordingly each of its eleven stanzas ends in a refrain 
which states this desire distinctly. Further the hymn is 
divisible into two halves, the first of which (sts. 1-4) has 
for its key-note the subject of separation illustrated by 
cosmic examples; the second (6-11) illustrates union with 
the principles of life. The intermediate stanza is more 
problematic ; it has been discussed by the translator in 
connection with his treatment of the marriage of Sarawyu 
in the third series of his Contributions, Journ. Amer. Or. 
Soc. XV, pp. 181 ff. 

The principal employment of the hymn in the ritual is in 
connection with the initiation (upanayana) of the young 
Aryan into the Brahmanical community. At Kaor. 58, 3 
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the hymn is recited in the presence of the young man, in 
connection with a list of kindred hymns. The last two 
stanzas are employed at Kauj. 24, 31, along with others, on 
the occasion of the solemn rising from a couch, at the cere- 
mony of the full-moon of the month agrahaya»a. Cf. also 
Vait. Su. 13, 10. The Gaaamala, Ath. Parir. 3a, 6, counts 
this hymn as one of three which make up the papmagawa 
and are papmahan ; see Kaur. 30, 17 note. Similarly the 
Anukramawi (papmahadevatyam). It has been translated 
by Weber, Ind. Stud. XVII, 306 ff. 

Stanza 1. 

a. The MSS. read aws'tan, which Roth and Whitney 
have emended to akritan. Saya«a reads vyaw*"tam (viyo- 
^ayatam), and takes deva correspondingly as vocative dual 
(devau asvinau). This reading with tn I find also in the 
papmagawa of the Ganamala, cited above, and one wonders 
whence it comes from. I would suggest the emendation 
avrztran (awztram), literally 'the gods have separated 
themselves from old age.' The gods are a^ara, ' free from 
old age,' and Agni is mentioned particularly RV. VI, 68, 9 
(cf. Pada b). The middle passive of vi + vart in this sense 
governs the instrumental ; see Pet. Lex., vol. vi, col. 775. 
The metre, however, does not favour the suggestion. 

Stanza 4. 

b. The paths are the heavenly paths, travelled by the 
gods (devayanaA) ; cf. Ill, 15, 2 ; VI, 55, 1 ; Tait. S. V, 

1, *» 3- 

Stanza 5. 

Cf. RV. X, 17, 1; AV. XVIII, i, 53. The passage as 
it appears here is doubtless the product of adaptation. 
Prof. Weber has interpreted it as an additional instance of 
thorough separation, the motif of the first four stanzas. 
According to his view Tvash/ar is making preparations to 
marry his own daughter, and everybody (tout le monde) 
is scattering in consternation at the unholy proceeding. 
I have subjected Prof. Weber's construction to a detailed 
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criticism in my essay quoted above. The chief difficulty 
is in vf yati, which means ' pass through,' not ' go apart, 
scatter.' The passage seems to mean that the whole world 
on the occasion of the marriage of Tvash/ar's daughter to 
Vivasvant — not to himself — pass through (a given point of 
observation) to witness the marriage. Thus they might 
illustrate separation from their ordinary places of abode. 
Or, a still more literal and philological translation of the 
passage would be : ' " Tvash/ar is preparing a marriage for 
his daughter," thus saying (or noting) he (who ? Tvash/ar or 
Vivasvant?) passes through the entire world.' But the 
other versions read sam eti, and all the following stanzas 
(6-1 1 ) have for their theme union with the principle of life. 
Since, now, vf occurs no less than thirty times in the entire 
hymn, it is possible that sam has given place to it, and the 
passage would thus revert to its original meaning in RV. 
X, 17, i ; AV. XVIII, 1, 53.' Sayawa takes vf yAtt in the 
sense of going asunder, vahatum . . . prasthipayati iti bud- 
dhy& tasya avakajawz datum ida»* visva.m bhuvanam prj'thi- 
vyantarikshadirupaw* vi yati parasparamt vigatam bhavati. 

Stanza 6. 

a, b. Or, ' Agni bestows life's breaths.' Agni is frequently 

identified in the Upanishads with the breaths of life : see 

Maitri-Upanishad VI, 5. 9. 33 ; Prarna-Upanishad I, 7. 

S&ya«a, ' the Agni of the belly, the cause of the digestion 

of food and drink.' Similarly the sun (cf. the next stanza) 

in Maitri-Up. VI, 1. 5 ; Pra^na-Up. I, 5 ; II, 8 ; Tait. Ar. 

I, 14, 1. 

Stanza 11. 

For vmh/y6d (PadapaVAa, vrishtyi. lid) read vrishty&(h) 
lid with Roth, Zeitschrift d. Deutsch. Morgenl. Gesellsch. 
XLVIII, 684. 

IV, 3. Commentary to page 147. 

At Kauj. 51, 1-6 the following practices are prescribed : 
1. 'While reciting AV. IV, 3 (the shepherd) follows the 
cattle, (alternately) raising and digging into (the ground) 
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a pole of khadira-wood (acacia catechu, a hard wood), which 
has been anointed with the dregs of ghee '. 2. He pours 
out water, sweeps together the (moistened dust) 2 ; then he 
offers, while walking, thrice to Indra milk of a cow with 
a calf of the same colour as herself. 3. He offers the bali 
(tribute offering) to the (four) regions. 4. He reveres each 
of the regions 3 . 5. In the middle (between the four 
regions) he offers a fifth bali-offering. 6. The remainder 
he pours down (upon the ground).' The hymn is one of 
the raudragawa in the Gawamala, Ath. Parij. 32, 17; see 
Kauj. 50, 13 note. The Anukramaw! accordingly desig- 
nates it as raudram uta vyaghradevatyam. It has been 
translated by Ludwig, Der Rigveda, III, 499 ; Grill *, 
pp.33, 118 ff. 

Stanza 1. 

Sayawa suggests, very properly, that the man (purusha) 
in question is the robber mentioned below. Pada d is 
difficult ; Ludwig compares RV. I, 24, 7, which according 
to Geldner, Vedische Studien, I, 113 ff., refers to the ban- 
yan-tree (nyagrodha, va/a). The branches of that tree take 
root anew, are ni£ina, or nihita, and therefore grow until they 
are out of sight (hfruk, an antarhitan&madheyam, a word 
for 'out of sight' according to Yaska's Naighaw/uka, III, 
25). Prof. Roth, as quoted by Grill, p. 118, suggests an 
arrow, or spear, but the expression dev6 vanaspatir (cf. VI, 
85, 1) is favourable to the other construction. Sayawa, 
helplessly, vananam adhish/^ati devas tatra*ntarhito var- 
tate tadvad vyaghradayo»pi antarhita bhavantu. 

1 The symbolism is transparent : he pierces the imaginary track 
of the dreaded hostile creatures, and thus pierces the creatures 
themselves. 

* According to Kerava and Siyana he then places his left hand 
upon the dust and with his right scatters half of it. The words 
ninayanawj samuhya refer back to the practice at Kaur. 19, 17. 18 ; 
see the introduction to II, 26, p. 303. 

' According to Kwava he recites in this connection AV. Ill, 26 ; 
cf. Kaujr. 14, 25. 
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Stanza 2. 

c. ' The rope full of teeth,' by familiar figure of speech, 
the serpent ; cf. VII, 108, i ; XIX, 47, 7. 8 (partially verbal 
parallelism with our stanza) ; .Sat Br. IV, 4, 5, 3. 

Stanza 5. 

o. Literally, ' let him go on the falling down of the paths,' 
i. e. ' where the paths are precipitate.' Sayawa arrives at 
a similar result, even though he handles his text very 
freely, sa ka. pathaw madhye dhvawsena dhvawsakena 
kash/ena margewa apa gaMatu. Ludwig, 'wo die pfade 
abbrechen ; ' Grill, ' auf nachstem wege pack' er sich.' 

Stanza 6. 

b. Sayana reads api skshnAA, glossing, .rirasi bhava hi»i- 
sakaA jrmgadaya/j avayava api mhdte. bhavantu, ' the de- 
structive members of the body on the head, horns, &c, 
shall be dulled.' 

c. All translations, including our own, are mere guesses, 
nimruk, ' sunset,' is not found except in connection with the 
setting of the sun. Sayawa's dr/sh/ivishayo na bhavati has 
suggested our ' out of sight shall go.' Grill has in mind 
the root mar^, 'injure,' something like nimrjkto, ' injured, 
destroyed ; ' but there is no such word, godha* (Pet. Lex. 
' sinew ') is equally difficult. Sayana, ' a kind of wild beast.' 
As it has also the meaning ' large lizard,' we have said 
' dragon,' a pure conjecture. Ludwig's ' in der tiefe soil das 
krokodil gehn ' does not differ materially. Grill, ' mit lah- 
mer sehne geh's zu grund.' 

d. jarayur (flw. A«y.) mrig&A is also not clear. Sayawa, 
•the evil beast inclined to lie down.' Ludwig, 'tief hinab- 
springend geht das wild.' We have adopted with profound 
misgivings the translation of the Pet. Lex., Grill, and 
Zimmer (p. 79). The latter regards .rayayur as an epithet 
of the tiger (cf. sts. 1, 3, 4, 7) ; cf., however, xaraghatin, and 
jajada, names of birds of prey. Prof. Roth, however, as 
quoted by Grill, holds now a different opinion, ' a bird of 
prey which swoops down from on high.' 
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Stanza 7. 

a, b. Cf. VI, 56, 1 ; X, 4, 8, a similar formula calculated 
to regulate the snapping of the serpent's mouth. The Pa- 
dapaMa treats sawyamaA both times as a noun-compound, 
but it is easier to construe it as sa.m yamaA, an injunctive 
aorist. The sense is the same. Sayana treats vf yama/fc 
also both times as a noun, samyama/2 sawyamanaw samyag 
vyaghradinaw mantrasamarthyena niyamanam yad asti na 
«sau viyamaA viruddhayamanam bhavati, &c. The passage 
seems to refer to the jaws of the wild beasts. 

c, d. This may either refer to brahma, ' charm,' or to 
some plant or amulet, of which the Sutra, to be sure, makes 
no mention. The hemistich is hypermetric, fairly curable 
by throwing out atharvawarn. The Anukramawi, kakum- 
mati garbhoparish/adbrthati. 

IV, 4. COMMENTAR\ TO PAGE 31. 

A characteristic mixture of pharmaceutical applications 
and drastic symbolism constitutes the practices of the 
ritual, Kaur. 40, 14 flf., as follows: 14. 'The hymn IV, 4, 
and, in addition, the following mantra is recited : " Bulls 
have dug thee up, thou art a bull, O herb! Thou art 
a bull, full of lusty force ; in behalf of a bull do we dig 
thee up!" During these recitals the plants ukk/mshmk 
and parivyadha J are dug up with an iron instrument (Darila, 
a ploughshare). 15. Two decoctions are made from these 
plants, poured into milk, a drawn bow is placed into the 
lap, and then the decoctions are drunk z . 16. (The same 

1 Darila and Kerava, u/WMmshma kapika££Au (mucuna pruritus) 
parivyadha^ suravdlakaA (or, sflkaravilakaA) ; Sayawa .mentions 
only one plant, kapitthakamulam, the root of feronia elephantum. 
For uMiushma, cf. st. 4. 

1 We now correct Sutra 15 as follows, dugdhe pha«/av adhjgyam 
(sc. dhanur) upastha adhiya pibati. Cf. Kauiika, Introduction, 
p. lviii if. The symbolism is quite apparent; see stanzas 6 and 7 
of the hymn. 

[ 4a ] Bb 
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performance takes place) while he sits upon a stake or 
a pestle 1 ' (generous suggestions! cf. VII, 90, 3). For 
hymns (and their collateral practices) dealing with the 
same subject, see VI, 7a ; 101 ; VII, 90 ; Kavur. 40, 16-18 ; 

3 6 > 35-7- 

Stanza 1. 

The Gandharvas, the divine libertines (IV, 37, 11), who 
enjoy themselves in the company of the heavenly nymphs, 
the Apsaras, are peculiarly likely to stand in need, and have 
a knowledge of regenerating plants. Hence the Gandharva 
digs them up. But why should Varuwa need an aphro- 
disiac ? At VII, 90, a, a charm for inhibiting the redundant 
sexual power of an enemy, the divine law ofVaruwa 
'withers excessive fire.' The paradox may be only a 
seeming one. Varu«a, as is well known, not infrequently 
appears in opposition to Indra, and his name even is occa- 
sionally, by etymological play (root var), assimilated to 
Vrt'tra, the demon, whom Indra at RV. I, 3a, 7 turns in 
a castrate (vadhri); cf. RV. IV, 4a, 7; X, 184, 4. 5, and 
Bergaigne, La Religion V^dique, III, 144 ff. Sayawa does 
not comment upon this extraordinary imputation against 
Varuwa, the most highly respected of all the gods. 

Stanza 2. 

c. I have followed Saya«a in regarding lid e^atu as 
transitive, udvrittam karotu, and, utkr*sh/aviryayukta/« 
karotu. Cf. the similar double use of the root ud ar (ud 
iyarti), and the simple root ir. The Pet. Lex., • sich riihren, 
sich erheben.' This translation fits poorly for Pada c. 

Stanza 3. 

a, b. Sayawa with some MSS. (Sawhita and Padapa/Aa) 
reads virohito for vir6hato, and construes it as an epithet of 
the penis, putrapautradirfipewa viroha«asya nimittam pumc- 

1 The first part of Sfltra 16 in the edition is to be regarded with 
Kejava as an independent Sfltra. Kexava was not at hand until 
the body of the text was in print. 
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vyaajganam. The sense is changed very little. Our trans- 
lation of abh/taptam ivl*nati by 'exhales heat like a thing 
on fire ' is somewhat uncertain, since anati means ' breathe.' 
The Pet. Lexs., 'nach luft schnappen, lechzen;' accord- 
ingly ' longs for cooling like a thing on fire.' 

Stanza 4. 

a, b. Saya/ta supplies irayatu with ud. This is at least 
approximately correct, as may be learned from RV. X, 97, 
8, uk Mushma oshadhinam gavo gosh/Md ive*»rate. The 
only question is whether the simple verb, rather than the 
causative, is to be supplied : ' The fire of the plants &c. 
shall arise.' The ritual embodies with stereotyped sym- 
bolism the words u£ Miishma in the plant ui&Amhmk ; see 
the introduction. 

c, d. Saya«a, supported by a few MSS., reads sawpusham 
and tanuvaram, glossing, samyak poshayitrtoam oshadhtnam 
sawzbandhi yad vrishnyam viryam asti tad asmin purushe 
tanuvavaw jariradhlnam kr/tva dhehi. 

Stanza 7. 

Repeated at VI, 101, 3; cf. the practice, Kauj. 40, 15, 
above. 

d. Sayana, with one of Shankar Pandit's MSS., reads 
anu valguyata (nrj'tyata manasi). The Pet. Lexs. and 
Whitney, Index Verborum, regard sada as the instrumental 
of a Hit. Key. sid, ' mounting.' But such a root-abstract is 
naturally feminine, and the participle anavaglayata is 
neuter, agreeing with pasasa supplied from Pada a. Saya«a 
correctly takes sada as ' ever.' 



IV, 5. Commentary to page 105. 

The purpose of this hymn, regarded from within, is clear, 
and its position in the ritual in connection with one of the 
strikarma«i (Kaiu. 32, 28-36, 40) makes it certain that the 
Atharvavedins dealt with it in the light indicated by our 

B b 2 
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title. Four of its stanzas (i, 3, 5, 6) appear in a different 
arrangement, and in connection with other material, in RV. 
VII, 55, and, as usual, the Atharvan recension smacks of 
adaptation to a particular purpose 1 . The Rigveda form 
itself, however, is open to the same suspicion ; both ver- 
sions may have draughted into service materials whose 
original connection in olden times (pura«a) has passed out of 
sight. Professor Aufrecht, Ind. Stud. IV, 337 ff., presented 
as early as 1 858 a peculiarly lucid interpretation of both 
hymns ,(cf. Zimmer, pp. 149, 308), and more recently Pro- 
fessor Pischel, Vedische Studien, II, 55 ff., has made a 
determined attempt — in our opinion unsuccessful — to vin- 
dicate the interpretation of the Rigveda version as under- 
taken, by Shadgunuishya and the Brzhaddevata. Accord- 
ing to Pischel, Vasish/Aa entered the house of Varuwa after 
he had fasted three days in order to steal food, and 
employed this charm to put all waking persons and dogs 
to sleep 2 . 

There is at any rate no question as to the purpose of the 
stanzas as arranged by the Atharvan diaskeuasts. Darila 
describes it as maithuna£ara«avighnana\rakartar, ' removing 
obstacles in the way of an assignation.' The practices are 
stated at 'Kauj. 36, 1-4, as follows: 1. 'While reciting 
IV, 5 a sleeping-charm is performed. 2. The house is 
sprinkled with water from a vessel which has been anointed 
with the dregs of ghee, and the rest is poured upon the 
inside of the door. 3. The same act is repeated naked. 
4. Then a mortar s is addressed (with the hymn) ; next, the 
northern corner (of the house), the southernmost foot of the 

1 Note especially asyai in st. 6 of the AV. for sarve in st. 5 of 
RV. ; also svaptu for sastu (archaic) in the same stanzas. 

* Pischel argues that Brahmans are known to have committed 
thefts in later times (Mr/"£Maka/ika 46, 10, &c. ; see also Htg- 
vidhana I, 26, 2 ; Manu XI, 251). On the same principle it 
might be argued that Vedic Rishis acted as clowns (vidushaka) and 
even cooks, as in modern times. Cf. also Patii. Br. XXI, 11, 2. . 

* Does the mortar symbolise the vulva, just as the pestle the 
membrum virile, Kaur. 40, 16 (see IV, 4, introduction)? 
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woman's bed, and the ropes (of the bed).' The hymn is 
rubricated also in Ath. Paris. 8, 1, and it has been trans- 
lated by Aufrecht, 1. c. ; Grill 2 , pp. 53, 119 ff. The Anu- 
kramani, varshabham. 

Stanza 1. 

a. ' Having a thousand horns,' of Agni, RV. V, 1, 8 ; 
Tait. Br. Ill, 7. 2, 7; AV. XIII, 1, 12 (cf. RV. V, 2, 9). 
Siyawa, both here and at RV. VII, 55, 7, suggests Sfirya, 
the sun ; Aufrecht, 1. c, p. 344, the moon, the father of 
sorcery; Grassmann, in his translation of the Rigveda, 
I, 343, the starry heaven. In RV. I, 154, 6 the stars are 
said to be bhflri-jrmga, ' having many horns;' this seems 
to fortify Grassmann's view. Agni is also fitted for this 
epithet, since his flames and sparks may be viewed as 
horns. But fire (light) little befits the occasion. 

Stanza 3. 

o. Saya»a, puwyagandhayaA jobhanagandhayuktaA. 
Pischel, 1. c, p. 57 ff., adduces proof that the Hindus of 
later times imagined that their women gave forth fragrance 
during intercourse ; hence, that the women here mentioned 
are awaiting their lovers. This narrow construction of the 
word is hardly necessary in the light of Manu V, 130 ; 
Marka«<afeya Pura«a XXXV, 12, quoted by Pischel himself. 

Stanza 5. 

d. Saya«a, idaw dr/jyamanam harmyam yatha darja- 
naraktLrunya*« tatha, ' as these premises, though seen, are 
(themselves) devoid of the power of seeing.' 



IV, 6. Commentary to page 25. 

According to the commentators, Darila, Kejava, and 
Sayawa, the performances for removing poison at Kaiu. 28, 
1-4 include the recitation of this as well as the next hymn 
(IV, 7). Kaurika, however, rubricates only IV, 6, as fol- 
lows : 1. 'While reciting IV, 6, in a low voice, and making 
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obeisance to Takshaka *, the patient is made to sip water 
and is sprinkled with water. 2. The same performance 
takes place with water into which has been put a branch 
of the kWmuka-tree, which has been ground to pieces, and 
then the patient is sprinkled with water warmed by quench- 
ing in it a heated old garment *, or a heated old skin of 
an antelope, or a heated wisp of a broom 8 . 3. In a water- 
vessel which has been smeared with the dregs of ghee 
a mixed drink is stirred by means of two arrows (whose 
points) have been daubed (with poison ; cf. st. 7), and whose 
points are upward 4 ; then lumps of earth 8 are broken into 
it (while the hymns are being recited) stanza by stanza, 
and the mixture is drunk until vomiting takes place. 4. 
Then the patient is given to drink yellow curcuma in ghee 
(cf. IV, 7, 2, and especially 3).' 

The hymn has been translated by Ludwig, Der Rig- 
veda, 111,512. 

Stanza 1. 

For the cosmogonic conception in the first hemistich, cf. 
Muir, Orig. Sanskrit Texts, I 2 , p. 21. In the Ramayawa 
(cf. IV, 10, 22), the demon Ravawa is represented as a 

1 Takshaka Vaualeya, a serpent-god ; cf. Kaiu. 29, 1; 32, 20; 
56, 13, and Ind. Stud. I, 35. 

* Darila, ^irnavasaA ; Kerava, dunnakaA, or dullaka^. The 
passages are not given in the edition. 

* The Sutra abounds in subtle symbolic allusions. The kr/muka- 
tree embodies the bow (kirmuka) ; cf. sts. 4, 6. The garment, and 
the old antelope-skin refer to IV, 7, 6. For gvih cf. Kaur. 27, 29, 
in the introduction to III, 7. Darila glosses avakara by ukura- 
/ikatrw»ani ; Kcrava by ukarirfika maiyanikatn'wam ; S&yawa has 
patitamaiyanikajakalaiA ; cf. Kaujika, Introduction, p. xlv, bottom. 

4 For urdhvaphal4bhyam see Kaurika, Introduction, p. lii, s.v. 
phala. The poisoned arrows with their points upward symbolise 
the flight of the poison away from the patient ; cf. sts. 4, 5. 

6 Darila glosses rayidharanapiw^Sn by bhumis tanmayan pi»<£n. 
But Kerava (and Siyawa with him, as usual) has madanaphalani, 
' fruit from the madana-plant.' And Kerava remarks anent this 
plant, yatha Mardayati. 
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Brahmana with ten heads. Saya»a identifies the Brahmawa 
with Takshaka, in accordance with the Sutra, above. 

Stanza 2. 

Cf. Va^-. S. XXXVIII, 26, and for the seven rivers, 
Max Miiller, Chips from a German Workshop, I, 6$; 
Muir, 1. c, p. 490, note ; Zimmer, Altindisches Leben, 
p. a 1. 

Stanza 3. 

The poison is evidently a plant (Sayaz/a, kandavisha), 
since the eagle is constantly associated with the origin and 
functions of medicinal and magic plants ; see I, 24, 1 ; II, 
27, 2 ; IV, 20, 3 ; V, 14, 1, and especially our note on IV, 
20, 3. For amimadaA in Pada c, cf. madavati in IV, 7, 4 a. 

Stanza 4. 

o. The rendering of apaskambha is mere conjecture. 
Neither the root skambh nor stambh occurs with the pre- 
position apa. The Pet Lexs., and Zimmer, 1. c, p. 300, 
' the fastening of the point upon the shaft of the arrow ; ' 
Ludwig, ' widerhaken.' Sayawa has two explanations neither 
of which is satisfactory, apaskabhyate vidharyate antarikshe 
iti apaskambhaA kramukawtksha^ (cf. Kaujr. 28, 2, above) 
tasya jalyad jakalat . . . yadva avaskabhyate dhanushi 
dharyate iti apaskambho b&naA. Our own ' tearing (arrow) ' 
is based upon the supposition that apa + skambh may 
mean ' uproot,' or the like, as opposite of skambh. 

Stanza S. 

For the parts of the arrow as described here, see 
Zimmer, 1. c, p. 300. Sayawa, prawg-anat pralepat . . . 
apash/^at apakr/sh/avasthad etatsaw^wad vishopadanat. 
We have translated ap&shtMk khrihg'kt, ' from its barbed 
horn,' deriving apash/M from the root ay in asri, ' corner ; ' 
cf. ash/^tvantau, ' the knees.' 

Sayawa ascends the dizziest height of absurdity in his 
rendering of kulmalat, to wit : kutsitapra«imala£ ka. yad 
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udbhutam visham, 'the poison sprung from the filth of 
loathsome animals.' 

Stanza 7. 

Sayana agrees with all Western authorities in deriving 
apishan from the root pish, to wit : aushadham apiwshan. 
He glosses vishagirf by kandamuladivishofpattihetu^ par- 
vataA. 

IV, 7. Commentary to page 26. 

The practices, Kauj. 28, 1-4, obviously refer to this 
hymn as well as IV, 6. See the introduction to the pre- 
ceding hymn. Translations are offered by Ludwig, Der 
Rigveda, III, 201 ; Grill 2 , pp. 28, 121 ff. The Anukrama«i, 
vanaspatyam. 

Stanza 1. 

All Western interpreters regard varawavati as a river ; 
cf., in addition to the authorities given above, Zimmer, 
Altindisches Leben, p. 20. Saya«a, varawa nama vnksha- 
vijeshAA te asyaw* santi'ti varawavati ; cf. varawa (crataeva 
roxburghii), AV. VI, 85, 1 ; X, 3, 2 ff., where the same 
puns upon derivatives of the root var are displayed. The 
formation of the word varawavati might be compared 
with jitikavati and hladik£vatf in RV. X, 16, i4=AV. 
XVIII, 3, 60 ; see our Contributions, Second Series, 
Amer. Journ. Phil. XI, p. 341 ff. Cf. also madavati in 
st. 4 (cf. IV, 6, 3 c), as a designation of the poisonous plant. 
varawavatl would then be the name of the curative plant, 
the antidote, ' affording protection.' But the ceremonies in 
the Sutra (28, 1) begin with the use of water, and the 
appearance of v£r in Pada a also points to the name of 
a river. 

Stanza 2. 

d. Cf. RV. I, 187, 10; Apast. Sr. XII, 4, 13. Cf. for 
this and the next stanza the ritual, above, Kauj. 28, 4. 

Stanza 3. 

a. In deciding upon the meaning of tiryam we have had 
in mind the evident concatenation of st. 2 with 3 a, b. The 
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thought is continued, and, as is customary in catenary con- 
structions, a new motif is added, tiryaw* (sc. visham) in 
addition to the pra^yam, &c. of stanza 2. Since pra£yam, 
&c. indicate directions, we have regarded tiryam in the 
same light, Le. as a variant of tiryink ; cf. X, 2, 11. 24. 25. 
38 ; 8, 1 9 ; XI, 4, 25 ; XV, 3, 6. Sayana also attributes 
tiryam to visham, but in the sense of ' secret, hidden,' tiro- 
bhavam praMannatvena prayuktam. This rendering is 
certainly possible. The Western translators all err because 
they attribute the word to karambham: Pet. Lexs. and 
Zimmer=tilya, 'made from sesame;' Ludwig, ' einen 
breiten kuchen;' Grill emends to atiriya (=ati + riya), 
' overflowing.' 

b. The vulgate reads ptbasphakam (Padapa/£a in Whit- 
ney's Index, plbaA + phakam). Shankar Pandit's MSS. 
read pibaspakam (Padap. pibaA + pakam) ; Sayawa, piva- 
spakam, 'a rich mess.' For udarathfm, see RV. I, 187, 10. 
The Pet. Lexs., and Grill, ' dampfend ; ' Ludwig, ' hoch- 
aufgegangen ; ' Sayana, ' prosperous ' (udriktarti^anakam). 
Our own translation, ' cheering,' is equally conjectural. 

Stanza 5. 

Far from clear (cf. VI, 44, 1). Ludwig, ' wie einen wall 
(eine aufschuttung) um das dorf richten wir auf;' Grill, 
upon the basis of the Pet. Lex., ' als wie mit einer heeres- 
schaar umstellen wir dich mit dem wort.' Saya«a, ' the 
poison which is heaped up like a throng of people ' (^ana- 
samuham iva upa£ita#* visham). He adds that the com- 
parison with the throng suggests the power of the poison 
(£~ramadr*sh/antena vishasya prabalyam uktam), and thus 
nearly meets our own rendering, which, to be sure, suggests 
the frequency of the poison, rather than its strength. 

Stanza 6. 

a, b. The Sutra (28, 2) ought to be helpful here. Three 
articles are mentioned there, durca, a^ina, and avakara, two 
of which are given here in the same terms. It would seem 
to follow that the third, avakara, is identical with pavasta, 
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and accordingly Saya#a says outright, pavastaiA pavanaya 
astaiA sawmar^anitr/wai/*. All this may be correct : the 
implication appears to be that the poisonous plant, itself 
worthless, is bartered for worthless things, stray wisps of 
broom-straw, old garments, and worn-out skin. But the 
word £arat, ' old,' is not mentioned in the hymn, and the 
symbolism of the Sutra is obscure; we cannot therefore 
regard all this as in any way secure. Moreover the diffi- 
cult task of making this interpretation fit the only other 
occurrence of pavasta (dual, pavaste), RV. X, 27, 7, remains. 
Sayana quotes the passage and glosses the dual by dyava- 
pr*'thivi, here as well as in the RV. 

Stanza 7. 

Repeated at V, 6, 2 in an equally obscure connection. 
Saya»a, ' those enemies, O people, who were hostile to you 
in the witchcraft-practices which they performed, may they 
not by these practices injure our men here.' 



IV, 8. Commentary to page hi. 

This hymn is founded upon certain practices, well known 
in connection with the consecration of a king throughout 
the Vedic literature. Professor Weber has recently devoted 
to this subject a characteristically excellent treatise, ' Ober 
die Konigsweihe, den Ra^asfiya,' Transactions of the Royal 
Prussian Academy of Sciences, 1893. Two noteworthy 
performances are indicated in the hymn : the king is 
sprinkled with water, derived from holy rivers, and mixed 
with the essence of holy plants (jantyudakam : see Kaur. 
17, 1, and 9, 1 ff.) ; and he steps upon a tiger-skin. Both 
practices figure prominently in the descriptions of the 
ra^asuya in the Ya^ns-sawhitas, Brahmawas, and Sfitras : 
see the index to Weber's treatise under 'salbung,' and 
'tiger-fell.' The hymn reflects throughout the spirit of 
antique popular institutions, and a genuine appreciation 
of the dignity of royalty. 

The Atharvan ritual presents it in connection with a 
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double treatment of the ra^asuya, either as a more solemn 
and elaborate priestly jrauta-practice, or a more popular 
and direct grjhya-practice. The former is given at Vait. 
Su. 36, 1-13 : it presents in a compendious form the 
practices current in other jrauta-works, with particular 
attention to the chronology of the months. The sprinkling 
(abhishe£aniya) and the tiger-skin figure as the prominent 
points. The more popular phase of the practice is stated 
in a double form at Kaus. 17, 1-29. The first (Kaur. 17, 
1-10) is the simplest. Only the king and his chaplain 
(purohita) are here actively engaged: 1. 'While reciting 
the hymn he who is about to sprinkle a king prepares at 
the banks of a great river 1 " holy water " from the ingre- 
dients prescribed (in st. 5 ; cf. Kauj. 9). 2. He causes 
a porridge to be cooked, and sprinkles the king who stands 
upon darbha-grass on the south-side of the vedi (called) 
parigr/hya 2 . 3. He seats the king upon a couch (placed) 
on a bull's skin s . 4. They (the king and the purohita) fill 
for one another a water-vessel (with water). 5. They 
exchange them. 6. The Brahman says : " In common to 
us be the good we do, in common the bad." 7. (The king 
says) : " He (of us two) who shall do evil, his may the evil 
be; the good deed alone shall belong to both of us." 

8. (The purohita) gives the porridge (to the king) to eat. 

9. Then he causes him to mount a horse, and turn to the 
north-eastern direction (apara^ita, "the unconquered "). 

1 According to Darila near the rivers Ganga, Yamuna, or 
Sarasvatt. 

* Darila, parigrthya parigr/hyavediA parigrahanam, sa yogo(!). 
Cf. Tait. S. II, 2, 10, 5; Maitr. S. I, 6, 3 (p. 89, 1. 14); Apast. 
St. IV, 5, 4, and AV. XII, 1, 13. 

' I fail to see why Professor Weber (1. c, p. 140, note 5) ignores 
my obvious emendation of talparshabham to talpa (i. e. talpe) 
arshabham. The bull's skin takes here the place of the tiger-skin. 
The more elaborate ceremony (mahabhisheka), described in the 
sequel (Kaur. 17, 11 ff.), brings in the tiger-skin. The present 
form of the ra^asfiya is the ' simple one ' (laghu, Iaghvabhisheka), 
according to Kcrava and Saya/ia. 
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10. A thousand (cows), or a choice village, is the fee for 
the priest' 

The Kamika continues further with another mode of 
consecration for an ekara^a, 'sole ruler 1 .' In this the 
tiger-skin takes the place of the bull's skin. Four princes 
and a number of servants and subjects participate in this. 
See Weber, 1. c, p. 141 ff. 

The hymn has been translated by Ludwig, Der Rigveda, 
III, 458; Weber, I.e., 139. By itself it figures as the 
abhishekagana in the Ga*amala, Ath. Paru. 33, 30. 

Stanza 1. 

e, d. The king is all-powerful. But there is yet another 
king, more powerful than he, death. Death is present in 
person now, as at all times, but he shall assent to the rule 
of the king. 

Stanza 8. 

This stanza recurs in a hymn to Indra, RV. Ill, 38, 4. 
The manly Asura is primarily Indra. Since Indra is the 
typical king (kshatriya), stanzas in praise of Indra lend 
themselves readily to adaptation to praises and beatifica- 
tion of royalty; cf. Ill, 1, 4; a, 5, and elsewhere. 

Stanza 4. 

The tiger, as well as the lion (st. 7), is the king of animals : 
.Sat. Br. V, 5, 4, 10 ; XII, 7, 1, 8 ; hence his skin is a mark 
of royalty. Control of the regions is a sine qua non of 
royalty; cf. e.g. Maitr. S. II, 1, ia, and the dig-vyastha- 
pana-mantraA at Tait. S. I, 8, 13, 1. a ; Tait. Br. I, 7, 7, 1. 2. 

1 I am inclined to think that ' sole ruler,' and not ' simple king,' 
as Weber (p. 141) renders it, is the meaning of ekara^a; cf. 
ekara£ in Ait. Br. VIII, 15, 1 (scholiast, eka eva r&g&); AV. Ill, 
4, 1 ; RV. VIII, 37, 3, and ekavnsha, AV. IV, 2 a, 1. 5, a hymn 
which is rubricated in the sequel of this description (Kaur. 17, 28). 
K&fava, moreover, introduces Sutra 11 with the words, mah£- 
bhishekavidhim vakshyamaA. The entire passage Kaur. 17, n-29 
deals with this more pompous ceremony. 
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See in general, Contributions, Fourth Series, Amer. Journ. 
Phil. XII, 432. 

d. The heavenly waters are the very ones with which 
the king is consecrated. By a bold figure of speech they, 
as they are about to moisten him, are said to long for 
him! 

Stanza 6. 

a. Some MSS. and Saya«a read ibhi . . . asr&an for 
abhi . . . asinkan. Sayawa glosses, abhimukhyena a&msrig- 
antu. 

Stanza 7. 

o, d. The passage is not quite clear : subhuvaA may refer 
to the waters, or to the attendant priests (so Sayana, seva- 
ka^ana^). The word dvipmam harbours a double entente : 
dvtpa is ' island.' Vaguely, the position of the king, as he 
is surrounded by the consecrating water, suggests an island 
in the ocean. 

IV, 9. Commentary to page 61. 

The hymn is rubricated at Kaur. 58, 8 in a practice 
calculated to bestow long life upon the young Aryan, after 
he has been invested with the holy cord (cf. Hir. Grih. I, 
1 1, 5), to wit : ' While reciting IV, 9, an amulet of salve is 
fastened (upon the youth).' See also 6'antikalpa 17 and 
19 *; Ath. Parlr. 4, 1. A persistent tradition has it that 
the mountain Trikakud (' Three-peaks '), in more modern 
times Triku/a or Tri^ota, between the Penjab and the 
Himalayas, is the source from which the salve is derived. 
See the Pet. Lex. under fi%ana, trikakud, and traikakuda, 
and Zimmer, Altindisches Leben, pp. 29, 69. The Anu- 
kramawt describes the hymn as traikakudang-anadaivatam ; 
it has been translated by Ludwig, Der Rigveda, III, 507 ; 
Grill*, pp. 35, 1 23 ff., and exhibits noteworthy points of 
contact with RV. X, 97. 

1 Erroneously quoted by S&yawa as Nakshatrakalpa. 
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Stanza L 

b. The majority of Shankar Pandit's MSS. read akshyam ; 
this he has taken into the text. Other MSS. read akshyam. 
But there is also MS. authority for aksham, the reading of 
the vulgate, and Saya«a, who glosses it by kakshu/t, ' eye.' 
But aksham does not mean ' eye,' and akshyam is other- 
wise unquotable. Nevertheless, we have translated akshyam , 
for the passage seems to be a tantalising reverberation of 
•Sat. Br. Ill, 1, 3, 12. ' When Indra slew Vrrtra, he trans- 
formed that eye of his ( VWtra's) into the mount Trikakud. 
The reason, then, why (ointment) from mount Trikakud (is 
used) is that he thereby puts eye into eye' This seems 
to show that the ointment was applied about the eye x , and 
apparently silences Professor Roth's objection, as reported 
by Grill, that this is too narrow a view of the usefulness of 
the ointment. Cf. also Maitr. S. Ill, 6, 3; Tait. S. VI, 1, 
1, 5, which are equally pertinent. 

Stanza 3. 

c, d. The Paippalada reads, uta*mr*'tatvasye«.risha uta 
*saA pitubho^anam. Pada e looks like an appendage ; 
cf. XIX, 44, 2. 

Stanza 4. 

Cf. RV. X, 97, i2=Va^. S. XII, 86. The difficult word 
of the stanza is madhyamarir, all the renderings of which, 
both native and western, are mere conjectures. Sayawa, 
here, either 'wind ' (i.e. who dwells in the middle region), 
or, arir mitram arer mitram iti nitlrastroktamaWalama- 
dhyavarti ra^a. The gloss at RV. is similar to the latter 
interpretation. Still more fanciful is Mahidhara at Va^". S. 

Stanza 5. 

Cf. II, 4, 2, and for the meaning of vfshkandha, see the 
note on II, 4, 1. 

1 Saya»a on st. 3, anakti fokshushi anene*ti S%unam. 
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Stanza 7. 

d. We have taken purusha in the sense which it fre- 
quently has in the Veda, namely, 'menial, servitor." Cf. 
RV. X, 97, 4; AV. X. 1, 17; Sat. Br. VI, 3, 1, 22 ; and 
probably also RV. VI, 39, 5 (discussed erroneously by 
Pischel, Vedische Studien, 1, 43). Ludwig, ' und dein leben, 
o mensch ; ' Grill, ' auch deinen lebensgeist, du mann ! ' 
Sayawa reads purushas with some MSS. (both Sawhita and 
Padapa/^a), all of which, however, present the word as an 
enclitic without udatta. With the nominative the sense is, 
' may I as thy servitor (O salve) obtain horses, &c.' 

Stanza 8. 

For balasa, see the discussion in the note on V, 22, it. 
The poison of the serpent is considered as a disease ; hence 
it is mentioned along with takman and balasa. 

Stanza 9. 
Cf. Tait. Ar. VI, 10, 2 ; Hir. Grih. I, 11, 5. 

IV, 10. Commentary to page 62. 

The hymn is employed at Kauj. 58, 9 in connection with 
a practice for bestowing long life and prosperity upon the 
young Brahmanical disciple after the investiture: 'While 
reciting IV, 10 an amulet of pearl is fastened (upon the 
youth).' Cf. also Santikalpa in the introduction to XIX, 34. 

The hymn has been translated by Ludwig, Der Rig- 
veda, III, 462; Grill 2 , pp. 36, 124 ff. Cf. also Pischel in 
Zeitschr. d. Deutsch. Morg. Gesellsch. XXXVI, 135 ff. The 
Anukramawi, jankhamawisuktam. 

Stanza 1. 

In this and the subsequent stanzas the fanciful sources 
of the pearl, some of which become commonplace in the 
later literature, are paralleled with great fidelity in the 
imaginations of Arabic and classical writers ; see Pischel, 
1. c. The glint on the surface of both pearl and shell 
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suggests gold ; and the changes are rung upon this com- 
parison. See also Yaska's NighawAi I, 2, where kmana is 
put among the names for gold ; cf. especially st. 6. 

Stanza 2. 

a. Siyawa, ro£anana»t ro/fcamlnanaw bhasvar&wiwt nak- 
shatradinam. He has in mind, doubtless, the beautiful 
stanza RV. X, 68, 11, * as a black steed with pearls, thus 
did the Fathers stud the sky with stars.' 

Stanza 3. 

b. For sadanv&A, see our note on II, 14, 1 d. 

Stanza 5. 

b. Saya«a, ' from the body of VWtra, or from the cloud.' 
The latter alternative hits the point. According to the 
familiar Hindu notion, the pearl is a drop of rain, and thus 
it here breaks through the cloud, like the sun, itself a small 
sun. 

Stanza 6. 

Pada a accounts for the presence of the word krwana 
among the names for gold, Yaska's Nigh. I, %. With Pada c 
cf. RV. I, 35, 4. The extra fifth Pada is formulaic, and 
betrays its character as an appendage by the change of 
person (tarishat) ; see the note on II, 4, 6. 

Stanza 7. 

e. The MSS. available for the vulgate read karcanas; 
so also the majority of Shankar Pandit's MSS. The 
emendation of the Pet. Lex. to kaYranas is now substan- 
tiated by Sdyawa (kkrsanaA kr&ranasambandhi mamA), and 
a minority of Shankar Pandit's MSS. 

IV, 12. Commentary to page 19. 

The purport of this hymn is manifest both from its 
wording, and its function in the ritual. It is to cure 
external lesions, and fractures of bones. The Kausika 
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deals with it twice, 28, 5. 6, and 28, 14. The practice 
described in the former place is assigned by Keyava to the 
healing of broken bones, wounds, and flow of blood caused 
by weapons (asthibhange rudhirapravahe .vastrabhighatadau 
bhaishajfyam). It consists in sprinkling the patient at dawn 
when the stars fade (with a decoction of the laksha-plant, 
Kasava adds), then giving him to drink a so-called pn'sha- 
taka \ a mixture of ghee and milk (so Darila ; cf. Kaus. 
49, 15), and finally anointing him with it : 28, 5. roha»i*ty 
avanakshatre*vasi££ati. 6. pn'shatakaw payayaty abhy- 
anakti. At Kauj. 28, 14 the performance is very similar, 
lakshalingabhir (sc. rzgbhir) dugdhe pha«/an payayati, 'while 
reciting the stanzas characterised by the mention of the 
laksha-plant (according to the commentators, AV. V, 5 in 
addition to our hymn) he gives the patient to drink a decoc- 
tion (of the plant) in milk.' Darila distinctly describes this 
as a cure for wounds (arusho bhaisha^yam), while with 
Kerava the scope of the charm is broader, namely, ' against 
wounds from knives, clubs, stones, burns, in fact all wounds 
of the body.' 

The name laksha, under which the plant addressed in this 
hymn goes consistently in the ritual books, does not occur 
in our hymn, but instead arundhatf. In AV. V, 5, 7 the 
laksha is mentioned — apparently a &ir. Xey. in the Mantras 
— and it there appears distinctly as an alternate designation 
of the creeper called arundhatf, or silaK 2 , a parasitic plant 
which grows up on the stems of many trees (V, 5, 5), and 
which is otherwise described in the same hymn; cf. also 
Zimmer, Altindisches Leben, p. 67. Since the plant is 
employed to cure wounds (arus), the student of the Atharvan 
need hardly be warned that there is a punning symbolic 
connection between the disease and the simple ; cf. Darila's 

1 For prrehitaka, see Gobh. Grih. Ill, 8, 1 ff. ; Gn'hyasa/wgraha 
II, 59, and my note on the same, Zeitschr. d. Deutsch. Morgenl. 
Gesellsch. XXXV, p. 580. 

* Possibly also r6ha»i ; see the note on stanza 1. Say ana at VI, 
59, 1 explains arundhatf as sahadevi (cf. the text, of VI, 59, 2). 
[42] C C 



Digitized by 



Google 



386 HYMNS OF THE ATHARVA-VEDA. 

statement, arusho bhaisha^yam, at Kaur. 28, 14, and the 
doubtless conscious mention of anis and arundhat? in V, 
5, 4. 5 ; cf. also VIII, 7, 6. The word is, however, likely 
to be a-rundhatf, a feminine present participle with a priva- 
tive ; so Sayawa at VI, 59, 2. 

Adalbert Kuhn, Zeitschrift fur vergleichende Sprach- 
forschung, XIII, 58 ff. ; 151 ff., has compared the hymn 
with the Merseburg charm, and a considerable variety of 
related materials from German, Scandinavian, and English 
sources. And, having in view more particularly AV. V, 
5, 8. 9, he believes that the creeper was used primarily to 
heal the fractured limbs of horses — a construction which 
seems to me too narrow. Any kind of genetic connection 
between the Hindu and the German charm is none too 
certain, since the situation may have suggested the same 
expressions independently. Yet as a strongly-marked line 
in the folk-psychological character of the peoples in question, 
the parallels are extremely valuable and instructive. The 
hymn has also been translated by Ludwig, Der Rigveda, 
III, 508, and Grill 2 , pp. 18 and 125 ff. ; cf. also Hillebrandt, 
Vedachrestomathie, p. 48. The Anukramawi designates 
the hymn as vanaspatyam, ' devoted to Vanaspati,' its author 
being Ribhu (cf. st. 7). 

Stanza 1. 

a, b. I take it that the three occurrences of the word 
r6ha«i in the stanza are intended to convey the same word 
in at least a double meaning. The plant is a creeper 
growing upon trees, as is stated distinctly in AV. V, 5, 3, 
vriksh&m-vriksham 8. rohasi, ' every tree thou doest ascend.' 
The poet is very likely to have in mind this meaning of 
the root ruh in addition to the more direct one, ' cause to 
grow,' at least in connection with the first occurrence of the 
word. It seems necessary to construe one of the two 
r6ha«i in the first Pada as a proper name ; Ludwig in his 
translation goes farther than that, and seems to take one of 
them as vocative, ' Roha«i[, die wachsen macht,] bist du, 
o Rohawi, &c.' The passage with its three identical nomi- 
natives has a parallel in the traditional text of XIX, 35, 1, 
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gvingid6*si ga.hg\d6 rakshitiUsi gaiigid&k (so the MSS. ; the 
edition corrects to dngirll asi ^arigirfa, &c). The tempta- 
tion in both cases is to change at least one of the nomi- 
natives to a vocative ; see the note on XIX, 35, 1. Grill 
translates the two r6ha«l in Pada a by two synonymic 
expressions, 'Verheilung wirkst du, ja du heilst.' This 
simply veils the difficulty. It may be worth noting that 
the MSS. of the Kaurika in quoting the hymn at 38, 5 read 
unanimously rohiwt ; this is the reading of Sayawa, and of 
the Paippalada for all three occurrences of the word, and 
it suggests ' red,' a quality which is borne out by certain 
epithets of the plant, hira«yavar«a, ' golden-coloured,' in 

V, 5, 6. 7 ; suryavarwa, ' sun-coloured,' in V, 5, 6; .rushma, 
' fiery/ in V, 5, 7. The name of the plant, l&ksha, ' lac-dye' — 
cf. the Pet. Lex. s. v. a — also suggests ' red,' and this may 
be a third thought which runs through the mind of the 
versifex while composing the stanza. I attach no text- 
critical significance to the metre of the stanza (gayatrt), 
which differs from that of sts. 2-5 on the one hand, and 
6 and 7 on the other; cf. e.g. RV. VII, 103 ; AV. II, 4 ; 

VI, 111, &c. 

Stanza 2. 

b. I have reluctantly refrained from emending isti to 
dsthi \ ' bone.' The rather superfluous copula at the begin- 
ning of the Pada is suspicious, and the translation of pesh- 
fram by ' bone ' is not at all certain. Both the related pLrita 
and pesf mean ' flesh,' and that, not ' bone,' may be the 
meaning of pesh*ram. This fits here as well as at AV. 
VI, 37, 3, the only other place where the word occurs, and 
Hillebrandt in the vocabulary of his Vedachrestomathie 
states a similar view, ' losgeschlagenes stuck fleisch, fleisch- 
fetzen/ although his derivation from the root pish, 'crush,' 
separates needlessly our word from piVita and pesf. With 
this change, Padas a, b should be translated ' what bone and 
flesh in thy person has been injured and burst, (may Dh&tar, 

1 By way of illustrating the easy confusion of these two words 
we may mention that S&ya»a at IV, 10, 7 a, reads asti for asthi. 

C C 2 
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&c.).' Note, too, the parallelism which is thus established 
with Padas c, d in st. 3 (asthi in both stanzas, and peshfram 
= mawsasya). Sayawa comments upon presh/Aam instead 
of p&h/ram. 
c, d. dhata* in alliteration with dadhat. 

Stanza 3. 

Almost every feature of the detailed account of the parts 
of the body, here and in the following two stanzas, may be 
paralleled from the Teutonic charms, e.g. Kuhn, 1. c, p. 51 : 

' ben zi bena bluot zi bluoda 

lid zi geliden sose gelimida sin.' 

The Norwegian charm mentioned on the same page 
recites marrow, bones, and flesh : 

'marv i marv, been i been, kjdd i kj6d.' 
A charm from the Orkneys recites (1. c, p. 54) : 

' Sinew to sinew, joint to joint, 
Blood to blood, and bone to bone, 
Attend thou in God's name ! ' 

a. As the Pada stands it is hypercatalectic. The Paippa- 
lada omits te, which may have crept in from Pada c. But 
even this leaves a bad final cadence : perhaps bhavatu is to 
be read dissyllabically (bhotu, in the manner of the Prakrit 
hodu). For the metrical equivalence of ava and o, see the 
author's article, ' On certain irregular Vedic Subjunctives,' 
Amer. Journ. Phil. V, 25 ff. (p. 10 ft*, of the reprint). Saya«a 
reads jam for sam in each of the four Padas. 

Stanza 6. 

The metre is very irregular ; the Anukrama«i describes 
the stanza as tripada yavamadhya bhuriggayatrt, not a bad 
characterisation, as the middle Pada is larger than the other 
two. By reading sottishA&a we obtain a good octosyllabic 
Pada a; b is a trish/ubh, and c is a catalectic anushAibh (read 
OrdhuaA). Hillebrandt and Grill assume that this and the 
following stanza are later accretions, and both metre and 
sense seem to bear them out. But these matters are so 
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very subjective I Ludwig does not construe Pada b as 
a comparison, but translates ' gutes rad, gute felge, gute 
nabe hat der wagen.' Evidently, he also has in mind an 
exoteric origin of the stanza. 

Stanza 7. 

Cf. RV. VI, 54, 7. The stanza consists of two eleven- 
syllable and two octosyllabic Padas. The first Pada may 
be righted by reading patitua", or possibly yadi va kartam, 
&c. (cf. yadi va in Pada b). The Anukramam baldly counts 
thirty-six syllables as they stand, without resolution, and 
designates the stanza as brihaXi. 

o, d. The subject of sktn dadhat seems to me (as to 
Grill) to be Dhatar, the fashioner in st. 2 ; rjbhfl belongs 
to the comparison, as in X, 1, 8. The 7?;bhus are known 
to have constructed the chariot of the Ajvins, but they are 
not counted among the divine physicians (Rudra, the Ajvins, 
the waters, and Sarasvati). Kuhn and Ludwig make r*bhu 
the subject of saw dadhat, but the former regards it as an 
epithet of Dhatar. 

IV, 16. Commentary to page 88. 

Professor von Roth, who first treated this hymn in his 
well-known essay, entitled ' Abhandlung iiber den Atharva- 
veda ' (Tubingen, 1 856), remarks on p. 30 : ' There is no 
other hymn in the entire Vedic literature which presents 
divine omniscience in terms so emphatic, and yet this 
beautiful fabric has been degraded to serve as an introduc- 
tion to an imprecation. One may surmise, however, in 
this case as well as in the case of many other parts of this 
Veda, that fragments of older hymns have been utilised to 
deck out charms for sorcery.' 

We may remark, however, that the stanzas of this hymn 
do not occur in any other connection, and there is no 
tangible evidence that they were constructed for any other 
purpose than that before us. Certainly the Atharvavedins 
had nothing better in view, and accordingly the hymn is 
rubricated in the sixth book of the Kaurika which is 
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devoted to sorcery (abhi£arika). At Kauj. 48, 7 the con- 
juring enemy, as he conies on, is met by the recital of this 
hymn ; at 127, 3 the third stanza, in praise of Varu«a, 
figures in an expiatory rite when the constellation, 'the 
seven Rishis ' (the dipper), is ominously obscured by some 
nebulous mass, or comet (yatra dhumaketu/* saptarshin 
upadhupayati). The Anukramawt describes the hymn as 
satyanrttanvtkshanasuktam, 'a hymn which searches out 
truth and untruth.' 

There are many translations of the piece : Roth, 1. c, 
pp. 29 ff. ; Zeitschr. d. Deutsch. Morg. Gesellsch. VII, 607 ; 
Max Miiller, Chips from a German Workshop, I, 40 ff. ; 
Muir, Original Sanskrit Texts, V, 63 ff. (cf. also II, 451) ; 
Metrical Translations, p. 163 ; Kaegi, Der Rig-veda 2 , 
p. 89 ff. (p. 65 ff. of Arrowsmith's translation) ; Ludwig, Der 
Rigveda, III, 388; Grill 8 , pp. 32, 126 ff; cf. also Hille- 
brandt's Vedachrestomathie, p. 38 ff. ; Bergaigne et Henry, 
Manuel V^dique, p. 146 ff. 

Stanza 1. 

Cf. Psalms xxxiii. 13; cxiii. 5 ; cxxxviii. 6 ; cxxxix. 2; Jer. 
xxiii. 23, and see for scriptural parallels to the next stanzas 
the notes to Kaegi's translation. Sayawa refers esham to 
the enemies ; most translators, to the human race in general. 
We supply devd'nam from dev&A in Pada d. Some MSS. 
of the Padapa/^a read tayat and £arat ; the latter is adopted 
by Sayawa, £aranarila*» ka nasv&ram ka vastu manyate. 

Stanza 2. 

a. Sayawa explains va«£ati by kau/ilyena pratarayati, 
1 leads astray by means of guile.' Cf. the formula, namo 
va«£ate, parivaw^ate, stayuna** pataye namaA, Mait. S. II, 
9, 3 ; Tait. S. IV, 5, 3, 1 ; Va^-. S. XVI, 21, addressed as 
part of the jatarudriya-litany to god Rudra in his capacity 
of master-thief (Mahidhara also, va«£ati pratarayati). The 
Paippalada reads, yas tish/Aati manasa yar ka. va«£ati, sup- 
porting in a measure Saya«a's and Mahidhara's glosses. 

b. The PadapaMa reads ni*layan, a participle, not a 
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gerund ; pratankam is left as an accusative dependent upon 
kar, a verb of motion. The meaning 'hiding-place' for 
pratanka suits its only other occurrence, A V. V, 1 3, 8 : ' the 
poison of all (serpents) who have run into their hiding- 
place is 'without force.' Cf. also pratakvan, Maitr. S. I, 2, 
13 ; Tait. S. I, 3, 3, 1 ; Vag. S. V, 32, and Pet. Lex. (epithet 
of a pit). Sayawa reads nilayam, and glosses pratankam 
with prakarshewa krtkMragfva.na.rn prapya. The Paippa- 
lada has pralayam, absolutive, in the place of pratankam. 

Stanza 3. 

0, d. The last two Padas foreshadow Varuwa's later func- 
tion as Neptune (apa/» patiA) ; cf. RV. II, 38, 8 ; AV. Ill, 
3, 4 ; Maitr. S. II, 6, 8 ; Tait. S. I, 8, 12, 1 ; V, 6, 1, 1 ; 
Vag. S. X, 7, and Weber, Ra^asuya, p. 44, note 1. The 
two oceans are the heavenly and earthly oceans ; cf. RV. 
X, 136, 5 ; AV. XI, 2, 25 ; 5, 6. 

Stanza 4. 

Varuwa's spies are the stars, ' the eyes of night ' (RV. X, 
1 27, i), ' the beholders of men,' AV. XIX, 47, 3 ff. Cf. our 
Contributions, Third Series, Journ. Amer. Or. Soc. XV, 
p. 170. 

Stanza 5. 

b, c. Sayawa reads purastat for parastat, and construes 
sawkhyata as the nom. of the stem sawzkhyatar (pramawa- 
yita). 

d. The Pada is exceedingly difficult, nf minoti has the 
sanction of all MSS., and is apparently the reading of the 
Paippalada also. The gamester throws down (ni vapati, 
Kauj. 41, 13) his dice, and it is implied here, of course, that 
it is done successfully, that the player obtains the stakes 
(kri'tam, see Pet. Lex., s. v. kriti 3 c), because Varu«a 
cannot be otherwise than successful. As the player plants 
down these (successful dice) thus does Varu«a establish 
these laws (tani, sc. vratani?). Saya«a, who did not 
primarily influence our conclusion, in part approaches the 
same interpretation, tani papinawz .rikshakarma/a tattatpa- 
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panusare»a ni minoti ni kshipati . . . yatha kitavaA akshan 
atmano ^ayarthaw nikshipati. The Pet. Lex. (V, 764 ; 
VII, 409) emends to n( Minoti and vf Minoti without real 
gain, tempting as the emendation is in the light of RV. X, 
42, 9 = AV. VII, 50, 6, and AV. IV, 38, a. Grill suggests 
nf minoti (or minati) in the sense of ' reducing, causing to 
vanish the strength of men' (cf. Sayawa), but neither 
expression will bear such an Interpretation (ni minati does 
not occur). The translators offer the greatest variety of 
versions, without, as a rule, adhering closely to the text. 

Stanza 6. 

Sayawa reads visitaA and rushantaA (so also the Paippa- 
lada). For sinantu of the vulgate the MSS. have /Winantu, 
Minattu, and sinantu (Sayawa, Minattu /Mindantu). 

Stanza 7. 

a. varuwa is metrically superfluous, an obvious gloss. 

0. The MSS. read .rra/w.yayitva' and jra;«sayitva. Sayana, 
correctly, srawsayitva (falodararoge«a srastam krrtva). 

d. Siyawa, followed by Shankar Pandit, reads abandhaA 
for abandhra//. The Pet. Lex. s. v. 2 kart, ' like a leaking 
tub wound about with rags ' (to stop the leakage). Sayawa, 
aseA kosa. iva parikn'tyamanaA (kn'tt kAed&ne), 'like the 
broken sheath of a sword.' 

Stanza 8. 

Literally, ' with Varu«a who is fastened lengthwise, &c.' 
The word varuwaA could be well spared from all three 
Padas, if it were not for the metrical symmetry with the 
next stanza. Or it might be changed to the vocative 
varuwa. For samamyd and vyamy6, cf. AV. XVIII, 4, 70 : 
the words are clear. Ludwig and Saya«a erroneously 
connect them with amaya, ' disease.' videjya is naturally 
derived from videra, ' foreign country ; ' in that case sa«- 
dejya is an artificially formed opposite ' native, indigenous.' 
So Sayawa. Both words are in. A«y. An alternate possibility 
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is to render sa/«derya, ' subject to command ; ' then viderya 
is 'exempt from command.' Or, again, each may be 
translated independently : sawdejya, 'subject to command ;' 
videjya, ' foreign : ' their juxtaposition in a magic formula 
may be of the punning order. For sawderya, cf. our note 
on II, 8, 5 b. The divine and the human (noose of) Varu«a 
refers either to divine and human disease (so, apparently, 
Saya«a), or to diseases instigated by gods and men. The 
formula grovels in the lowest bathos of hocus-pocus. 



IV, 17. Commentary to page 69. 

This and the two following hymns are addressed to the 
apamarga-plant (achyranthes aspera) 1 . It is employed to 
ward off all kinds of evil and witchcraft, and its qualifica- 
tions in that direction are guaranteed to the Atharvanic 
Hindu by its real or supposed etymology. The name is 
hardly ever mentioned without bringing in its trail the verb 
apa maig", ' to wipe out.' The pun assumes the most lively 
reality : diseases, enemies, demons, and sins are wiped out 
by its influence. See Zimmer, p. 66 ff. ; our Contribu- 
tions, Third Series, Journ. Amer. Or. Soc. XV, 161 ; 
Weber, Ra^astiya, p. 18. Cf. also Sat. Br. XIII, 8, 4, 4. 

The three hymns figure at Kaur. 39, 7 in a list which is 
almost identical with the kri'tyapratiharawani (sc. sCiktani), 
or the krftyaga«a, a series of hymns designed to counteract 
sorcery, in the Gawamala, Ath. Parij. 32, 2. 

The Kaurika, 39, 7-12, prescribes in connection with 
these hymns a lengthy procedure, which begins with ' the 
pouring of the great consecration' (mah&jantim avapate). 
Cf. Kaur. 39, 27 ; 43. 5 ; 44, 6 ; 46, 7 ", Sankh. Gr/h. V, 
11, 2. The mahajanti consists in pouring together ' holy 
water' (jantyudakam) during the recitation of the four 
gawas of hymns, described in Kaur. 8, 23-9, 6. The 'holy 
water' itself is prepared at Kaur. 9, 8 ff. with elaborate 
ceremonies, the chief of which is the placing of 'holy plants ' 

1 Saya»a regularly glosses the word by sahadevi. 
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(Kauj. 8, 1 6) into the water. Obviously the meaning of all 
these performances is purification, and the warding off of 
impure influences. Then follow in Sutras 39, 8-1 2 a variety 
of rather complicated practices, too lengthy and obscure 
for exposition in this connection. They concern more 
narrowly some such hymn, belonging to the krityaprati- 
harawani, as X, 1 ; see the introduction to that hymn. The 
fifth stanza of IV, 17 naturally figures in the duAsvapna- 
najanagawa, ' series of hymns calculated to drive away evil 
dreams,' of the Ga«amala ; see Kauj. 46, 9, note. 

The hymn has been translated by Zimmer, p. 66; Grill 2 , 
pp. 37, 130 ff. The Anukrama«t, apamargavanaspatideva- 
tyam. Cf. also Ath. Parir. 18 2 , 4. 

Stanza 2. 

a. Sayawa with one MS. reads for .rapathayavanim the 
synonymous japathay6panim ; cf. II, 7, 1. 

b. The epithet punaAsara* does not somehow seem to me 
to be so clear as to the editors of the Pet. Lexs., Zimmer, 
and Grill. They render it by ' zuriickgeschlagene bliithen 
habend.' This is based upon the statement at IV, 19, 7, 
' thou didst grow backward, thou hast fruit which is turned 
backward ' (cf. VII, 65, 1 ; Sat. Br. V, 2, 4, 20), and the 
epithets parakpushpt, pratyakpushpl, and pratyakparni in 
native lexical works. In RV. VII, 55, 3 punaAsara is an 
epithet of the barking dog, 'running back and returning 
again (to the attack).' The two other occurrences of the 
word, AV. VI, 129, 3 ; X, 1, 9, are not disposed of satis- 
factorily by the renderings of the Pet. Lexs. It seems to 
me that ' attacking ' or ' defending ' is better, and that the 
word pratisara, ' defensive amulet V is closely related to it. 
Cf. Sat. Br. V, 2, 4, 20, and Seven Hymns, Amer. Journ. 
Phil. VII, 478 ff. Sayawa, similarly, punaApunaA Abhi- 
ksh«yena bahutaravyadhinivrj'ttaye sarati. 

1 The pratisara turns the spell as a boomerang upon him who 
performs it. See AV. VIII, 5, 5, pratutiA krhySA pratisarafr 
a^antu, and cf. the note on VIII, 5, 1. 



Digitized by 



Google 



IV, 17. COMMENTARY. 395 



Stanza 3. 

Identical with I, 28, 3. The Pet. Lexs., Zimmer, and 
Grill regard mflram = mulam, ' root (of an injurious plant).' 
Sdyawa, mur&Wpradam. Padas c, d perhaps rather, 'she 
who has taken in hand the (magic substances) created to 
rob strength . . .' 

Stanza 4. 

Cf. V, 31, 1, and the note on Kauj. 39, 31. The unburned 
vessel seems to symbolise the fragility, destructibility (Sat. 
Br. XII, 1, 3, 23) of the person upon whom enchantments 
are practised. At Sat. Br. XIV, 9, 4, it = Brih. Ar. VI, 
4, 1 2 it figures in a sorcery practice against a wife's para- 
mour. The compound nilalohita is also connected with 
sorcery from the first. It occurs in RV. X, 85, 28 = AV. 
XIV, 1, 26 = Apast. Mantrabr. I, 6, 8 (Apast. Grm. II, 5, 
23)=Baudh. Grih. I, 8 ; AV. VIII, 8, 24. The Atharvan 
ritual, Kaur. 16, 20 (rubricating AV. VIII, 8, 24 d) ; 32, 17; 
40, 4 ; 48, 40 ; 83, 4, leaves little room for doubt that in its 
view a dark blue and a red thread are here intended. This 
is also the tradition of Apast. Grih. II, 5, 23, and similarly 
Sankh. Grih. I, 12, 8 prescribes, in connection with RV. 
X, 85, 28, a red and black cord upon which amulets are 
fastened. Only Baudh. I, 8 treats the compound as a 
symbolic representation of night and day ; see Winternitz, 
Das Altindische Hochzeitsrituell, pp. 6, 12, 67. It is, of 
course, possible to conclude that this is the true source of 
the symbolism : day and night rendered concrete by these 
two colours. Sayawa seems to have lost his grip upon 
Atharvan tradition when he says to our passage, 'the fire 
which is black from the rise of smoke and red from its 
flame.' Zimmer and Grill both co-ordinate nilalohite with 
Ami pitre, ' an das ungebrannte ' and ' am rotgebrannten,' 
obviously against the spirit of the Atharvan tradition. Cf. 
also the introduction to VII, 116, and Tait. S. IV, 5, 10, 1. 

o. Raw meat is eaten by demons, and therefore realises 
symbolically their presence ; see V, 29, 6 ; VIII, 6, 23. 
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Stanza 5. 
Identical with VII, 23. I have translated abhvam by 
' gruesomeness,' because it has occurred to me at various 
times that it, as well as abhii (cf. RV. X, 1 29, 3), is related 
to nabhas, ' fog, cloud,' being in the current terms of 
comparative grammar = nbhu6-, and ftbhii from root nebh. 
For this and the following two stanzas, cf. RV. V, 36, 3 ; 
VII, 1, 19 ff. 

Stanza 6. 

b. The clever emendation of the Pet. Lex. anapatyatam, 
for anapadyatam, as is the reading of the MSS. of the vulgate, 
is now authenticated by quite a number of Shankar Pandit's 
MSS., and Saya«a (apatyarahityam) ; cf. the words apra- 
£asta and apra^-astva. 

IV, 18. Commentary to page 70. 

For the treatment of this hymn in the ritualistic texts, 
see the introduction to IV, 17. The hymn has been trans- 
lated by Grill 2 , pp. 25, 131 ff. 

Stanza 1. 

The Atharvanist loves to point to cosmic correspond- 
ences and harmonies as the foundation of his own righteous 
undertakings. This harmony furnishes the satyam, the 
unfailing basis (cf. rz'tam) for his own operations against 
the powers of evil. Professor Roth, as quoted by Grill, 
refers gy6t\h to the light 1 of the moon (cf. ^yotsna), thus 
establishing a closer parallelism between Padas a and b. 
I doubt whether the text will bear this strain. Sayawa 
literally, ' the light of thee (the apamarga-plant) ;' cf. IV, 
19, 3. The night is frequently viewed as illumined, starry 
(RV. X, 127 ; AV. XIX, 47, 1 ; 49. &"• 8). 

b. kr/tvariA either ' enchantments ' or ' witches.' 

Stanza 3. 
In our view the solution of the difficulty here lies in the 
assumption of a change of gender from yas in Pada b (the 

1 Correct ' Night ' at the beginning of the stanza to ' Light.' 
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male sorcerer) to tasyam (the witch) in Pada c. The entire 
second hemistich describes the punishment of sorcerers, for 
which cf. V, 23, 13. If we were to change tisyara dag- 
dhayam to tasmin dagdhe the sense would be obvious. 
Cf. V, 14, 6, yadi strf yadi va puman krity&m kak&ra. pap- 
mane. Grill emends ama" to amayam (sc. sthaly^m) with 
a result somewhat as follows : ' He who practises sorcery 
in an unburned vessel and then puts it upon the fire to 
bake, his magic vessel cracks as though hit by great stones.' 
Sayawa deprives himself of possible helpfulness by reading 
dugdhayam for dagdhayam (pratikarewa riktikrMyaw . . . 
krz'tyayam, 'upon his sorcery rendered impotent by the 
counter-charm '). 

Stanza 4. 

b. The vulgate's vfgrivaw* Mapaya (Padapa/Aa, vfgrivan 
japaya) is at the base of our rendering. Shankar Pandit's 
MSS. seem to read unanimously khkyzyk (jayaya), 'lay.' 
Sayawa, kshayaya (kshayaw prapaya). Cf. RV. VII, 
104, 24. 

Stanza 6. 

The first three Padas are identical with the first three of 
V,3i, 11. 

IV, 19. Commentary to page 71. 

For the employment of this hymn in the ritualistic texts, 
see the introduction to IV, 17. It has been translated by 
Grill 2 , pp. 34, 132 ff. Cf. Zimmer, pp. 66-67. 

Stanza 1. 
The sense of the first hemistich seems to be that the 
plant in its dual r61e of destroyer of enemies and protector 
of friends depletes and increases families or clans. Saya«a 
erroneously derives -kn't from root kart, ' cut,' to wit, jatru- 
tt&m kartaka^ . . . ^amayaA sahaga^ xatravaA tesham api 
kartayita asi. For Pada d, cf. VI, 14, 3 c. 

Stanza 2. 
The words kawvena narshadena (RV. X, 31, 11) seem to 
be a gloss upon brahma«ena ; cf. IV, 37, 1 ; VI, 52, 3, &c. 
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Saya«a regards the Sir. key. paryukta as = pdriyukta (vini- 
yukta»si); cf. our remarks on haplology, Proc. Amer. Or. 
Soc, April, 1 893 (Journ., vol. xvi, p. xxxiv ff.). But pari 
yug is not quotable elsewhere. The stanza figures in one 
of the abhayagawa of the Gawamala ; see Kaiu. 16, 8, note. 

Stanza 4. 

The order of the statement here is really to be reversed : 
when thou, O plant, wast begotten as apamarga (' wiping 
out '), then the gods drove out the Asuras with thee. 

Stanza 6. 

For 'thy father's name,' cf. the note on V, 5, 1. For 
pratyak, see pratyan and pratiKhaphalas in st. 7, and the 
note on IV, 1 7, 2. 

Stanza 6. 

A cosmogonic brahmodya, pressed into the service 
of incantation ! Cf. Contributions, Third Series, Journ. 
Amer. Or. Soc. XV, 172 ff. We have presented a purely 
philological translation of the stanza without attempting to 
bend it to the situation any further than is warranted by 
the wording." Grill takes asat in the sense of 'wrong,' and 
similarly Saya«a, asatkalpaw krj'tyarupam. But a glance 
at the word in Jacob's Concordance to the principal Upani- 
shads reveals the subjective character of the proceeding. 
The asat is simply 'chaos,' manipulated as one of the 
primary cosmic forces: the sat, tad, satyam, or r*'tam 
would apparently have done just as well. For kartaYam 
in the sense of ' evil-doer,' cf. V, 14, 11. 



IV, ao. Commentary to page 68. 

The hymn is addressed to a magic plant which is sup- 
posed to impart the power to expose hidden demons, 
wizards, and their hostile practices. The attributes of the 
plant are not stated in the hymn with sufficient clearness 
to enable us to point out its place in the redundant Indian 
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flora. The Kau-rika, 28, 7, mentions the name of the plant 
as sadawpushpa ; this is glossed by Darila with trisaw- 
dhya and by Kerava with samdhya (probably a corruption 
of trisa/«dhya). The Sutra reads: a paryatt«ti sadaw*- 
pushpama«i/« badhnati, ' with AV. IV, 20 he ties on as an 
amulet the plant sadawpushpa.' The plant is mentioned 
again along with others in a charm directed against witch- 
craft in 39, 6, and Sayawa defines it in agreement with 
Kaiuika, he devi sadawzpushpakhye oshadhe ; cf. also 
sadapushpi in the lexicons. The plant seems to be the 
calotropis gigantea; cf. Aaraka-sawzhita I, 4, 3. For 
amulets derived from the vegetable kingdom see Seven 
Hymns of the Atharva-veda, Amer. Journ. Phil. VII, 478, 
and for amulets in general Kauj. 7, 19. The hymn is 
rubricated further in the list of stanzas designated as £ata- 
nani (sc. sfiktani), 'hymns to chase away with,' in Kaur. 
8, 25, and the Gawamala, Ath. Parw. 32, 4, adds it also to 
the three hymns which Kau.r. 8, 24 describes as the m&tri- 
namani (sc suktani). The reason for this classification is 
the expression devy (oshadhe) in stanzas 1 and 2. See the 
note at Kauj-. 8, 24, and cf. for the matrzgawa our remarks 
in the introduction to VI, in. The Anukramawi follows 
these secondary considerations, designating the hymn as 
matrznamadaivatam, its author being Matrzhamarshi. 

The hymn has been translated by Ludwig, Der Rig- 
veda, III, 525, and Grill 2 , pp. 2, 133 ; cf. also Hillebrandt's 
Vedachrestomathie, p. 48. 

Stanza 1. 

For the description of the plant in this stanza, cf. mawz- 
pajya in VII, 38, 1, and see the introduction to VI, 139. 
I have upheld in my translation the text of the edition, 
guaranteed as it is by the unanimous tradition of the MSS. 
of the 5aunakiya-jakha. All corrections, including the 
important variant paryasi for paryati throughout the stanza 
in the Paippalada, seem to me in this instance to amount 
to the substitution of a better literary performance for a 
poorer one ; they do not bring with them the proof that 
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the priests of our school ever had any other text, or, what 
is more to the point, that the original versifex had com- 
posed differently. The merit of the Paippalada's paryasi 
is so obvious that it may be due to a conscious improve- 
ment on the part of its author. The metre of the stanza 
is irregular (Anukrama«i, svara^-) ; the first Pada is hyper- 
catalectic, the third Pada may be sustained by reading, 
with elision and crasis, dfvantariksham for dfvam anta- 
riksham. HHlebrandt's suggestion, accepted by Grill, that 
£d be thrown out seems to me unnecessarily violent. 

a. Hillebrandt would restore the Pada : piyyati priti 
paryati ; Grill (with the help of the Paippalada), S. paryasi 
pra paryasi, continuing with paryasi throughout Sayawa 
retains the third person, referring the stanza to the person 
who wears the amulet : he devi sadawpushpakhye oshadhe 
tvadvikarama«idharako»ya/« ^anas tvatprasadad aparyati 
again ibhayakara«aw pratihartu/w ^anati, ' O goddess plant, 
sadampushpa by name, this person here, who wears an 
amulet fabricated out of thee, by thy favour perceives the 
cause of approaching danger, and knows how to repel it.' 
The emendation of prati to pra (Grill) is especially unde- 
sirable, as the same expression occurs in a closely parallel 
situation, AV. VII, 13, 2. 

b. Grill suspects the second paryati, and imagines oshadhe 
in its place. 

d. The temptation to emend the vocative devi to the 
nominative devi - is great. The sense then would be that 
the amulet itself sees all dangers. Grill, as we have seen 
above, adopts the Paippalada reading paryasi, is thus 
enabled to retain devi, and also obtains essentially the 
same sense. 

Stanza 2. 

a. Read prithvUA. The three heavens are well known ; 
see, e. g. AV. V, 4, 3 ! VI, 95. 1 ! XVIII, 2, 48 ; XIX, 39, 
6 (cf. the note on V, 4, 3). For the three earths see RV. 
I, 108, 9 ; II, 27, 8 ; III, 56, 2 ; AV. VI, 21, 1, and Muir, 
Original Sanskrit Texts, V, p. 305, note ; Zimmer, Altin- 
disches Leben, p. 357 ; Bergaigne, La Religion V^dique, I, 
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239. Cf. also Yasna XI, 7 : madhemS thrishve ainhao 
zemd, ' in the middle third of this earth.' 



Stanza 3. 

a, b. divyasya suparaasya . . . kanihika is rendered by 
Ludwig, ' dises himlischen adlers kleine tochter ;' by Grill, 
' der Augenstern des Adlers, der am Himmel ist' Sayawa 
glosses suparwa by garutmant, which suggests RV. I, 164, 
46. Grill follows the Pet. Lex. [s.v. 2 a), o)] in regarding 
the divine eagle as the sun. But perhaps the lightning-fire 
is in the mind of the poet. At Va^. S. XVII, 72 ; XVIII, 
51 ; Sat. Br. IX, 2, 3, 34 ; 4, 4, 3, the divinity addressed, 
supamo'si garutman, is treated distinctly as Agni, and 
Mahtdhara states this plainly. In Maitr. S. I, 2, 5 ; V£g\ 
S. IV, 32; Tait. S. VI, i, 7, 3, 'the eye-ball (kaninika, 
kanihaka) of Agni's eye* is spoken of. The expression 
divya suparca may be the exact equivalent of divaA jyena, 
and that, I believe I have proved, is Agni, the lightning, 
personified as a divine eagle; see Contributions, Fifth 
Series, Journ. Amer. Or. Soc. XVI, 1 ff. The descent of 
this eagle, or the Gayatrl, as the Brahma«as have it, is 
frequently disturbed by a heavenly archer Krwanu who 
wounds the eagle, so that he loses a feather which falls to 
the earth, and grows up as a plant or tree. See Adalbert 
Kuhn, Die Herabkunft des Feuers und des Gottertranks, 
p. 148 (first edition). The use of the word suparwa in our 
edition is, in my opinion, intended to convey a double 
entente, 'bird' and 'having beautiful leaves.' Cf. Tait. S. 
VI, 1, i, 5, where Vritra's eye-ball (kanfnika) flies away 
after he had been slain by Indra, and turns into salve 
(aaganam). Ludwig does not comment upon his transla- 
tion of kanfnika by 'kleine tochter,' rather than 'eye-ball ;' 
it may possibly turn out correct when RV. X, 40, 9 yields 
up its meaning. We have there as follows: ^anish/a 
y6sha patayat kanlnak6 v/ ££<ruhan vtrudhaA, a passage 
which suggests the situation in our stanza completely and 
yet vaguely. But it is interpreting obscurum per obscurius 
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to bring the RV. stanza into play. Cf. also our note at 

V, 5, «. 

o. S.lya«a, /agadrakshartham oshadhirupewa bhftmav 
avatir«a«si. 

Stanza 4. 

a. 'The thousand-eyed god.' In X, 3, 3 an amulet 
derived from the vara«a-tree is designated as sahasraksha ; 
in XI, 2, 3. 7. 17 ; .Sat. Br. IX, 1, 1, 6 Rudra is so called ; 
in IV, 28, 3 Bhava-Sarva ; in IV, 16, 4 Varuwa's spies ; in 
RV. I, 23, 3 Indra and Vayu; in Tait. S. II, 3, 14, 4. 
Indra. Further, we have the 'thousand-eyed papman, 
evil,' in AV. VI, 26, 3; japatha, 'curse,' in VI, 37, x. 
Grill fancies that the god of the plant here in question is 
meant, but this seems faint after the plant herself has been 
personified as a goddess, devy oshadhe, in st. 2. Perhaps 
rather Agni, said to be 'thousand-eyed' with especial 
frequency, is meant; see RV. I, 79, 12; Va£\ S. XVII, 
71 (XIII, 47) ; Sat. Br. VII, 5, 2, 32 ; IX, 2, 3, 32 ; Apast. 
Sr. VI, 25, 10. Agni particularly chases away evil spirits, 
agnf riksha«si sedhati, RV. VII, 15, 10 ; AV. VIII, 3, 26 ; 
Tait. Br. II, 4, 1, 6 ; agnir hi rakshasam apahanta, .Sat. 
Br. XIV, 3, 1, 11. 

b. & dadhat. Zimmer, I.e., 204, construes this as an 
augmentless imperfect. In the Sawmita the augmented 
form would not differ, a'dadhat. The sense is satisfactory 
either way. 

o. Sayawa comments upon tvdya instead of taya, as in st 2. 

d. ' The .Sudra and the Arya,' i. e. every kind of person, 
as we should say in America 'black and white.' The 
phrase is formulaic, as may be seen from the compound 
jtidraryau (Mahidhara, jfidravauyau), Va^-. S. XIV, 30 ; 
Sat. Br. VIII, 4, 3, 12. See in general Muir, Original 
Sanskrit Texts, II, 368; Ludwig, Der Rigveda, III, 21 a ; 
Zimmer, I.e., 117 ff., 204, 216, 435. 

Stanza 6. 

a, b. rtipawi and Atminam are antithetical : rfipani, ' the 
outer forms of things ;' atmanam, ' thy own nature.' It is 
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a controlling characteristic of Vedic conceptions that the 
inner, true nature of any divinity, or instrument of power, 
must be understood in order to control its influence or 
power : ya evaw veda, and ya eva*« vidvin in the Brah- 
mawas are crystallisations of this idea ; cf. AV. I, 13, 3 ; 
VI, 46, 2; VII, 1 2, 2, &c. 

o. sahasra£aksho, here, and XIX, 35, 3, as epithet of the 
plant ^angirfa, is a vocative from a stem sahasra-£akshu. 
The beginnings of a stem £akshu, a pendant of £akshus in 
the ablative £akshos, RV. X, 90, 13. Transition forms 
between the us- and u-declensions (as also between the 
is- and i-declensions) are not uncommon in the Veda ; see 
Lanman, in the Journ. Amer. Or. Soc. X, 568 ff. 

d. For the class of demons called kimidfn, see AV. I, 7 ; 
I, 28 ; II, 24; VIII, 3, 25 ; 4, 2; 6, 21 ; XII, 1, 50. 

Stanza 8. 
For yatudhana, -nr, and pis&ka., see the hymns I, 7 and 8. 

Stanza 7. 

a. Kajyapa is a name to conjure with in the Atharvan 
writings ; amulets and charms handled by him are peculiarly 
powerful (e.g. I, 14, 4 ; IV, 37, 1 ; VIII, 5, 14). He rises 
to the dignity of the supreme self-existing (svayaw-bhu) 
being in AV. XIX, 53, 10; cf. also Tait. S. V, 6, 1, 1, 
and see the Pet. Lex. s. v. 2 b. He is also intimately 
related with forms of the sun, Surya and Savitar, as is 
stated expressly in Tait. Ar. I, 7, 1 ; see also Tait. Ar. I, 8, 
6, and compare Tait. S. V, 6, i, 1 with AV. I, ^5i l b. This 
fact may by itself account for the expression kajyapasya 
£akshur asi. In fact kasyapa is the sun as a tortoise, that 
creeps its slow course across the sky ; cf. the conceptions 
of the sun as a hermit, and a Brahman disciple, XI, 5, 
introduction. Only we must not forget that these writings 
neglect no opportunity of being guided in their construc- 
tions by puns, even of the most atrocious sort, and karyapa 
surely suggests paryaka, ' seer,' to the Atharvan mind, as is 
written distinctly in Tait. Ar. I, 8, 8, karyapa/; payyako 
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bhavati yat sarvaw paripajyati. The name k&ryapa is in 
some special relation to the Atharvan writings, not as yet 
fully cleared up ; cf. the author in the Journ. Amer. Or. Soc. 
XI, p. 377- 

b. The MSS. read £aturaksh££, but Saya«a fitly com- 
ments upon £aturakshya7r, the form as emended in Roth 
and Whitney's edition ; cf. aksh6s for akshy6s in AV. V, 
4, 10 (see the note). The ' four-eyed bitch ' is Sarama the 
mother of the two four-eyed dogs of Yama \ Syama and 
6'abala, which I have explained as the sun and the moon ; 
see Journ. Amer. Or. Soc. XV, 163 ff. The epithet ' four- 
eyed ' seems possibly to be derived from the same view, 
namely the capacity of the two dogs to see both by day 
(the sun), and by night (the moon). The Paippalada as 
quoted by Grill 2 , p. 135, makes the notable statement 
that 'the four-eyed dog (obviously the moon) overlooks 
by night the sphere of the night,' yatha svk £aturaksho 
ratriw* nakta<ttpa^yati. In practice the fiction of a four- 
eyed dog is materialised both by the Hindus and Iranians 
in the form of a dog with marks over the eyes ; see 
my article, I.e., p. 165, note 1, and Kaegi in the Philolo- 
gische Abhandlungen fiir Heinrich Schweizer-Sidler, p. 64, 
note 57. 

o. vidhre^ lit. ' in the clear sky ; ' Ludwig, * im hellen ; ' 
Grill, 'heiteren tags.' sd'ryam iva is to be read as three 
syllables, as frequently elsewhere, either sflryeva or sflryam 
va. 

Stanza 8. 

o. t^na may be either masculine, referring to the divinity 
in st. 4, or neuter, agreeing with brahma, • charm.' 

IV, 22. Commentary to page 115. 

The hymn is employed twice in the so-called ra^akarmani, 
' the royal practices,' Kaor. 14-17. The first is characterised 
by the scholiasts, Kejava and Sayawa, as a battle-charm 

* In RV. I, 29, 3 the two messengers (dogs) of Yama are per- 
sonified as females. 
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(^ayakarma, sawigrama^ayartham), and its rather colourless 
proceedings are as follows: 14, 24. 'While reciting IV, 22 
and 23 he performs the ceremonies which culminate in 
the presentation (of the bow to the king).' These are 
described in Sutras 8-1 1 of the same chapter, to wit : 8. 
' An oblation of ghee and grits is poured out. 9. Upon 
a fire made of bows a bow is laid on as a fagot. 10. Like- 
wise an arrow (is laid on) upon a fire made of arrows. 
1 1. The bow (of the king), smeared with the dregs of the 
ghee, is presented to him.' 

The other performance, Kaor. 17, 28-9, is part of the 
consecration of a chief ruler (ekara^a, Kaor. 14, 11; cf. 
ekavrtsha in our hymn, sts. 1,5,6, 7). The special solem- 
nities of the consecration have been absolved, but every 
morning the royalty of the king has to be renewed, to wit : 

28. ' Every morning the hymn IV, 22 (or its first stanza?) 
is recited to the king (by the purohita, the house-priest). 

29. They (the king and the purohita) then perform the 
above-mentioned pouring of water (each into a vessel), and 
the exchange (of the vessels).' This refers to Sutras 4 and 5 
of the same chapter ; cf. the introduction to IV, 8, and 
Professor Weber's discussion of the passage in his treatise, 
Uber die Konigsweihe, p. 140 (Transactions of the Royal 
Prussian Academy, 1893). The hymn, further, is one of 
a cycle (ga«a) devoted to the gain of royal power (rash/ra- 
samvarga). grouped together in the indramahotsava, Ath. 
Pari*. 19, 1 (cf. Kauj. 140, 6, note). See also Ath. Pari.v. 
4, 1 and 1 6. The fanciful analysis of the hymn by the 
Anukramawi may be seen in Grill's introduction. 

The hymn appears again in Tait. Br. II, 4, 7, 7 ff. ; it 
has been translated by Ludwig, Der Rigveda, III, 457 ; 
Zimmer, 165; Grill 8 , 67, 135 ff. ; cf. Hillebrandt's Veda- 
chrestomathie, p. 43. 

Stanza 1. 

The speaker is the purohita, the house-priest, or chaplain 
of the king ; he figures prominently in all the ra^akarmawi, 
Kaor. 14-17. 

b. Saya«a with one of Shankar Pandit's MSS. reads 
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wz'sham ekavrzsham, and glosses, se^anasamarthan&w virya- 
vataw purushawam madhye imam ra^anam . . . mukhya- 
scktaram asahayajuram . . . kuru; cf. our note on III, 5, 7. 

o. nfr akshwuhi, lit. ' castrate,' continuing the picture of 
the preceding Pada : the king is to be a bull, his enemies 
castrated. Cf. RV. I, 33, 6 ; Sat Br. IV, 4, 2, 13 ; XIII, 
4, 2, 5, and the word mah«uiirash/a. Ludwig, ' drive out ; ' 
Zimmer, ' zerstreue ; ' Sayawa, sawku&taprabhavan kuru. 

d. Sayawa divides aham uttareshu, with the result, ' I 
(the purohita) put him among the highest rulers.' Cf. 

xii, 4, 50. 

Stanza 2. 

o. The Tait. Br. II, 4, 7, 7, the Paippalada, and Sayawa 
read vdrshman, loc. sing. I see no cogent reason for giving 
up (with Zimmer, Hillebrandt, and Grill) the reading of our 
MSS., varshma. 

IV, 28. Commentary to page 158. 

Bhava and Sarva, two of the well-known forms (murti) 
of Rudra (cf. especially their epithet ugra in sts. 3, 6, 7) *, 
are implored by virtue of their cosmogonic powers to afford 
protection against calamity, and, with the familiar Athar- 
vanic specialisation, to destroy sorceries and demons. The 
ritual, Kaiu. 28, 8, regard the hymn as medicinal (sarva- 
vyadhibhaisha^yam, ' a remedy for all diseases '). Seven 
cornucopias are made from (leaves of) the kampila (crinum 
amaryllacee), filled with water, and anointed with the 
dregs of ghee. With the right hand the water is poured 
upon the patient, and the cornucopias are thrown behind 
the patient. The connection between the prayer and the 
practice is not manifest. The hymn is rubricated also in 
takmanlranagana of the Ga«amala, Ath. Parir. 32, 7 ; see 
Kauj. 26, 1, note. It has been translated by Muir, 1. c, 
P- 33*- 

1 See the introduction to XI, 2 for the Vedic texts, and the 
Western literature, dealing with this subject. 
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Stanza 3. 

b. The periphrastic expression stuvann emi is so strange 
to the padakara as to induce him to divide it into stuvan 
nemi. Sayawa blunders still further, reading stuvan nemi 
(stuvan prarawsan . . . nema/i ardhawz balam asya*sti*ti 
nemt). 

Stanza 8. 

a. mulakrft, ' manipulator of roots,' is so characteristic 
a feature in sorcery-practice, as to give rise to specific 
prohibition of the act ; see Vish»u-smr*'ti XXV, 7 ; Manu 
IX, 290, and cf. Naraya«a on the latter passage in Buhler's 
translation of Manu, Sacred Books of the East, XXV, 394. 

IV, 36. Commentary to page 35. 

The hymn is one of the £atanani (sc. suktani), • hymns 
which drive away demons and diseases,' Kauj. 8, 25. The 
entire list (ga«a) is employed at Kaor. 25, 22, among the 
bhaisha^yani, ' remedial charms,' against bhuta and pua£a ; 
the performance connected with the recital of the gawa is 
identical with the so-called apanodanani, ' practices to drive 
away,' described at Kaus. 14, 14 ff. They consist chiefly 
in burning chaff, spelt, offal of grain, and wood shavings, 
symbolizing, doubtless, rapid consumption or destruction. 

The hymn has been translated by Ludwig, Der Rigveda, 
III, 526; Grill*, pp. 3, 136 ff. The Anukramawl, satyau- 
^asarn agneyam (cf. st. 1). 

Stanza 3. 
The first hemistich is not at all clear, agare" being Slit. key. 
and uncertain. We have taken it with the Pet. Lexs. and 
Ludwig as=agara, and it is to be noted that two MSS. of 
Sayawa's commentary (S Kd) read agaro for agaro. Cf. 
also aglra at Asv. Grth. I, 7, 21. Saya«a etymologises, 
agiryate samantad bha,gyate mawsajowitadikam atrcti 
agaro yuddharangaA. Grill, supported by a more recent 
utterance of Roth, renders ' unter rufen.' In that case agara 
would be ' shouting to ' (cf. akrora, Koava, p. 327, and 



Digitized by 



Google 



408 HYMNS OF THE ATHARVA-VEDA. 

often elsewhere), pratikrora, 'shouting back,' i.e. 'under 
shouting and counter-shouting.' We have taken amavasya 
as an adjective = amavasya, ' in the night of the new moon ' 
(Pawini IV, 3, 30. 31). Cf. our note on I, 16, 1. Sayawa 
aptly quotes from the A past. Sr. the following passage : 
' In the night of the new moon one shall offer to Agni, the 
slayer of Rakshas, a rice-cake in twelve cups.' Note the 
concatenation between this and the following stanza. 

Stanza 6. 

The sense is that the superior gods who vie with the sun 
(RV. 1, 98, 1 ; 1 23, 12 ; V, 4, 4 ; IX, 27, 5) shall afford pro- 
tection against the Pis&kzs to man and beast. 

Stanza 7. 

Note the pun between pisakai/t and jaknomi, and the 
concatenation with the following stanza. For grama, sec 
the note on VIII, 7, 11. 

Stanza 9. 

a. Sayana with some MSS. reads lipita^ (upadigdha// 
sawtkrintaA), and Whitney in the Index, guided perhaps by 
the pada-MSS., which read lapita" without visarga, suggests 
lapitva". But the text seems well enough as it stands. 

d. alp&rayun is uncertain : Sayawa, alpakayaA . . . kl/4//, 
and we accordingly. Ludwig (c, d), ' mein ich, sind sie 
unglucklich, nur kurze zeit mer im volke verweilend ' (cf. 
RV. 1,31, 2; 111,55,6; IV, 18, 12). 

IV, 37. Commentary to page 33. 

The plant agasringV, or, as it is called synonymously by 
Darila, mesh&rrmgi, ' goat's horn ' (Sayawa, again synonym- 
ously, vishawi), is the odina pinnata ; see Zimmer, p. 68. 
The hymn is directed against Tiskkas, Apsaras, and Gan- 



1 In stanza 6 it has the additional obscure epithet arS/akr. 
Sayana, ar£ . . . a/ayati u££&tayati. 
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dharvas, and, according to Darila at Kaor. 28, 9-1 1, it is em- 
ployed in a remedial charm against one possessed by Viskkas 
(pLya^agrjhtta). Kerava and Sayawa, more broadly and 
correctly, sarvabhutagrahabhaisha^yam. The practices are 
stated as follows : 9. • While pronouncing IV, 37 the prac- 
titioner takes pulverised jam! (i.e. the pulverised leaves, or 
fruit, of the prosopis spicigera) from a basket (and puts it) 
into the food (of the patient) 1 . 10. (He puts it also) into the 
cosmetics (of the patient). 11. He scatters (the pulverised 
jam!) around the house (of the patient) V The hymn is 
also rubricated among the £atanani (sc. suktani) ' hymns to 
drive away with,' Kauj. 8, 25. Cf. Santikalpa 17 and 21 3 . 
Adalbert Kuhn, in Zeitschr. f. vergl. Sprachf. XIII, 1 18 fT., 
has translated this hymn and compared it with parallel 
conceptions in the Teutonic folk-lore. Especially good 
are the parallels drawn between the Apsaras, who, from the 
time of RV. X, 95 onwards, are engaged in enticing heroes 
and divine seers 4 , with the Germanic elfs who fascinate the 
wanderer at night with their dance. The hymn has also 
been rendered by Ludwig, Der Rigveda, III, 352. 

Stanza 3. 

The description of the natural abode of the Apsaras in 
this and the following stanzas is in accord with the Brah- 
manical view from earliest times. Cf. the apya y6sha. 
* water-woman,' RV. X, 10, 4 ; Bergaigne, La Religion 
V^dique, II, 3,5, 40, 96; III, 65 tT. ; A. Holtzmann, Zeitschr. 
d. Deutsch. Morg. Gesellsch. XXXI 1 1, 631 ff. The fanciful 
list of names embodies largely a superficial personification 
of fragrant cosmetics and ointments: bdellium, spikenard, 
fragrant salve, &c. 

1 According to Kerava and Sayawa he puts pulverised leaves of 
s ami into a rami-fruit, and feeds the patient upon that. Cf. Kaxxs. 

47. 2 3- 

* As there is no mention of the sami in the hymn, one is almost 
tempted to identify the a^arn'ngi with it. 

* Shankar Pandit, erroneously, Nakshatrakalpa 17 and 21. 

* Cf. our note on VI, 1 1 1, 4. 
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For aukshagandhi, cf. auksham in our note on II, 36, 7, 
and in the introduction to I, 34 ; pramandanf reminds us 
of pramanda, Kaurika, Introduction, p. lii. See also Kuhn, 
1. c, 127. 

b. Bohtlingk, in his lexicon, proposes avajvase, dative 
infinitive, ' to blow away.' Saya«a and the Paippalada 
read iva svasam for avajvasam. The former glosses, 
sush//m nauprerawakujalam yatha titirshavo ^ana upaga- 
k/ianti. 

f. S4ya«a reads pratibaddha/; for pratibuddha^ (nirud- 
dhagataya//) in this and the subsequent stanzas. 

Stanza 4. 

We have adopted Shankar Pandit's arrangement of 
sts. 4-6, to wit : his st. 4 is made up of vulgata 4 a, b + 3 e, f, 
which is repeated by ail his MSS. ; his st. 5 is the rest of 
vulg. 4 ; and his st. 6 is vulg. 5 + 6. Sayawa does not 
insert the additional hemistich, but he also differs from the 
vulgate in his arrangement. 

b. The Pet. Lex. suggests stkhandini/t, vocative, ' crested,' 
as an epithet of the Apsaras ; cf. the same epithet of the 
Gandharva in st. 7. Sayawa simply ' peacocks.' We prefer 
the poetic figure : the crowns of the great trees are likened 
unto crests. 

Stanza 7. 

a. For the epithet AnrftyataA, cf. the parinrftyati apsara" 
in IV, 38, 3. 

Stanza 8. 

o, d. The epithet avakada, ' devouring avaka-reeds ' (blyxa 
octandra), is clear. The Gandharvas live on the shores of 
waters, and the avaka is the typical water-plant. See 
our Contributions, Second Series, Amer. Journ. Phil. XI, 
342 ff. (especially 349 ff.) ; Roth, in Festgruss an Otto von 
Bohtlingk, p. 97 ff. Less certain is havirada, ' devouring 
oblations.' The sense of the hemistich might be taken 
pregnantly: The Gandharvas who devour our oblation, 
though their natural food is the avaka-reed, &c But 
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I have in mind RV. X, 95, 16, where the Apsaras Urv&jl 
exclaims that upon eating a drop of ghee her appetite was 
cloyed for ever (cf. Hariva»wa 1377 ; Vish«u-pura«a IV, 
6, 28, and Geldner, Vedische Studien, I, pp. 263, 282). 
The Atharvan is reminiscent, and fond of generalising 
salient features of legends. It seems possible that the 
Gandharvas are substituted for the Apsaras who represent 
the Apsaras par excellence, Urv&rl. Saya«a on the AV. 
evinces his customary and astonishing talent of dodging 
difficulties by means of bad variant readings, to wit : abhi- 
hradan abhigatahladan prapta^allrayan va. 

Stanza 10. 

Professor von Roth in Festgruss an Otto von Boht- 
lingk, pp. 97 ffi, proposes to read ^yotayamamaka'n (Pada- 
pa///a, ^yotaya mamakan) as one word, and interprets the 
word in his inimitably ingenious manner as=pLra£adipika, 
' will o' the wisp, Jack o' lanthorn.' Yet we have adopted 
the simpler solution of the difficulty, proposed by Whitney 
in Festgruss an Rudolf von Roth, p. 91. He proposes 
^yotayamanak^ comparing pravartamanaka, RV. I, 191, 
16. In both cases the suffix ka is truly diminutive, indi- 
cating that the action of the verb is undertaken by a dimi- 
nutive agent ; cf. also ava£arantik£, AV. V, 13, 19 (see the 
note there), and the Mantrabrahmawa of the Sama-veda 
II, 7, 3, athai*sha;« (sc. krimiwam) bhinnaka^ kumbha/i. 
' Little shiner ' would be the literal translation of ^yotaya- 
manakaVi, and Roth's comparison with the will o' the wisp 
may yet hold good. 

Stanza 11. 

b. The epithet sarvakeraka reminds one of hairiness as 
a sign of sexual power, RV. I, 126, 7 ; X, 86, 16, a very 
suitable attribute of the Gandharva ; cf. also kapi in 
vrz'shaTcapi in X, 86. But the word for 'hair* in both 
these passages is r6ma, while sarvak&raka naturally refers 
to the hair of the head; RV. X, 136, 6. Yet the two 
conceptions may be connected. 
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IV, 38. Commentary to i'age 149. 

Both the internal evidence of the stanzas themselves 
(including the metre), and their employment in the ritual 
prove the composite character of this hymn. The Anu- 
kramawi, too. significantly describes the hymn as dvideva- 
tyam. A gambling song of four stanzas is combined with 
cattle-charm of three stanzas, apparently for the purely 
formal reason that every hymn of the fourth book must 
consist of at least seven stanzas ; cf. AV. XIX, 23,4 ; Gop. 
Br. I, i, 8; Ath. Pari*. 46, 9. 10 ; Ind. Stud. IV, 433; 
XVII, 178 ; Kaurika, Introduction, p. xli. Sayawa is the 
only authority that makes a blend of the two parts. He 
comments upon yasam rishabh6, &c, in st. 5, as follows: 
yasam apsarasam . . . se£anasamartha/; pati//. 

A. 

The practices connected with the gambling-song are 
reported at Kauj. 41, 10-13, as follows : 10. ' Under the 
constellation purva ash&dkkh 1 the gambler digs a pit (in 
the gambling-house). 11. Under the constellation uttara 
ashadMra/z he (again) fills up the pit. 12. He smoothes 
the place where the play takes place. 1 3. While reciting 
IV, 38, 1-4 ; VII, 50 ; and VII, 109 he throws dice which 
have been steeped (in curds and honey during the three 
nights [and days] beginning with the thirteenth day of the 
month ; see Kauj. 7, 1 9).' 

This part of the hymn has been rendered by Muir. 
Original Sanskrit Texts, V, 430; Ludwig, Der Rigveda, 
111,4.54; Grill 2 , pp. 71, 140 ff. ; cf. also A. Holtzmann. 
Zeitschr. d. Deutsch. Morg. Gesellsch. XXXIII, 631 ff. 



1 The name a.sh&dAaft means ' invincible.' Here, as frequently 
elsewhere, its symbolic suggestiveness is utilised to secure success 
or victory for the person who performs under the two constellations 
of that name; cf. Weber, Nakshatra, II, 374, 389. 
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Stanza 1. 

Cf. Zimmer, pp. 383-5. The krAam, or the kr/tani in 
Pada c (cf. sts. 2 c and 3 b), are either the winnings, or the 
winning numbers, or combinations, of the dice. Cf. Apast. 
St. V, 1, 20. 

Stanza 2. 

a S4ya»a, vi&nvatim ekatra nirbadhe kosh/Ae tri£aturan 
akshan vi-reshewa SAmuiiinvattm sawzghikurvatim. Muir, 
' who collects and scatters ; ' Ludwig, ' die aufhaufende, 
zuschiittende.' These technical terms are very obscure : 
the scholiasts are untrustworthy because they have in mind 
different games and different times. 

Stanza 3. 

Saya;/a combines Padas e and f with 4 a, b, making his 
fourth stanza, and then continues as follows : 4 c, d + 5 a, b= 
5; 5 c— f=6; 6=7; 7=8. His comment on this stanza 
is rendered very problematic through bad readings : ada- 
dhanas for a"dadana ; jrcshanti (av&reshayantt) for sishati ; 
prahan for praham. For parinr/tyatl, cf. anr/tyata^ . . . 
gandharvasya, IV, 37, 7. We have assumed with great 
reluctance that sishati is a desiderative participle from 
sa = san, 'gain.' 

Stanza 4. 

We read pramodate for pram6dante with Sayawa and two 
of Shankar Pandit's MSS., and bfbhrati for bfbhrati. The 
anacoluthon in the second hemistich is thus easily removed. 

B. 

The three stanzas are designated at Kauj. 21, 11 as 
karkipravadaA (sc. rik&h), ' the stanzas that mention the 
word karki (cf. sts. 6, 7).' They are employed in a rite, 
designed, according to the scholiasts, to secure the pros- 
perity of cattle (S4ya«a, gopushrikarma ; Kerava, goranti), 
as follows: 'The karkipravada stanzas are recited over 
a young cow, upon which are placed twelve halters, and 
which is anointed with the dregs of ghee. Then, while 
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pronouncing Padas 7 c and 7d,the things indicated in (these) 
mantras are done (i. e. fodder is given to the young cow, 
and she is fastened with the halters).' In consideration of 
these practices, and the statements of the stanzas them- 
selves, we have thought that the purport of the hymn is 
a more special one, to wit, to secure the return of the 
young cows from pasture, and have formulated the caption 
accordingly. The stanzas are also employed at Kauj. 66, 
13 at a so-called sava, or formal bestowal of the dakshwi : 
a karki (young white cow), together with an anubandhya, 
a cow designed for the cattle-sacrifice, are given to the 
priests as a particular kind of reward. 

This part of the hymn has been rendered by Ludwig, 
Der Rigveda, III, 455- 

Stanza 6. 

Because the Tait. S. Ill, 4, 7, 1 mentions an Apsaras by 
the name of mari£i, Sayawa connects this stanza with the 
preceding gambling charm. The true sense seems to be 
that the cows which wander ' in den tag hinein ' are in 
charge of the daily sun ; as he comes daily without fail, so 
do the young cows return. But the text is vague and 
fanciful, marred moreover by an anacoluthon. 

Stanza 6. 

Sayawa explains karki by karkavarwa jubhra iyaw gauA. 
Accordingly we, ' white calf.' 

V, 4. Commentary to page 4. 

Next to the soma-plant the kush/^a is one of the most 
valued members of the Vedic flora. According to the 
medical books it is costus speciosus, or arabicus. The 
word is not mentioned in the Rig-veda, but is common in 
the Atharvan where three hymns, V, 4 ; VI, 95 ; XIX, 39, 
are devoted to accounts of its origin and its healing 
properties. It is the prince of remedies, like unto the steer 
among domestic animals, and the tiger among the beasts 
of prey. Like the soma, his good friend and companion, 
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he grows upon the mountains, especially upon the high 
peaks of the Himalaya. In fact both soma and kushMa 
came from the third heaven ; the kush/Aa grew originally 
under that wonderful arvattha-tree (ficus religiosa), under 
whose shelter the gods themselves are accustomed to 
assemble. A pretty myth tells how a golden ship (soma, the 
moon ?), with golden tackle and oars, descends from heaven, 
and alights upon the Himavant mountains, bringing kushA&a, 
the visible embodiment of the heavenly ambrosia. The 
use of the plant is varied, its effect most reliable. Hence 
it is designated as vlrvabhesha^a, ' all-cure,' and vuvadha- 
virya, ' potent at all times.' Headache, consumption, and 
afflictions of the eye are cured by it. But especially it 
seems to have been regarded as the specific against fever 
(takman) in all its forms. It seems to have been a fragrant 
plant since in AV. VI, 102, 3 it is employed in a love-charm 
in connection with salve, licorice, and spikenard. The 
kushA&a itself must have been prepared as a salve, since 
in Kauj. 28, 13 the patient is anointed with a mixture of 
ground kush/^a with butter ; cf. especially Kerava's gloss 
to the passage. Curiously enough in the later literature 
kush/^a is the ordinary designation of leprosy, doubtless 
a species of euphemism ; cf. Wise, Hindu System of 
Medicine, p. 258 ff. Excellent accounts of the kush/Aa- 
plant are given by Grohmann, Indische Studien, IX, 
p. 419 ff., and Zimmer, Altindisches Leben, p. 63 ff. 

The employment of this hymn in the Kaurika-sutra is of 
a general character : all the stanzas of the Atharvan which 
contain the word kush//;a are classed together at 28, 13 as 
kush/7/alinga^ (sc. rikaJt) ; while they are being recited the 
patient is anointed with kush//za, ground up with butter, 
which is rubbed in without pressure (apratiharam : see Pet. 
Lex. s.v. har with prati, and Bohtlingk's Lexicon, vol. ii. 
p. 290 c). Darila describes this, quite precisely, as a cure 
for fever, while Ke^ava sets it up for a variety of diseases, 
ra^ayakshma (a kind of consumption; see Zimmer, I.e., 
p. 375), headache, leprosy (kushX&a), and pain in all limbs. 
The Ganamala, Ath. Parij. 32, 7, counts the hymn as 
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takmanlrana, 'destructive of takman ' (see Kaur. 26, 1, 
note), but the Anukrama«i describes it as yakshmanlfana- 
kush/^adaivatyam, the author being Bhn'gu-Angiras. The 
hymn has been translated by Grohmann, 1. c, 419 flf. ; 
Zimmer, I.e., 6$ ff., and Grill 2 , pp 9, 141. 

Stanza 2. 

b. Himavant is identical with Himalaya. 

0. Professor Roth, cited by Grill in his note, suspects 
jrutva' and suggests srutva\ The latter seems more difficult, 
and I am at a loss to appreciate why the reputation of the 
kush/Aa among men might not be so stated. 

Stanza 3. 

The entire verse is repeated in AV. VI, 95, 1 ; and with 
a single variant in XIX, 39, 6. 

a. A tree as the seat of the gods occurs in RV. X, 135, 1, 
yasmin vrzkshe supallre devafA sampibate yama/*, ' the tree 
of beautiful foliage within which Yama drinks with the 
gods;' cf. also RV. I, 164, 20. 22, and Kuhn, Die Herab- 
kunft des Feuers und des Gottertrankes \ pp. 1 26 ff. 

b. trrtfyasyam it6 divi indicates the parallelism which 
this myth establishes between the kush/^a and the soma. 
The a^vattha-tree is elsewhere said to drip with soma 
(Kuhn, I.e., 128). The same expression is employed for 
soma at Tait. S. VI, 1, 6, 1 ; Tait. Br. I, 1, 3, 10 ; III, 
2, 1 , 1 ; cf. our Contributions, Fifth Series, Journ. Amer. 
Or. Soc. XVI, 11 ; also the Pet. Lex. s.v. div. 1, c, and 
tridiva. 

c. d. For amr/tasya £aksha«am, cf. RV. I, 13, 5. The 
Pada is replaced in AV. XIX, 39, 6. 7 by t&ta/i kush/Ao 
a^ayata ; the word avanvata is rendered variously : Roth, 
in Grill's note, ' (dorthin) wollten haben ; ' Grohmann, p. 41 1 , 
' spendeten ; ' Zimmer, p. 64, ' dort besassen ; ' Grill, ' dort 
ward den Gottern zu teil.' 

Stanza 4. 

c. The vulgata here and at VI, 95, 2, which is a repeti- 
tion of this stanza, reads pushyam. We have rendered 
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pushpam, with some of the MSS-, and Whitney, Index 
Verborum, s.v. If we retain pushyam the sense would not 
be changed materially ; the two words are hopelessly 
blended, since the writing of Devanagari MSS. in such 
a case is totally unreliable. 

Stanza 5. 

a. The Anukramawl designates the stanza as bhuri^, on 
account of the apparently hypermetrical first Pada. This 
may be corrected so as to yield an anushAibh, either by 
crasis of panthana asan, or by substituting the older form 
pantha(s). The former is the more conservative alternative, 
since the nominative plural panthas does not occur in the 
Atharvan. 

d. niravahan with its two prepositions indicates vividly 
the two chief features of the myth : nir, ' forth (from heaven) ; ' 
a, ' to (the mountain upon which it grows).' 

Stanza 6. 

The stanza, both by its metre (gayatri), and subject 
matter, betrays its character as an interruption of the 
mythological history of the kushAia. It seems, too, in 
a measure, modelled after VI, 95, 3, with which it shares 
its last Pada. Nevertheless I would not go as far as Grill 
does, and print the stanza at the end of the hymn, because 
it may have been composed as a liturgical interruption of 
the mythological account. To say that it was inserted 
because of the assonance of a" vaha in Pada b with niravahan 
in 5 d is begging the question, since this assonance may be 
part of the original endeavour. To be sure, the redactors 
of the Atharvan are quite capable of such betises, but they 
should not be charged with them except for good cause ! 

b. & vaha, 'restore,' literally, 'bring hither.' The word 
is not otherwise quotable in this sense. Similar expres- 
sions, however, are employed to indicate the restoration of 
a disturbed mind ; here, perhaps, with reference to the 
delirious ravings of the fever-patient ; cf. punar da, AV. 
VI, in, 4, and perhaps a" ga and ud ga, II, 9, 2. The sense 

[4*] E e 
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is fairly secure owing to its juxtaposition with nfsh kar (cf. 
st. 10, and II, 9, 5, &c). 

Stanza 7. 

b. Cf. AV. XIX, 39, 5. 8 for s6masya sakha. 

d. £akshushe, ' to my eye,' not in the sense of the oculist, 
there being no implication of disease of the eye, as is the 
case in the expression upahatyam aksh6s in st. 10. The 
poet has in mind that eye with which ' to see the sun ' 
(sflryaw dris6, dmaye stfryaya, or svar drisi) is the poetic 
prayer for life. This is quite clear. The eye here is that 
which finally does go to the sun, stfryaw £akshur gakk/iatu, 
RV. X, 1 6, 3 ; cf. with this and the preceding Pada the 
formula at the animal sacrifice, e.g. Ait. Br. II, 6, 13, 
'may thy eye go to the sun; may thy breath unite with 
the wind/ 

Stanza 8. 

c, d. nahiany uttamani : literally, ' highest names ; ' cf. 
AV. XIX, 39, 2, where the names are stated with much 
fancy. 

Stanza 6. 

For the diction of this stanza, cf. AV. VI, 95, 3; XIX, 
39, 3, 4 ; and V, 22, 2; XIX, 34, 10. 

Stanza 10. 

# 

The stanza is rubricated separately as a member of the 
takmanlranagana in the Gawamala ; see Kaur. 26, 1, note. 
The Anukramawi designates it as ushttiggarbha niirtt 
(nivrit), because Pada b seems defective. By reading 
akshi6s tanuvo the defect is remedied : akshos here, as 
well as in part of the MSS. at XIX, 60, 1, stands for 
akshy6s with defective presentation of the sound-group 
kshy as ksh. See also IV, 20, 7, where all MSS. read 
£aturakshas for £aturakshyas. The case is the same as 
appears in meksha'mi for mekshyami, AV. VII, 102, 1 ; 
sakshe for sakshye, II, 27, 5 ; vibhunkshamawa- for -kshya- 
ma«a~, Kaiw. 23, 9 ; 38, 26, and more remotely like jama" 
for sykmk, AV. I, 24, 4, and .dmaka for jyamaka, Kaux 
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74, 16. Morphological deductions, such as Professor 
Hopkins, Amer. Joum. Phil. XIII, 21 ff., bases upon 
these defective writings, are therefore subject to the gravest 
suspicion. In general, Devanagari MSS. must be watched 
very closely for the loss of y, especially if preceded by two 
consonants; cf. especially the hopeless confusion between 
the words arghya and argha. 

V, 5. Commentary to page 20. 

The only mention of this hymn in the practices of the 
Kaorika is the one implied in 28, 14, lakshalingabhir (sc. 
r*gbhir) dugdhe pha«/an payayati, where the commentators 
agree in presenting our hymn along with AV. IV, 12, as 
'the stanzas characterised by the mention of the laksha- 
plant.' For the practices connected with the plant that 
goes by the names Arundhati, Sila£i, Laksha (possibly 
also Rohawi), see the introduction to IV, 12, and the note 
on its first stanza. 

The hymn has been translated by Zimmer, Altindisches 
Leben, p. 67 ; Grill*, pp. 10, 143 ; the last two stanzas by 
Kuhn, Zeitschrift fur vergleichende Sprachforschung, XIII, 
p. 61. The Anukramawi designates it as lakshikam, ' per- 
taining to the laksha-plant.' 

Stanza 1. 

a. The Atharvan poets signalise with great predilection 
their knowledge of the power of any substance which they 
employ by stating that this knowledge extends to the 
father, mother, and other relatives of the substance. Or, 
again, they indicate their control over any disease, or hostile 
force, by assuming the same knowledge of their kindred. 
Of the latter class are the boasts made in V, 13, 7; VI, 61, 
1, and VII, 74, 1. The former class concerns plants exclu- 
sively. Dyaus, the heaven, and Pr?thivl, the earth, are 
father and mother of plants, III, 23, 6; VIII, 7, 2, and 
perhaps also III, 9, 1. Fanciful names are given to the 
parents of plants : I, 24, 3, sarupa nama te mata" sarfipo 
nSma te pita (cf. Kaus. 26, 22, note) ; VI, 16, 1, vihalho na'ma 

e e 2 
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te piti madavatl nama te mat4 (of the plant abayu, mus- 
tard) ; XIX, 39, a, giv&lS. nama te mita* £*vant6 nama te 
pita" (of the plant kiish/Aa) ; V, 4, 9, uttam6 nama te pita" 
(of the same plant). The names of the ancestors in our 
stanza are peculiarly fanciful and heterogeneous. 

o. sila£f, only in this hymn ; cf. sila^fala (sila«jga + ala), 
VI, 1 6, 4; Kaur. 51, 16 1 , 'a creeper or weed growing in 
grain-fields.' See Kaurika, Introduction, p. xlv, and cf. also 
our note on st. 9 c. 

Stanza 2. 

d. For nyaA&ani, cf. nya«£anam, AV. IV, 36, 6, and RV. 
VIII, 27, 18, where Sayawa explains the word by nitarawi 
gamanam. 

Stanza 3. 

a. Cf. with this the designation of the plant in IV, 12, i, 
roham (r6hi»i), and the note there. 

b. kanyala here and XIV, 2, 52 ; the suffix -la with dis- 
paraging function as in vrishalL 

o. ^ayanti occurs also as the proper designation of a plant, 
equal to the common ^ivanti : see the lexicons. 

d. sparawi calls to mind Lat. pro-sper and sp£s, but 
sphira and the root sphai (I. E. sphej) have a better claim 
upon these words. 

Stanza 4. 

b. harasa is translated by Zimmer, ' durch einen schlag 
(griff) ; ' by Grill, ' mit gewalt.' This is a possible alterna- 
tive. There are two haras in the Veda, one from the root 
har, 'take,' and the other from ghar. The latter is Otpos ; 
cf. Zeitschrift fur vergleichende Sprachforschung, XXV, 80, 
133 note, 168. Examples of the latter are AV. VIII, 3, 
4ff. ; XVIII, 2, $6. 58 ; 3, 71 ; XIX, 65 and 66 ; and espe- 
cially II, 19, a ; 20, a ; 21, a ; 22, 3 ; 33, a, where the word 
occurs in the series tapas, haras, ar£fs, sokis, and te^as. 

1 The MSS. of the Kaurika read sMOgite. with palatal s. By 
changing silaif to siliif we obtain the possible etymology ' she that 
creeps upon stones.' 
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Stanza 7. 

For the epithets of the plant in this and the preceding 
stanza, see the note on IV, is, i. 

b. For jushme, see Contributions, Sixth Series, Zeit- 
schrift der Deutschen Morgenlandischen Gesellschaft, 
XLVIII, 565 ff. ; for loma^avakshawe, Pischel, Vedische 
Studien, I, 178. 

d. Cf. V, 9, 7; RV. X, 16, 3; Ait Br. II, 6, 13 ; Sat Br. 
XIV, 6, 2, 13, &c. 

Stanza 8. 

a, b. I have translated the passage with strict adherence 
to the text which is certainly not above suspicion. The 
Paippalada offers no help. Inasmuch as the father is 
mentioned, it seems likely that both parents are somehow 
contained in the passage, and the change from kanin6 to 
kanina" has suggested itself to all translators (Pet. Lex., 
Zimmer, Grill). The first Pada would then be, ' Sila£i 
by name art thou, daughter of a maiden.' I would draw 
attention here, as at IV, 20, 3, to RV. X, 40, 9, ^anish/a 
y6sha patayat kaninak6 vf £a"*ruhan vinidhaA (cf. also RV. 
X, 3, 2 and AV. XII, 3, 47 ?), where the origin of plants 
occurs somehow in connection with a woman and a kani- 
naka. But the passage is buried in obscurity for the 
present. If the emended kantna* is taken to refer to the 
mother of the plant, it would certainly seem natural to see 
in a.g'ababhru the father. The word as it stands can be 
nothing but a vocative from a formally and lexically un- 
quotable feminine a^ababhru ; Grill suggests the change 
to the nominative masculine a^ababhrus, an emendation 
which Zimmer's translation also implies. Grill, too, thinks 
that the mother and father thus reconstructed for these 
passages must be identical with those in st. 1, namely, night 
and cloud — a conclusion which, in our opinion, is not at all 
coercive. He points out that night is designated in XIX, 
48, 2 as ' mother,' and in XIX, 49, 1 as a blooming young 
woman (ishira" y6sha yuvatUt) ; as regards a^ababhru he has 
in mind the goat of Pushan in his relation to sunset and 
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dawn (cf. RV. VI, 55, 1, and Ludwig's note, vol. iv, 147). 
All this is possible, but excessively problematic. 

c, d. The cloudy allusions of the preceding Padas are 
obfuscated further by the statement here that the plant 
has been sprinkled with the blood of the brown horse of 
Yama, an expression which may also harbour an allusion 
to night (cf. jyavl, RV. I, 71, 1 ; III, 55, 11 ; Naigha«/uka 
I, 7). Elsewhere the horses of Savitar (RV. I, 35, 5), Agni 
(RV. II, 10, 2), Rudra (AV. XI, 2, 18) are designated as 
.syava. The Padapa/Aa reads asna", ' by the mouth,' and 
Zimmer adopts this reading, against the Pet. Lex., Kuhn 
(p. 61), Whitney in the Index Verborum, and Grill. The 
Padapa//;a itself has asnaA in the next stanza — an obvious 
inconsistency. I cannot rid myself of the impression that 
there is some connection between this and a statement in 
the Maitr. S. IV, 9, 19 ; Tait. Ar. IV, 29, asrmmukho 
rudhire«a*bhyakto yamasya duta^, ' the messenger of Yama 
bloody-mouthed, bedaubed with blood ; ' if so the brown 
horse of Yama may be a variant of the two dogs of Yama 
called .syama and jrabala, ' sun and moon,' or ' day and night ' 
(cf. Contributions, Third Series, Journ. Amer. Or. Soc. XV, 
j 63 ff.), and this would again lead back to the word ratri 
in st. 1 . Non liquet. Grill : ' It is conceived that the plant 
has absorbed the blood of a divine animal with which it has 
been sprinkled, and has acquired thereby corresponding 
strength and virtue.' 

Stanza 9. 

a, b. Zimmer : ' aus des rosses maul (cf. the preceding 
note) herausgefallen lief sie an die baume ; ' Kuhn : ' vom 
blut des rosses hergeeilt, glitt sie sogleich den baumen zu ; ' 
Grill : ' entsprungen aus des pferdes blut lief diese zu den 
baumen hin.' sawpatita is not altogether satisfactory ; the 
Pet. Lex. translates it ' zusammengeflossen, zusammenge- 
ronnen.' The entire picture is vague, and is not rendered 
less so by the next Pada. 

o. The meaning of this Pada is by no means established. 
It is formulary in character and always employed in con- 
nection with plants. In the oshadhistuti, RV. X, 97, 9 ; 
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Vkg. S. XII, 83 the version is sir£4 patatrfwi sthana ; Tait. 
S. IV, 2, 6, 2 ; Maitr. S. II, 7, 13, sara^ patatrfnU sthana ; 
Kkth. S. XVI, 13, sar&4 patatrfwi/* stha ; Kap. S. XXV, 4, 
sura^ patatri'»!A sthana (so also a variant of Maitr. S.). 
Sayawa at RV. explains the word by sara«a.dlaA, while 
Mahidhara at V&g. S. suggests no less than three other 
interpretations in addition to that of Sayawa, none of them 
usable. Note also sirs' (pattrasira), RV. I, 121, 11, which 
may fairly claim relationship with this group ; cf. also the 
expression apa'm asi svasa in st. 7. Kuhn, 1. c, p. 61, had 
in mind jara in his translation ' befliigelt wurde sie ein 
pfeil.' Certainly a 'winged brook* strains the limits of 
common sense. But I have no better suggestion to make. 
The word sara" seems to contain a punning allusion to the 
name of the plant sila£f. 

V, 7. Commentary to page 172. 

The Veda, especially the Atharvan, is much given to 
personify evil qualities as female divinities, e.g. n(rr/ti, 
araddhi, aYti, arayf, and particularly arati. The present 
hymn aims to appease the powers of avarice and grudge 
personified as Arati ; more particularly the poet has in 
mind the dakshiwa of the priest ; that shall not be with- 
held, but shall accrue abundantly. Cf. st. 1 ; Ka///. Up. 
I, j . The Sastras expressly forbid the withholding of the 
dakshma, e.g. Vishwu-smrzti LIV, 15. See also in general 
RV. X, 107; AV. V, 18 ; 19 ; XII, 5 ; Gop. Br. I, 5, 25. 
In the Atharvan rites our hymn figures in a variety of 
connections. At Kauj. 18, 14, in the course of the so-called 
nirr*'tikarma«i (18, 1—18), grain is offered to the goddess of 
misfortune while the hymn is being recited. At Kaur. 41,8 
a person about to engage in a business venture makes an 
offering (upadadhita l ) while pronouncing our hymn, as well 
as III, 20 and VII, 1. The intention is to remove obstacles. 

1 For the meaning of this technical term, see Kerava to Kaur. 6 
(p. 309 of the edition). The upadhSna according to this consists 
in offering one of thirteen different kinds of havis. 
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Once more in Kauur. 46, 6 he who has a request to make, 
recites sts. 5-10 along with VII, 57, in order that his request 
shall not be refused. The hymn has been translated by 
Ludwig, Der Rigveda, III, 305 ; Grill 2 , pp. 39, 145 ff. 

Stanza 2. 

a, b. purodhatsd, lit. 'dost make thy agent or purohita;' 
purusha, ' servant, minister ; ' parirapfn, ' suggesting, prompt- 
ing, advising ;' cf. XII, 4, 51. 

Stanza 5. 

The jraddha' is 'faith, religious zeal,' that makes the 
sacrificer liberal to the priests. Cf. Darila to Kaur. 46, 6. 
It is the same jraddha' which entered Na^iketas, K&/A. Up. 
I, % ff., to such an extent that he desired to be given himself 
as sacrificial reward to his priests. This zeal is naturally 
bestowed by the brown soma, i.e. in the course of solemn 
sacrifice, and through the inspiration that comes from the 
hymns (V£k Sarasvati), sung while drinking the soma. The 
previous translations seem to me to miss the point wholly : 
Ludwig, ' den (anteil, den) ich verlange . . . den soil heute 
.Sraddha finden.' But yam refers to the person supplicated, 
not to favours asked. Grill, ' wen ich angehe mit dem spruch 
. . . der werd heut inne mein vertraun, und nehm den 
braunen soma hin.' Cf. also Zimmer, p. 272. 

Stanza 6. 

d. The Pet. Lex. suggests for this single occurrence of 
prdti hary the meaning ' verschmahen, zuriickweisen,' 
though the word ordinarily means 'delight in, long for.' 
The passage seems to contain the euphemistic insinuation 
that Arati when sufficiently cajoled is favourable to 
generosity. Or, those who desire to be generous must 
curry favour with Ar&ti ; otherwise she frustrates their 
intentions. Cf. I, 8, 2. 

Stanza 8. 

Ardti is here connected with nightmare. Her appear- 
ance as a naked woman recalls the German 'alp,' or 'mahre' 
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which also manifests itself as a woman; see A. Kuhn, 
Zeitschr. f. vergl. Sprachf. XIII, 125 ff. For the spirit of 
this and the subsequent stanzas, cf. the description of the 
Apsaras, IV, 37. 



V, 13. Commentary to page 27. 

This charm against snake poison claims interest chiefly 
from its designations of serpents, mostly of obscure mean- 
ing, and reaching down to the bed-rock of folk-lore. Kau- 
rika's performances 29, 1-14 are very explicit : they follow 
the hymn stanza by stanza. But they are not as instruc- 
tive as they might be owing to their symbolism, and their 
own obscurity. They begin with the performances in 
honour of Takshaka, described at 28, 1-4 in connection 
with IV, 6 and 7 (see the introduction to IV, 6), and con- 
tinue with additional doings, based upon each stanza of our 
hymn. These will be referred to most profitably under the 
head of each separately. The hymn exhibits noteworthy 
points of contact with RV. I, 191. 

Stanza 1. 

Cf. RV. I, 191, 7. 11. We have translated saktam by 
•what has been fastened;' cf. RV. I, 191, 10. The Pet. 
Lex. s. v. sa^f 4), ' inherent.' 

Stanza 2. 

Kau.9. 29, 2-4 : ' With the second (stanza) the act of con- 
fining (the poison) takes place 1 . 3. The (priest) walks 
about (the patient) towards the left (Keirava, savyam = 

1 dvitiyaya grahawi. Darila', ka/akabandha ity arthaA, ' with the 
second stanza a rope is fastened (about the patient) ' ? Cf. agra- 
bham, and grihn&mi in the mantra. The feminine gender of 
grahawi is peculiar. We should expect 1 either graha«am, or dvitiyS 
grahani. Kcrava, visham na visarpati d&rasthita*n bhavati jarire 
na sarpati vishastambhanam bhavati. 
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apradakshiwam). 4. He fastens a bunch of grass 1 to the 
border of the (patient's) tuft of hair.' 

b. eta"su, feminine, with reference to the numerous female 
reptiles in sts. 7 ff. 

Stanza 3. 

Kaur. 29, 5 : * With the third (stanza) he drives the 
poison forth.' Kejava, dawwad visham anyatra ga££Aati. 
In Pada a, vr/sha me ravaA suggests perhaps the fire which 
is built to frighten away serpents; see RV. I, 94, 10 ; VII, 
79, 4 ; X, in, 2. At RV. X, 146, 2=Tait. Br. II, 5, 5, 6 
wtsharava is the designation of a croaking bird. Pada d 
echoes RV. I, 191, 8 : the rising sun symbolises the qui- 
escence or destruction of all harmful powers. 

Stanza 4. 

Kaus. 29, 6. 7 : ' While reciting the fourth stanza, along 
with VII, 88 2 , the (serpent's) bite is rubbed* with grass, 
and the grass thrown upon the serpent. 7. (Or in the 
absence of the serpent he throws it) where the biting took 
place.' Cf. Kauj. 32, 25. The ceremony is an attempt 
at the complete realisation of the mantra. 

Stanza 6. 

Kauj. 29, 8 : * With the fifth stanza he sprinkles the 
poisoned person with wa,ter heated by quenching in it 



1 The virtue of this manipulation rests apparently in the pun 
between stamba and the root stambh, ' fasten, confine ' ! 

* ' Go away, thou art an enemy, an enemy surely art thou ! 
Thou hast mixed (thy) poison into poison, thou hast certainly 
mixed poison. To the serpent himself do thou go away. Him 
slay !' Cf. Ludwig, Rigveqa, III, 5Ji; Henry, Le livre VII de 
l'Atharva-ve'da, pp. 36, 106. 

3 Kerava, pra^valya, ' heating the bite with burning grass.' This 
is due to confusion of this performance with Kauj. 32, 24, dawwma 
nitapya. 
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burning reeds from a thatch 1 mixed with grains of sesame.' 
For ava^vila, cf. Kauj. 27, 29 (introduction to III, 7); 
Kau.9. 27, 35 (introduction to III, 11); 28, 2 (introduction 
to IV, 6). The punning symbolism which connects this 
practice with upatnwya, and perhaps also alika^ (as though 
it were valika) in the mantra, represents the low-water 
mark of banale attempts to construct a practice upon the 
indications of the mantra. The names of the serpents in 
this and the following stanzas are for the most part very 
obscure (cf. Zimmer, pp. 94, 95) : for kafrata, see X, 4, 14, 
for babhru, VI, 56, 2. asita is a more common designation, 
VI, 56, 2 ; VII, 56, 1, &c, and cf. the note on VI, 56, 2. 

o. stamanam, &ir. key., we have rendered as though it 
were sthama'nam (masculine !). Cf. our remarks on the 
interchange between surd aspirates and non-aspirates, 
Amer. Journ. Phil. XII, pp. 436 fT., and Roth in the 
Zeitschr. d. Deutsch. Morg. Gesellsch. XLVIII, 105 ff. 
The Pet. Lex. under stha + api suggests sramawam, without 
interpreting the passage in this form. 

Stanza 6. 

Kauj. 29, 9 : ' With the sixth (stanza) a bowstring taken 
from the notched end of the bow is fastened upon the 
patient.' Again, the vaguest kind of symbolism in refer- 
ence to Pada d. For taimata, see V, 18, 4. The rendering 
of apodaka is very uncertain. Though in accord with the 
apparent meaning of the same word in st. 2, it jars here : 
we should rather expect another designation of serpents, 
' one that does not live in the water (?).' 

Stanza 7. 

Kau.9. 29, 10 : « With the two next stanzas (7 and 8) the 
patient is given to drink water with the earth of a bee-hive.' 
(K&rava, however, madh.udvapa=madhuvr«kshamr*ttika). 
The relation of the practice to the stanzas is profoundly 
obscure. Cf. the note on V, 5, 1. 



1 Cf. the introduction to VI, 24. 

,GoogIe 
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Stanza 8. 

b. We are tempted to change the instrumental asiknyi 
to the ablative asiknyaA, 'born of the black serpent,' or 
' born of the black night/ 

c. For pratankam, see our note on IV, 16, 2 ; cf. also 
XII, 1, 46 ; Sat. Br. VII, 4, 1, 28 (ye va 'va/eshu jerate), 
and Ait. Br. VI, 1, 3. 

Stanza d. 

Kauj. 29, 1 1 : ' With the ninth (stanza) the patient is 
given to drink water containing the excrement of a porcu- 
pine. With a prick (of the porcupine) that has three white 
stripes he feeds meat to the patient V Cf. the closely cor- 
related RV. I, 191, 16. 

a. The Pet. Lexs. and Zimmer, p. 82 ; translate kar«£ by 
' long-eared.' But has the porcupine long ears ? I have 
preferred to think of his pricks (jalal?) as giving rise to the 
somewhat fanciful adjective. The prickly porcupine may 
naturally not live on good terms with serpents, being hard 
to tackle. 

b. ava^arantiki', left untranslated by the Pet. Lexs , in the 
light of pravartamanakai, RV. I, 193, 11, is obviously 
a diminutive participle ; see our note on IV, 37, 10. 

Stanza 1». 

Kaur. 29, 13: 'With the tenth (stanza) the patient is 
given water to sip* from a gourd.' This looks as though 
there was some connection in the mind of the Sutrakara 
between tabuva and alabu. At any rate tabuva, and tas- 
tiiva 1 in the next stanza, seem to be a cure for poison. 
This and the next stanza are wholly problematic. 

Stanza 11. 

Kauj. 29^ 14 : ' With the eleventh stanza he ties (a gourd) 
to the navel of the patient.' For tastuvam some MSS., 
according to Bohtlingk's lexicon, read tasruvam. 

1 Cf. Kauj. io, 16, and the Gnhya-sutras, where the prick with 
three stripes figures frequently ; see Stenzler's index, s. v. tryem. 
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V, 14. Commentary to page 77. 

The hymn is one of the krz'tyapratiharawani, a series of 
hymns which counteract spells, given in the list at Kauj. 
39, 7. See the introductions to IV, 175 V, 31 ; VIII, 5; 
X, 1, &c. The plant which figures prominently (sts. 1, 2, 
4, 9) is not specified. It may be the apamarga, as in IV, 
17-19; cf. the Anukramawi, vanaspatyam. The hymn 
has been translated by Zimmer, p. 396 ff. ; Grill 2 , pp. 
26, 147 ff. 

Stanza 1. 

The first hemistich is repeated at II, 27, 2 ; see the note 
there. 

Stanza 0. 

In the course of the performances undertaken with the 
kr*tyaga»a at Kauj. 39, 7-12 (cf. the introduction to IV, 
17) this stanza is rubricated (Sutra 11), preceded by the 
words kr}'tyaya*mitra£akshusha samlkshan, which seems 
to be mantra, either entirely, or in part ; cf. Darila and 
Kerava, p. 341. The sense of the Sutra, as much else in 
the same passage, is very obscure. 

Stanza 10. 

a. As a son goes to his father, thus do thou, O spell, 
return to thy father, i. e. to him that has prepared thee. 

c, d. Grill, following Roth's lead, reads bandhum iva and 
translates, 'wie sich der fluchtling heimwarts kehrt, &c.' 
We do not feel constrained to accept the emendation, ava + 
kram ordinarily means 'overcome,' hence we have trans- 
lated avakram? by ' one who overcomes.' The comparison 
is as good, if not better. Zimmer, ' wie den Banden 
entfliehend eile zuriick &c.' — a forced construction of the 
accusative, bandham. 

Stanza 11. 

A doubtful stanza in changed metre (gayatri). It may 
have slipped in because of mrrgam iva in the next stanza. 
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The sense seems to be : as surely as the antelope, shy 
though she be, mates with the buck, so surely shall the 
spell strike him who prepares it. Cf. IV, 4, 7= VI, ioi, 3, 
and VII, 115, a. But abhiskandam is &it. Xey. : we have 
followed Grill in referring it to the mounting buck. The 
Pet. Lex. regards it as a gerund, and Whitney, Index Ver- 
borum, emends to abhiskandan, a masculine participle, 
yielding a very problematic construction. Zimmer, ' wie 
die scheue Antilope, die Gazelle dem Angreifer (entflieht, 
so du, o Kranker, dem Zauber).' 



V, 18. Commentary to page 169. 

The object of the two hymns V, 18 and 19 is clearly to 
present in the most drastic language the danger which 
arises from the oppression of Brahmans, and usurpation of 
their property 1 . Especially the cow of the Brahman, 
given to him as his sacrificial stipend (dakshina ; cf. XII, 
4), is sacred and inviolable. The point is accentuated by 
the practices connected with them. The two hymns are 
rubricated at Kauj. 48, 13 ff. under the name brahma- 
gavyau (i.e. the two brahmagavi-hymns). The practices 
are intended to compass the death of him that robs or 
slays the cow of a Brahman ; they are as follows : 13. ' (The 
Brahman) recites the two brahmagavl-hymns against (the 
robbers) 2 . 14. He recites them while the activity (of killing 
and cutting up the cow is being performed). 15. vi£r*'tati 
(Dar. uvadhye ha.viAkrtte*ty arthaA). 16. (He recites the 
hymns) over the excrement within the entrails 8 . 17. And 

1 This is the a^yeyati, ' freedom from oppression,' of the 
Brahman ; cf. Weber, Ind. Stud. X, 60 ff. 

1 Darila and K&rava add to this the related hymn XII, 5 (mixed 
prose and verse). 

* Excessively doubtful; Darila has the following as text and 
scholion: kaA kriya anvaha, fibadhye, dveshyam manasi (Cod. 
anasi) kr;'tv& saptaminirderat. Cf. XII, 5, 39, where the excrement 
of the cow is described as fit for sorcery-practices. 
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also at a burial-ground 1 . 1 8. Thrice he exclaims : " Slay 
those yonder." 19. While reciting the second (brahma- 
gavt-hymn) he hides a stone in the excrement. 20. Twelve 
nights does he rest observing every vow (of the brahma- 
£arin). 21. When the sun has risen twice (after the twelve 
days, the enemy) is laid low.' Cf. especially AV. XII, 4 
and 5, and Sat Br. XIV, 6, 7, 4=Bnh. Ar. Up. Ill, 7, 1. 
The Anukramawi designates the two hymns as brahma- 
gavldevatye. 

Both hymns have been translated by Muir, Original 
Sanskrit Texts, I 2 , 285 ff. ; Ludwig, Der Rigveda, III, 
447 ff., 451 ff. (cf. also 154); Zimmer, 199 ff. ; Grill 2 , 41, 
148 ff. ; cf. also Hillebrandt's Vedachrestomathie, p. 42. 

Stanza 3. 

Ludwig very ingeniously suggests the change of ma" to 
ya" at the beginning of Pada c ; this yields a more concin- 
nate construction : ' Enveloped in her skin, as an adder 
with evil poison, sapless, unfit to be eaten is the cow of the 
Brahmawa.' Shankar Pandit with all MSS., sa\ 

Stanza 4. 

This and the following stanza, as also 8, 9, and 13 are in 
trishAibh metre, and bear no reference to the cow of the 
Brahman : they deal with the Brahman himself. Muir, 
Ludwig, and Zimmer refer the verbs to the cow. 

Stanza 5. 

b. na £itta"t, lit. 'not as the result of thought ; ' cf. a£ittya, 
V, 17, 12, and malva^, V, 18, 7. 

Stanza 6. 

b. The Paippalada reads agneA priyatami tanuA, and the 
Pet. Lex. suggests agne^ priya" tanur iva ; cf. st. 14, and 
XII, 5, 41. 73- 

c. Soma is the heir of the Brahman, i. e. Soma is bene- 
fited by the service of the priest; or, perhaps, Soma is 

1 Dar. xmixane pakasthane ubadhyavat. 
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interested in the Brahman's cow (implied throughout the 
hymn), because her milk is mixed with Soma ; cf. st 14. 
See also 5at. Br. V, 4, a, 3. 

Stanza 7. 

Cf. RV. X, 85, 34. niAkhfdam, lit. ' to throw out.* Pro- 
fessor Roth suggests ni-khfdam, « to get down.' niAkhid is 
certainly Hit. \ty. and might be for nishkhid=ni-shkhid, re- 
minding us of the MSS. of the Tait. S. which write khkhid 
in the interior of words (after augment and prepositions) ; 
see Ind. Stud. XIII, 106-7. But the statement, that the 
oppressor of Brahmans swallows the cow, and that heathen 
cannot get her out again, because she sticks in his throat, 
is equally suitable. 

Stanza 8. 

b. The expression n&fika* dantas tapasa*bhfdigdha£ 
seems to me to contain a double entente, ' his windpipe 
(shaft of the arrow), his teeth (points of the arrow), are 
bedaubed (like the arrow with poison) with holy fire.' A 
striking figure of speech, hardly to be misunderstood ! 
Muir, ' his windpipe is arrow-points smeared with fire ; ' 
Ludwig, ' die naaftka (speiserore oder luftrore ?) die zahne 
vom tapa/j bestrichen ; ' Zimmer, * seine luftrohre mit 
Gluth bestrichne Pfeilspitzen ; ' Grill, ' die Luftrohr Pfeil- 
spitze, in des Eifers Gluth getauchet' 

Stanza 10. 

d. vaitahavya, patronymic from vltahavya, a proper 
name; cf. st. 11, and V, 19, 1. Zimmer, pp. 132, aoo-i, 
translates the word by ' die aus habsucht opfernden,' and 
' die opfergierigen,' but the word per se has no disparaging 
meaning; cf. vitfhotra. 

Stanza 11. 

0, d. Ludwig, ' die der Kesaraprabandha letztgeborene 
gebraten.' This involves the emendation of £arama£&m to 
^arama^m (sc. vatsam, ' calf), and makes Kesarapra- 
bandha 'the name of a cow ; cf. prathama^a. That cows 
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had names may be seen from our introduction to II, 32, 
but this name, ' having her hair braided,' is clearly that of 
a woman. Apparently the iniquity of the Vaitahavyas 
reaches its height, when they do not spare the only goat of 
the poor woman. If the text were only as sound as the 
moral 1 

Stanza 12. 

a. Cf. V, 19, 11, where the number 99 takes the place of 
101. Both are formulaic. 

Stanza 14. 

Cf. st. 6 and XII, 5, 4. 58. 

0. hantabhfaast£ndras ought, in the light of stanza 6, to 
mean ' Indra slays the curser,' or ' Indra destroys curses.' 
Accordingly the Pet. Lex. proposes hanta*bhfaastim (cf. 
Whitney, Sanskrit Grammar 2 , §§ 271 d, 946); hanta 
*bhkaster is equally possible (cf. 1. c, § 1182 d). The text 
might possibly be sustained by reading hanta *bh(*asta 
(ace. plur. neut.). Ludwig takes both words as nomina- 
tives of tar-stems, ' Indra toter flucher.' Zimmer, still 
differently, reads hanta 'bhfaastam. 

d. For vedhis, cf. our note on I, 1 1, 1 b. 

V, 19. Commentary to page 171. 

For the employment of this hymn in the ritual, and other 
general considerations, see the introduction to V, 18. 

Stanza 1. 

o. Bhr/gu is a typical name for an Atharvan priest ; cf. 
angirasa in st. 2; bhr/gvangiras, like atharvangiras, is a 
name of the Atharva-veda itself ; see Ka.us. 63, 3 ; 94, 3. 4. 
Like Atharvan and Angiras, the Bhrigu are connected 
with the production of fire ; cf. Ludwig, III, 140. 

For the Sringayas, see Weber, Ind. Stud. I, 208 ff., 232 ; 

Ludwig, III, 154; Zimmer, 132; Weber, 'Episches im 

vedischen Ritual,' Sitzungsberichte der Koniglich Preu- 

ssischen Akademie, July 23, 1891, vol. xxxviii, p. 797 

[42] F f 
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(p. 31 of the reprint). The legend which is alluded to here 
(and in V, 18, 10. 11) is not to be found elsewhere. One 
may fairly question whether it is not, in a measure at least, 
trumped up in deference to a supposed etymology : -#aya 
in sringaya suggests ' conquer, oppress ' (cf. ^iyate in st. 6, 
and brahma^yasya in st. 7); the syllable sr*'n (PadapaMa 
sr/n 'gaya) is not above the suspicion of having suggested 
jrmgin, 'horned animal,' RV. I, 32, 5, &c. ; cf. the later 
writing sringaya, Vish«u-pura«a, &c. Note however Tait. 
S. VI, 6, 6, 2, and Sat. Br. XII, 9, 3, 1 ff., in both of which 
places the Srihgayas come to grief. 

Stanza 2. 

o. The text has ubhaya'dam, which we have emended 
(with Grill) to ubhaya'dann, 'having two rows of teeth.* 
The ram is ordinarily a harmless animal ; but, just as he 
portentously devours a lioness at RV. VII, 18, 17, so he 
here appears armed with extra teeth, and capable of doing 
mischief. Possibly, however, ubhaya'dam is an accusative 
from ubhaya'da = ubhaya'dant, ' horse,' and ' the goat de- 
voured the horse ' is another way of marking the ominous 
destruction of the property of oppressors. Cf. RV. X, 90, 1 o, 
and the Pet. Lexs., s.v. ubhayatodant, ubhayatodanta, ubha- 
ya'dant. 

Stanza 3. 

b. I have accepted Professor Weber's not altogether 
certain emendation of juklam to julkarn (Ind. Stud. XVII, 
304). This is based upon Muir's perfectly secure parallel 
correction at III, 29, 3 (Original Sanskrit Texts, V, 310)1 
These two passages are the only ones upon which the Pet. 
Lex., s.v. 2d, bases the meanings 'auswurf, schleim, rotz' 
for jukla ; otherwise the word means ' white.' It must be 
conceded, however, that the reading julkam disturbs the 
parallelism between Padas a and b, and that the construc- 
tion of ish with the locative of the person from whom 
something is desired is strange. The text as it stands 
would yield, 'who threw slime upon him.' 

o, d. This punishment broaches upon the later infernal 
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fancies of the Marka»dfeya-pura#a ; see Scherman, Roman- 
ische Forschungen, V, ,539 ff. ; Materialien zur Geschichte 
der Indischen Visionsliteratur (Leipzig, 189a), and Feer, 
Journal Asiatique, Eighth Series, vol. xx, p. 185 ff. ; Ninth 
Series, vol. i, p. 1 1 a ff. ; cf. also Zimmer, 430 ff. 

Stanza 4. 

b. ' As far as she reaches or penetrates,' i.e. wherever she 
is distributed and eaten (?). Ludwig, ' wohin sie iiberhaupt 
gewandelt,' i. e. wherever she has been during her life-time. 
Zimmer (and similarly Grill), ' wahrend sie noch unter dem 
beile zuckt.' 

Stanza 6. 

b. I read ajyate for asyate with Zimmer and Grill ; cf. 
V, 18, 3 d. See also the note on III, 4, 7, and Proc. Amer. 
Or. Soc., May, 1 886 (Journ., vol. xiii, p. cxvii ff). 

Stanza 7. 

The last word, brahma^yasya, is a gloss (Anukr. upari- 
sh/ldbrthati). The cow is described as portentous, hence 
she forebodes destruction ; cf. VIII, 6, a a. 

Stanza 0. 

o. The Pet. Lex., s. v. man with abhf, reads tad dhanam 
for sad dhanam. The emendation is not urgent. 

d. Narada is the typical interlocutor in the Purawas ; in 
AV. XII, 4, 16. 34. 41 ff, he is especially engaged in pro- 
curing the brahmagavf. 

Stanza 11. 

Cf. V, 1 8, 1 a. For nava navatayaA, see Whitney, Sk. Gr.* 

§ 477 d- 

Stanza 12. 

A favourite method of imprecation in the Atharvan 
consists in threatening with the ceremonies of funeral, or 
even employing stanzas and formulas originally constructed 
for burial ; cf. the introduction to I, 14, and the note on 
II, xa, 7. The present stanza, as well as sts. 13, and 

F f 2 
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XII, 5, 47 ff., contain such threats against the oppressor 
of Brahmans ; cf. our Contributions, Second Series, 
Amer. Journ. Phil. XI, p. 336 ff. (especially pp. 339 ff.). 
In this stanza reference is made to the custom of tying 
a kudf-plant (according to Darila at Kauj. 21, 2. 13, &c.= 
badart, ' Christ's thorn ; ' cf. Kauj. Introduction, p. xliv) to 
the dead, so that it trails after him and effaces the track of 
death : death shall not And the path again and turn upon 
his trail for further victims. Cf. Antoninus Liberalis 23, 
i£i}itT( bk in rijs oipas itpds iKCurrov $kr\v, ws iv ra lx.vri t&v 
fio&v 6.<pavi<rri. To this rough embrace, symbolic of death, 
the oppressor is here assigned. See Roth in Festgruss an 
Bohtlingk, pp. 98-9 ; and the present translator, Amer. 
Journ. Phil. XI, 338 ; XII, 416. 

Stanza 14. 

Cf. Ajv. 5raut. VI, 10, 2 ; Asv. Grih. IV, 1, 16 ; Max 
Muller.'DieTodtenbestattungbeiden Brahmanen,' Zeitsch. 
d. Deutsch. Morgenl. Gesellsch. IX, p. ii. 

Stanza 16. 

a. For the relation of Mitra and Varuwa to rain, see 
Ludwig, Der Rigveda, III, 314. 

c. Cf. VI, 88, 3; Khad. Grih. Ill, 1, 6; and Ludwig, 
1. c, p. 256. 

V, 20. Commentary to page 130. 

The purpose of the hymn is obvious. At Kaur. 16, 1, it 
is rubricated along with VI, 126, 1, and accompanied by 
the following solemnities. All musical instruments are 
washed, dipped into a mixture which contains the fragrant 
substances tagara (powder of the tabernaemontana coro- 
naria) and ujira (the root of andropogon muricatus) ; they 
are next anointed with the dregs of ghee (cf. V, 21, 3), and 
finally the chaplain (purohita) of the king sounds them 
thrice and hands them over to the warriors as they go forth 
to battle. Cf. also Vait. Su. 34, 1 1 ; Ath. Pari*. 5, 4. 
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The hymn has been translated by Ludwig, Der Rigveda, 
III, 460 ff. ; Grill 2 , pp. 68, 153 ff. Cf. Zimmer, p. 289. 
The Anukramawi, vanaspatyadundubhidevatyam . . . 
sapatnasenapara^ayaya devasenavi^ayaya. 

Stanza 1. 

Cf. V, 2i, 3. The Padapa//*a satvana*yan, 'going with, 
or to, the warriors.' Grill, ' wann sie in den kampf ruft.' 
As regards the resonance of the wood, Tait. S. VI, 1, 4, 1 
has the following pretty conceit : ' Va£, speech, once upon 
a time escaped from the gods, and settled in the trees. 
Her voice still resounds in wooden instruments.' 

Stanza 2. 

a. druvaya (cf. XI, 1, ia), with an obscure suffix vaya, 
perhaps = maya ; cf. our remarks on the interchange of 
v and m in the Proc. Amer. Or. Soc, May, 1886 (Journ., 
vol. xiii, pp. xcvii ff.) l . Ludwig, ' an beiden holzera nach 
beiden seiten befestigt.' 

b. The MSS. read vasitam, emended in the vulgate to 
varita'm. This we have translated. Ludwig also adopts 
v&ritam, but renders ' losbriillend wie ein stier auf die kiihe.' 
Cf.VIII,6, 12;. XI, 9, 22. 

Stanza 3. 

c. Possibly vf vidhya is to be read for vidhya (haplology ; 
cf. Proc. Amer. Or. Soc, April, 1 893 ; Journal, vol. xvi, 
p. xxxiv ff.) ; see I, 8, 2 ; VI, 66, 1 ; XI, 9, 23. 

d. hitva" graman, ' with broken ranks,' or, ' having aban- 
doned the villages ' (so Pet. Lex. and Ludwig). 

Stanza 7. 

c. For utpipanaA, see our discussion, Contributions, 
Fourth Series, Amer. Journ. Phil. XII, p. 441 ff. 

d. In the light of .ratrutu'rya and vntratfirya one is 

1 Perhaps, however, druv-aya, formed upon a denominal verb- 
stem ; cf. gav-aya, ' bos gavaeus : ' go, ' cow.' 
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tempted to read amitraturyaya, notwithstanding the metre. 
The sense would be the same in the end. svardhf (stem 
sv-ardhm), flir. Aey., we have translated philologically 
'having the good side;' cf. RV. II, 37, 15. The Pet 
Lexs. and Grill, ' ein guter parteigenosse (kampfgenosse),' 
but the word is certainly a bahuvrihi. Ludwig's ' sinnend 
auf liecht (gewinn) ' presupposes svar-dhfi, but there is no 
reason for the loss of the visarga. 

Stanza 8. 

a. The metre suggests for dhibhfA the synonymous dhitf- 
bhiA ; cf. RV. 1, 161, 7 with III, 60, 2. Likewise, vadasi for 
vadati would harmonise better with Pada b. 

o. Ludwig takes satvano as nominative of satvana, ' Indra- 
freund und held lass dich nennen.' 

Stanza 9. 

Treated by Roth, Festgruss an Otto von Bohtlingk, p. 99. 
His translation implies that the drum heralds the return of 
the warriors after the battle, and announces the respective 
merits of the participants 1 . This breaks the connection, 
and imports over-pregnant sense into Padas c, d, 'das 
verdienst sachverstandig abschatzend (but vayunani vidvdn 
is a mere formula!), teile vielen lob aus im kriege,' i.e. 'fur 
ihre haltung im kriege (for their conduct in battle).' For 
dvira^-a, cf. duellum, bellum. 

Stanza 10. 

o, d. A blurred comparison. The press-stones are placed 
over the skin into which the juice trickles, adhishavawam 
(sc. £arma) 2 ; cf. Hillebrandt, Soma und verwandte Gotter, 
p. 181 ff. They dance upon (beat down upon) the stems 

1 Note XII, 1, 41, akrand6 yasyiw vadati dundubhW, 'upon 
whom (sc. the Earth) resounds the roaring drum.' 

* adhishavawam by itself means the pressing-board, and so it 
may be understood here without altering the sense materially. Only 
the simile in that case is still further diluted. 
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of the plant over the skin. Thus the drum-sticks beating 
upon the skin for victory, as it were, dance upon (beat 
upon) the booty. The Pet. Lex. and Grill change adri to 
adhri, apparently as though it were the MS. reading (' man 
konnte an eine verwechselung mit adri denken,' Pet. Lex. 
s. v. adhri). But there is no word adhri, and according to 
the Index Verborum the MSS. read adri 1 . The expression 
grava AdriA seems to be a composite phrase, ' press-stone ; ' 
cf. Hillebrandt, 1. c, 153 ff. 

Stanza 12. 

e. For vidatha ni&kyat cf. RV. IV, 38, 4. It seems to 
mean ' like a leader (puroet^) attending to the troops.' 
Ludwig, ' der opferversammlungen gedenkend ; ' cf. Der 
Rigveda, III, 259 ff. I believe that vidatha primarily 
means ' family;' cf. su-vidatra, a. v^dana (pativ^dana), pari 
vid, &c. 

V, ai. Commentary to page 131. 

The practice connected with this hymn at Kauj. 16, a. 3 
is as follows : ' (The purohita) while reciting the hymn 
makes an offering aloud, and swings the sacrificial spoon 
about high in the air 2 . Then he sews a soma-branch upon 
(a piece) of the skin of an antelope, and fastens it (as an 
amulet) upon the king.' The performance on high sym- 
bolises the shrill sound of the drum (cf. V, ao, 1 ) ; the 
amulet seems to be a blended, vague embodiment of the 
soma-shoot in V, 20, 10, and the antelope's skin in V, a 1, 7. 
Stanza la of our hymn is rubricated in the apara^itaga»a 
of the Ga»amala, Ath. Parir. 3a, 13. The hymn has been 
translated by Ludwig, Der Rigveda, III, 373-4. 

Stanza 7. 

b. The skin of the antelope seems thus to have been 
used for the covering of the drum just as the skin of the 

1 Some of Shankar Pandit's MSS. do, however, read adhri. 
* DSrila, urdhvam parivartayan . . . homaj ka. ukk&\h. 
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cow (V, ao, i ; ai, 3). But the matter is not altogether 
clear, since in the Sutra above the antelope's skin is com- 
bined with a soma-shoot. This points, rather, to some use 
of it either at the soma-pressing, or, perhaps, at some 
preparatory stage (diksha). The black antelope's skin is 
regularly employed at the diksha; cf. Ait. Br. I, 3, 17 ; 
Lindner, Die Diksha, p. 27 ff. ; Oldenberg, Die Religion 
des Veda, pp. 87, 399 ff. 

Stanza 8. 

The first hemistich is altogether obscure. One may 
imagine that the poet desires to accentuate Indra's (and 
implicitly the king's) power by stating that the enemies 
are frightened at the beat of his feet, even when he is 
amusing himself; cf. Mahabh. Ill, 14882, yadi prakrWate 
sarvair devaiA saha jatakratuA, ' if (Indra), of hundredfold 
power, disports himself in the company of the gods.' The 
words £Myaya saha would naturally mean ' in the company 
oikhkyi! and one is almost tempted to suspect s&kyk (ja£ia), 
' in the company of S&k\.' But it is possible to extract the 
meaning, 'the enemies are frightened at the beat of Indra's 
feet and at his shadow.' Ludwig, ' mit denen Indra spilet 
mit dem fussgerausch und seinem schatten '(!). 

Stanza 9. 

Ludwig, 'nur wie der laut einer bogensene sollen die 
dundubhi herschreien, von den heeren der feinde, welche 
besigt sind, und mit ihrer front nach alien weltgegenden 
gehn.' But ^yaghoshaV* is not a possessive compound, 
witness the accent, and the sense of abhf krorantu must 
be the same as that of abhf krand in V, 20, 2. 7 ; 21, 4-6. 

Stanza 10. 

The picture is that of interference of the sun and its rays 
with the operations of the enemy, patsangmir, ' clogging 
their feet,' is not quite clear. Ludwig may be right in 
regarding it as an independent noun, ' schlingen,' ' traps ; ' 
cf. Kaur. 16, 16. 
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V, 22. Commentary to page i. 

The word takman is not mentioned at all in the Rig- 
veda, but occurs very frequently in the Atharvan. Four 
hymns, I, 25; V, 22; VI, 20; VII, 116, are devoted 
exclusively to its cure * ; the word is mentioned frequently 
elsewhere in the Atharvan ; and there are descriptions of 
diseases, such as are stated in AV. I, 1 2, which are very 
closely allied in character to the takman, but the word is 
not mentioned in the text. The Gawamala, the 32nd 
of the Atharva-Parmsh/as, presents in its seventh paragraph 
a series (ga«a) of no less than nineteen hymns, supposed 
to be devoted to the cure of this disease (takmanlrana) ; 
see Kauj. 26, 1, note. Saya»a to AV. XIX, 34, 10 explains 
takman as follows: krt'y&Mra^ivanakartaram yasmin sati 
krikkArena. gXvaxam bhavati. Professor Roth in his famous 
tract, ' Zur Litteratur und Geschichte des Veda ' (p. 39), 
published in 1846, thought that the takman referred to 
leprosy because the name of the plant kush/^a (costus 
speciosus), the specific against takman, is in the later 
medical writings also a designation of leprosy. Adolphe 
Pictet in an article entitled 'Die alten Krankheitsnamen 
der Indo-Germanen,' published in Kuhn's Zeitschrift, V, 
337, thought he found etymological support for this view 
in Persian takhtah and Erse tachas, tochas, both of which 
refer to leprosy, or the like. Professor Weber, judging 
from the symptoms described in AV. I, 25, recognised 
fever as the chief feature of the takman (see Indische 
Studien, IV, 119); after him Dr. Virgil Grohmann published 
in the same Journal, IX, 381 ff., a careful and exhaustive 
essay which corroborated Weber's view. This was still 
further supported by Professor Zimmer in his Altindisches 
Leben, p. 379 ff., and now Darila and Kerava, the com- 
mentators of the Kaujika-sutra, everywhere gloss the word 

1 Cf. also the hymns to the kush/4a-plant, V, 4 and XIX, 39. 
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by ^vara \ The descriptions of ^vara as offered by the 
Hindu medical 5astras are such as to leave no doubt that 
the two diseases are essentially the same. Just as the word 
takman is lost in the later literature, the word gv&n. is 
totally wanting in the Atharvan : the two words comple- 
ment one another. Only one must not expect to find 
lucidly expressed diagnosis and consistent therapeutics in 
Atharvan writings ; the descriptions are frequently vague, 
being blended with that of other diseases, and the treat- 
ment frequently symbolic. In many passages, moreover, 
the takman is a person, and belongs to the same class of 
demoniacal manifestations as graha, amtva, rakshas, and 
the like. 

Briefly, the disease is described as having for its chief 
symptom the change between heat and chills ; inter- 
mittency, arriving either every day at the same time, 
every third day, or omitting every third day 2 ; jaundice, 
which suggests true malarial fever, especially during the 
rainy season ; and the association with a variety of other 
diseases, some of which are none too clear in character. 
Headaches, coughs are alluded to unmistakably ; in addition 
the diseases called balasa (AV. IV, 9, 8 ; XIX, 34, 10), and 
his 'brother's son,' the paman (V, 22, 12). Almost all 
diseases in India show a tendency to be accompanied by 
febrile symptoms, and the frequency of malarial fevers is 
notorious. Sujruta designates fever as ' the king of diseases ; ' 
fever is present when man comes into the world, and it is 
also present when he leaves the world. Gods and men alone 
survive its ravages (Sujruta, Uttaratantra, chapter 39). No 
wonder, then, that the burning weapons of Takman are 
dreaded so much in the Atharvan. The effort is made to 
drive him out, either with polite words (I, 25 ; VI, 20) ; 
with potent charms (IX, 8, 6); or with plants used as 
specifics, especially the kush//ia (costus speciosus), which is 

1 We may mention also that Dr. Muir translated the word by 
' consumption : ' Original Sanskrit Texts, IV, p. 280. 
1 Cf. AV. I, 25, 4 ; VII, 116,2. 
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therefore designated as takmanlrana (V, 4, 1. 2), and the 
gahgidA, an unexplained member of the Indian flora 1 . In 
V, 22 the gods, Agni, Soma, Varu«a, the Adityas, and the 
deified press-stones (pressing the soma) are appealed to for 
help. Cf. in addition to the authorities mentioned above, 
Edmund Hardy, Die Vedisch-Brahmanische Periode, p. 198, 
and, for detailed descriptions of fever and its treatment in 
the medical 5astras, Wise, Hindu System of Medicine, 
p. 319 ff. 

The treatment of AV. V, 22 in the ritual, Kaur. 29, 18. 
19, is as follows : '(The priest) gives (the patient) gruel made 
of roasted grain to drink. The dregs (of the gruel) he 
pours from a copper vessel over the head (of the patient) 
into fire derived from a forest-fire*.' The treatment is 
intensely symbolical, being based upon the attractio si- 
milium, with a touch of homoeopathy. The roasted grain 
represents heat and therefore fever; the copper vessel 
(lohitapatra), with the other meaning of lohita, 'red.' in 
mind, again suggests heat and fever, and the forest fire, 
davagni, figures in preference to ordinary fire because it is 
occasioned by lightning, and lightning is conceived as the 
cause of fever and its related diseases. See our treatment 
of AV. I, 12, and cf. Seven Hymns of the Atharva-veda, 
Amer. Journ. Phil. VII, 469 ff. (p. 4 ff. of the reprint). 
Note also the very parallel treatment which the fever 
patient undergoes at the hands of Kaurika in 25, 26, in 
connection with AV. I, 25. 

The hymn has been translated many times, either entirely 
or in part. See Roth, 1. c, p. 38; Grohmann, Indische 

1 Darila at Kauj. 8, 15, gahgidO'TgunaA alala iti dakshiwalyaA. 
Kerava, ib., gahgido varanasyam prasiddhaA. It is the name of 
a tree in any case ; see XIX, 34 and 35. 

* Kaorika's language is of the most concise Sutra sort : 18 . . . 
la^an payayati. 19. d&ve lohitapatrewa murdhni samp&Uin anayati. 
The translation above is with the help of Darila. The employment 
of the dregs after the act of iplavana is technical ; see the Pari- 
bhishS-sutra Kaux. 7, 15. For the samp&ta, see also Grshyasam- 
grahal, 113. 
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Studien, IX, p. 381 ff. (especially pp. 411-12); Ludwig, 
Der Rigveda, III, 510 ; Zimtner, 1. c, pp. 380 ff. ; Grill*, 
pp. 12, 153 ff. ; cf. also Hillebrandt,Vedachrestomathie,p.49. 
The Anukramanl designates it as a takmanlsanadevatyam 
(sc suktam) ; Bhngu-Angiras are the authors. 



Stanza 1. 

a. Because the first Pada is a ^agati followed by three 
trish/ubh Padas the Anukramawi designates the stanza as 
a bhurjf. It is possible, however, to obtain a trishAibh by 
reading apabadhateta^ with elision and crasis ; cf. Roth in 
Kuhn's Zeitschrift, XXVI, 50 ff. I prefer to retain the 
^agati, because it frequently appears in trish/ubh stanzas, 
without the possibility of a change. 

b. putadakshiA (stem putadakshas) is not easily rendered. 
Roth, 1. c, 'von unversehrter kraft ; ' the Petersburg lexicons, 
Grohmann, and Grassmann, ' von reiner gesinnung ; ' Hille- 
brandt, ' von gelauterter gesinnung ; ' Grill, 'lautern sinnes ;' 
Ludwig, 'von geheiligter kraft;' Max Miiller, Vedic 
Hymns, Sacred Books of the East, vol. xxxii, p. 493, 
•endowed with pure strength.' But 'lautere gesinnung' 
idealises over much, and ' pure strength ' is vague. Perhaps 
after all our translation ' of tried skill or strength ' comes 
nearest to the true sense of the original. Cf. RV. Ill, 1, 5, 
kratu/tt punana/z kavi'bhi/z pavftrai^, ' purifying his intellect 
by wise means of purification.' The epithets puta-daksha 
and puta-dakshas are employed very frequently in connec- 
tion with the Adityas, singly or collectively, and it is 
perhaps significant that Daksha is one of the Adityas. 

d. Ludwig takes the words amuya* bhavantu in their 
plainest sense, 'sollen nach jener seite hinweggehn.' But 
amuyoi frequently has a sinister, contemptuous meaning, 
' in that well-understood, suitable, evil manner ; ' it is a kind 
of euphemism like English ' gone,' German (slang) ' caput.' 
Cf. amuya" jayanam, RV. I, 32, 8 ; papaya«muy£, RV. I, 
39. 5. &c ; and Grill's note, p. 155. 
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Stanza 2. 

a. In India malarial fever is frequently accompanied by 
jaundice ; cf. AV. VI, ao, 3, ' thou that makest all forms 
yellow,' and I, 25, 2. 3, where the takman is designated as 
haritasya deva, 'the god of the yellow (colour).' Cf. 
Grohmann, ib. 393. 

b. Between the expression agnfr iva*bhidunvan and 
the davagni of the ritual practice (Kauj. 29, 19) there is 
a thread of symbolic connection. Cf. AV. I, 25, 2. 3 ; VI, 
20, 1. 

d. nyan and adharan are synonymous to such an extent 
as to render it difficult to preserve the flavour of the original : 
literally, ' do thou go away down, or lower ! ' 

Stanza 3. 

a. For parusha and parusheya, Ludwig reads arusha and 
arusheya, and translates 'der rot ist von rotem' — an un- 
necessarily severe handling of the text. 

b. avadhvawsa is fiw. Acy., but the meaning is fairly clear ; 
cf. the expression £ur»air avadhva/ws in the Pet. Lex., s. v. 
dhva**s. The eruption (Grohmann, 394) produces roughness 
of the skin's surface, and the Hindus look upon such super- 
ficial changes as coming from without ; cf. Contributions, 
Second Series, Amer. Journ. Phil. XI, 323 (5 of the reprint). 

o. vLrvadhavirya would seem to refer to the kush/7*a- 
plant, if we consult AV. XIX, 39, 10. But the ritual does 
not indicate its employment. 

Stanza 4. 

a, b. Note the concatenation between this and the pre- 
ceding stanza, effected by Padas 3 d and 4 a. The expres- 
sion nimaA krj'tva" indicates a polite modification of the 
power of the charm, calculated to engage the co-operation 
of the demon Takman himself. Pada a is trochaic ; in b 
read krj'tua - . 

0. Literally, 'the fist-fighter of .Sakawbhara,' i.e. the 
champion carrier of excrement, or the chief of diarrhoea 
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producing diseases: jakawbhara seems to be the personifica- 
tion of abnormal evacuation. 

Stanza 5. 

I do not consider the versifier incapable of a certain kind 
of punning intention in the choice of ethnic communities to 
which he would relegate the takman : mahawtsha, here, 
and elsewhere in the hymns, may suggest to him ' a very 
strong ' tribe, better fitted to cope with the ravages of the 
disease; balhika surely suggests to his mind bahika and 
bahis, 'without,' Le. not his own people 1 ; and even mo- 
vant may suggest muagn-grass, the plant which figures 
among Kaimka's remedies for the disease ; see the intro- 
duction to I, 12, and cf. mu«£avant in Yaska's comment at 
Nirukta IX, 8, as the equivalent of mu^avant *. Rigorous 
geographical deductions derived from the juxtaposition of 
these names are therefore to be avoided. They are, how- 
ever, as also the Gandhari, Ariga, and Magadha in the 
sequel, true ethnical designations ; see Roth, Zur Literatur 
und Geschichte des Weda, p. 39 ; Zimmer, pp. 29, 129, 431, 
433, and Weber's article, ' Ober Bahll, Bahlika,' Proceed- 
ings of the Berlin Academy of November, 1892, voL xlvii, 

p. 9 8 5ff- 

a,b. Note the concatenation with 4 d. 

o, d. The Anukramawi designates the stanza as vira/ pathya 
brihatl, but takmaws is in all probability interpolated. Its 
removal ensures a fairly good anush/ubh. — nyo^ari is iv. 
\ey., its form being perhaps twisted in some measure in 
deference to the obvious pun with 6kas in a, b (' gelegen- 
heitsbildung ') ; it also suggests doubtless in its suffix the 

1 Cf. especially, Zimmer, p. 433, top. 

* The name mu^avant, however, is typical for a region far dis- 
tant; see Tait. S. I, 8, 6, 2 ; \&g. S. Ill, 6r, and Sat. Br. II, 6, a, 
17, in all of which Rudra with his destructive bow is entreated to 
depart beyond the MO^avants : esha te rudra bhagaA . . . tend 
»vasena paro m%-avato*ti»hy avatatadhanva, &c. 'Here is thy 
share, O Rudra; provisioned with it go beyond the M%avants 
with thy bow strung, &c.' 
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word £ara, 'going.' Ludwig's translation is very literal, 
' wie gross du auch geboren bist, so gross bist du heimisch 
bei den Bahlikas.' 

Stanza 6. 

a, b. I really see no present possibility of translating the 
words vy51a vf gada vyanga ; everything suggested is mere 
guess-work. A brief history of the interpretation of the 
words may be given in lieu of any personal conviction as 
regards their meaning, vya'la, according to the lexicons, 
means either ' malicious, wily,' or ' serpent,' or some other 
ferocious animal, any of which meanings might be given to 
the demon of a severe disease. Ludwig translates it 
' schlange,' a rendering which is supported in a measure 
by vyanga, ' limbless ; ' Grill and Hillebrandt prefer ' tiick- 
isch.' The text of the Sawthita and the PadapaAia both 
have vf gada, which is doubtless felt to be an imperative. 
Accordingly Ludwig translates it ' sprich heraus ; ' Grill in 
the first edition of his ' Hundert Lieder,' pp. 1 1, 63, emended 
vf gadha, and rendered ' lass los.' Whitney in his Index 
Verborum, s.v. gad and vfgada, as also in his * Roots, Verb- 
Forms,' &c, under root gad suggests the reading vfgada, 
vocative, and this is now accepted by Grill in the second 
edition, who renders it 'stumm,' and Hillebrandt, s.v. 
vfgada, who entertains the same view : etwa ' wort-, sprach- 
los.' With this emendation in mind the word might also 
be translated ' O chatterer,' referring to the delirium of 
the patient. One may be permitted, too, to consider the 
possibility that gada, 'sickness,' is at the bottom of the 
word : vfgada, ' free from sickness ' (euphemistic address to 
the demon of the disease) ; cf. Bohtlingk's Lexicon, s. v. 
In that case vfgada would be synonymous with agada, ' free 
from disease,' and this would remind us strongly of RV. 
X, 16, 6; AV. XVIII, 3, 55; Tait. Ar. VI, 4, 2, yat te 
krisbtt&A jrakuna atut<5da pipilaA sarpa uta va jvapadaA, 
agnfsh /ad vLrva"d agadaw krj'wotu, ' If the black bird 
(vulture) has bitten thee, the ant, the serpent, or even 
the wild animal, may all-devouring Agni restore (agadaw 
kr*«otu) that.' And further, we may remember that the 
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kush//4a-plant, the specific against takman, renders agada 
a person suffering from takman in AV. V, 4, 6 ; VI, 95, 3. 
vyanga again calls up a variety of possibilities. If we 
translate vya'la by ' serpent,' we will not fail to remember 
that vyanga, 'limbless,' occurs in AV. VII, 56, 4 as an 
epithet of the serpent, and render accordingly. So Ludwig 
and Grill in the second edition. Hillebrandt more vaguely, 
' korperlos.' The Petersburg Lexicons, and Grill in the first 
edition, translate it by ' fleckig ' (vi + sMg), which might be 
justified by some symptom of the disease. Non liquet. — 
With bhflri yavaya we have supplied va^ram from Pada d. 
o. nish/akvarim with the following pun in mind : nfsh 
takmanam (suva, or the like), ' drive out the takman.' The 
word is &ir. Xey., but fairly clear as a synonym of prakirwa ', 
pumskali, vipravrilgini, bahu£ari«i, &c. Such a person is 
correlated with the cross-roads; see the citations in our 
edition of the Gr*hyasa*«graha II, 23, note 3 (Zeitschr. d. 
Deutsch. Morgenl. Gesellsch. XXXV, 573), and add Kaur. 

37.9- 

Stanza 7. 

b. The etymology of balhika in the mind of the poet 
(bahika ' externus ; ' cf. note on st. 5) accounts for para- 
staram ' farther away.' The statement may not be utilised 
for geographical purposes. 

d. vf»va dhunuhi, 'shake her through as it were' with 
humorous intent. The symptom referred to is ague, and it 
is paralleled by the use of the root vip in st. 10 (cf. also IX, 
8, 6). 

Stanza 8. 

b. I have translated in accordance with the vulgata, 
bandhv addhi par&ya, but not without a strong temptation 
to emend to bandhv adhi par^tya, and translate, ' having 
passed over to thy kinfolk, the Mahavr/shas and the Mo- 
vants.' ' Eat your kinfolk ' seems exceedingly crude even 
for the present production. The MSS. exhibit indigestible 
variants. 

1 Schol. at Gr/hyasamgraha II, 22, grVhe-gr/he gamanarila. 
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d. anyakshetrawi va ima* seems to refer to other countries, 
nearer to the speaker than those mentioned in the stanza ; 
perhaps, as Grill remarks, the Ariga and Magadha men- 
tioned in st. 14. 

Stanza 9. 

The exact connection between the various statements 
made in this stanza is not easy to And. Perhaps as fol- 
lows : Takman does not take pleasure in the other regions 
(near by), that is, he remains in the country of the person 
praying ; therefore he seems to be implored not to damage 
him personally, but to seek out other victims. But (after 
all?) Takman has got himself ready and will go to the 
remotest region, that of the Balhikas, that being the Anal 
outcome announced by the priest in charge of the exorcism. 
Ludwig translates anyakshetre* ' in andrer leib ;' neither his, 
nor Grill's translation makes clear the sequence of thought. 

b. The Pada is formulaic = VI, 26, 1 b. 

o. The translations of prarthas, our own included, are 
practically guess-work. The Pet. Lexicons, ' ausriistung zur 
reise ; ' Ludwig, ' begirig nach der feme ; ' Grill, in the same 
spirit, 'schon riistet Takman sich zur reis;' Hillebrandt, 
• bereitwillig.' I have translated simply upon the basis of 
the denominative prarthayati, ' desire, demand.' The metre 
demands pra-arthas. 

Stanza 10. 

a. We have translated rura by ' deliriously hot.' In the 
Atharvan it occurs only as a form of the takman (see st. 13, 
and I, 25, 4 ; VII, 116, 1, and cf. Tait. S. II, 5, a, 3), but in 
the Ta»rfya-Brahma«a VII, 5, 10 it occurs as an epithet of 
Agni, and the scholiast is pretty nearly right in commenting, 
ruru iti .rabdayamano dahati'ti rflraA. The word is indeed 
to be derived from the root ru, ' howl,' and it expresses both 
the heat and delirium of the fever. For agnir ruraA, cf. also 
the mantra in Kauj. 71, 6, addressed to Agni, ma no ruroA, 
&c. Saya«a at AV. I, 25, 4, jit&nantarabhavine ^varaya. 

b. For avepayaA, cf. the note on stanza 7 d. Read kasa" 
avepayaA. 

O] G g 
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Stanza 11. 

b. We have not rendered balasa by ' consumption,' with 
most of the authorities, on account of our distrust of the 
commentators: Mahidhara at Va^-. S. XII, 97, kshaya- 
vyidhi . . . balam asyati kshipati, and Sayawa at AV. XIX, 
34, 10, balasya asanakartiraw balakshayakarakam. The 
explanations are of the etymologising sort, and the utter- 
ances of the texts as gathered by Zimmer, p. 385 fT., are not 
conclusive. The strongest evidence in favour of the identity 
or similarity of balasa and consumption is the parallel- 
ism of VI, 14, 1 with V, 30, 9, but even that is not conclu- 
sive. Further, the formal parallelism with kilasa, which 
means ' some kind of eruption, or leprosy,' points to a 
similar conclusion, ' sore, or swelling,' for balasa Such, 
indeed, was Grohmann's view, Ind. Stud. IX, 396 ff. (cf. 
also Wise, Hindu System of Medicine, pp. 296 and 311), 
and we do not see that it is supported by a lesser array of 
intrinsic evidence. The question is still sub judice, and is 
not likely to be settled until the medical 5istras reveal 
their treatment of the disease more fully. We have there- 
fore not undertaken to translate the word for the present. 
Ludwig renders it by 'dropsy,' upon what authority, we 
fail to see. — Note the masculine thematic form kasam fol- 
lowing closely upon the fern. kasS in st. 10 b ; we may, of 
course, resort to a correction of the accent (kasam). but see 
our note on I, 12,3 b. udyuga is on-. Aey., and might per- 
haps better have been left untranslated. We are permitting 
the word udyoga, 'exertion,' and Ludwig's rendering of 
udyuga by ' angestrengter husten ' to entice us. Grill 
retains the original, 'mit Schwindsucht, Husten, Udyuga ;' 
Zimmer, p. 384, ' den Balasa und den sich anschliessenden 
Kasa.' 

Stanza 12. 

o. For paman, see Grohmann, 1. c, p. 401 ff.; Zimmer, 
1. c, p. 388, and Wise, I.e., p. 261. The latter describes 
the disease in accordance with A'araka's teachings as fol- 
lows : ' Small tubercles in great numbers of a dark or 
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purplish hue with a copious bloody discharge accompanied 
with burning and itching.' In the AV. the word is #w. key. 
The schol. at Sat. Br. Ill, a, 1,31 renders pama" by vi£ar- 
£ika, 'scurf, eruption.' 

Stanza 13. 

a. Zimmer, 1. c, 382, suggests upon rather slender evi- 
dence another explanation of tr/ttyaka, ' he who produces 
death after the third paroxysm.' Sayawa at AV. XIX, 39, 
1 o comments upon the traditional text jirshalokaw tr/tlya- 
kaw* (which Roth and Whitney have emended in their 
edition to sirshasok&m tr/tiyakam), with the result, ' Thy 
head (O kush/Aa-plant) is in the third heaven,' thus omit- 
ting an opportunity to tell us what tr/ttyaka is. At I, 25, 4, 
however, he has, tr/tiyadivase aga£££ate. Without doubt 
the takman trrtiyaka is identical with ^vara tWttyaka, Su- 
jruta II, 404, 7 ; 405, 14, tr«ttyakas t/-*'tiye*hni (pravartate), 
i.e. the rhythmus tertianus. Wise, 1. c, p. 233, says, 
rather obscurely, ' When the fever returns at an interval of 
one day it is called Tritfyaka.' — vitr/tiya is &n. A«y. and not 
altogether clear. Grohmann, 1. c, p. 388, regards this as 
equivalent to the tertiana duplicata, consisting of daily 
attacks which, however, correspond in every other day as 
regards the time of day in which they take place, or as 
regards their intensity. But vitn'tlya translated philolo- 
gically means ' leaving aside the third day,' and there is no 
evidence to connect it with the tertiana duplicata. Ac- 
cording to our construction the vitritiyA would appear to 
be identical with the takman of whom it is said, yd . . . 
ubhayadyur abhye"ti, I, 25, 4 (see the note there), and VII, 
116, a. 

b. sadamdi is probably the equivalent of the sawrtata- 
^■vara, or satata-^gvara (Wise, 1. c, 231), a kind of fever which 
continues without interruption for a longer period, seven, 
ten, or twelve days, is then followed by an interval, and 
again occurs and remains for several days. Sayana at AV. 
XIX, 39, 10 blunderingly refers sadawdf to the kush/Aa- 
plant, and renders it by sada roga«a«* kham/ayita, 'the 
constant crusher of diseases.' He has in mind no doubt 

Gg2 
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the root 3. da, 'divide,' and in this sense it may be an 
epithet of the takman, 'always cutting.' The Pet. Lex. 
suggests derivation from 2. da, 'fur immer fesselnd,' 
which is no less apt an etymology than the preceding. 
Zimmer's suggestion, 1. c. 383, note, is ingenious and 
enticing. He would see in the word an abbreviation of 
*sada*»-dina, made like madhyaw-dina, and meaning there- 
fore ' belonging to every day"; ' this etymology may per- 
haps now be supported by sadadf (adverb), 'commonly,' 
which occurs quite frequently in the Maitrayawi-samhita, I, 
5, 12 (80, 18); I, 10, 9 (149, 15), &c. — jarada here, along 
with grafshma and varshika in the next Padas show that 
the takman raged at various seasons ; it seems, however, 
to be associated most persistently with tbe autumn, at least 
if we may trust the adjective vlrvajarada l in AV. IX, 8, 6 ; 
XIX, 34, 10. Wise, 1. c, p. 233, remarks: 'The type of 
fever varies according to the season of the year.' 

Stanza 14. 

o. Read ^anam iva as three syllables, either ^aneva (cf. 
Roth, Kuhn's Zeitschrift, XXVI, 45 ff.), or^anawi va, with 
reference to the Prakritic form. — jevadhfm, i. e. they shall 
hold on to the takman like a treasure, that he may not 
return. 

V, 33. Commentary to page 33. 

The practice connected with this hymn at Kaw. 39, 20- 
36 is an amplification of that described in Kauj. 27, 14-20 
in conjunction with AV. II, 31, being supplemented by 
a distinct therapeutical treatment of the patient, as follows : 
20. * While reciting AV. V, 23 the practitioner uses the root 
of a (reed-grass called) karira 2 , performing the rite described 
in connection with the arrow (at Kaur. 27, 15) upon a cer- 

1 Saya»a at AV. XIX, 34, 10 glosses the word with, sarvasya 
sarvada" va vuarawakart&ram ! 

* According to Kexava he lies it on as an amulet, but according 
to Kaur. 27, 14 he offers it as an oblation (guhoti). 
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tain part of it \ 21. The dust (which forms part of the 
performance in 27, 18) he takes from the village (using it 
the same way as in Kauj. 27, 18. 19). 22. He places (the 
sick child) upon the lap of its mother to the west of the fire, 
and with the bottom of a pestle (heated in the fire, and) 
greased with butter, he warms the palate (of the child) by 
thrice pressing upon it. 23. He anoints it with (a mix- 
ture of the leaves 2 of a) horse-radish tree and butter. 24. 
He takes twenty-one (dried) urtra-roots (andropogon muri- 
catus 3 ), pronounces over them the hemistich V, 23, 13 c, d, 
and performs upon them the acts mentioned therein (i.e. 
he mashes the roots and burns their surfaces with fire, 
K&rava). 25. He presents the u^lra-roots (to the patient). 
26. He pours water (upon the patient) along with the 
twenty-one (urira-roots).' The practice is by no means 
clear in every detail, Sutra 20 being especially obscure. 

The hymn has been translated by Kuhn, Zeitsch. f. vgl. 
Sprachforsch. XIII, 140 ff., and Ludwig, Der Rigveda, 
III, 501. Cf. also Bergaigne et Henry, Manuel V^dique, 
p. 148. 

Stanza 1. 

Cf. VI, 94, 3. The meaning of the stem 6ta- (a - uta-) is 
not altogether certain; see Whitney, Roots, p. 11, under u, 
' proclaim.' But I do not see how the meaning of the stem 
can be derived from the root va, ' weave,' and the preposi- 
tion a (cf. the Pet. Lex. under 5. va), as Whitney suggests. 
Cf. Sayawa in the note on VI, 94, 3. Heaven and earth 
are called upon in a general way to protect against enmity 
and trouble, cf. II, J2, x, and especially VI, 3, 2. The 

1 That is, according to Darila and Kwava he winds the young 
of worms around a certain spot of the karira-stalk (Dar. kariraika- 
dejram), mashes the stalk, roasts the worms in the fire, and places 
the stalk upon the fire (correct Darila' s vratapatyadadhati simply to 
pratapaty adadhati). 

* Cf. Darila at 38, 5, jigrupatra«i. 

* The roots are dried (g'frwa, ^arant) : see Darila to the passage, 
and the Paribhasha-sutra, Kaur. 8, 1 7. Darila to the latter passage 
describes them as an odorous substance (gandhadravyam). 
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goddess Sarasvati is invoked perhaps as the heavenly phy- 
sician ; Indra and Agni as driving away evil spirits. Cf. 
also the Mantrabrahmawa of the Sama-veda, II, 7, 4, 
krimim indrasya bahubhyam ava»£aw patayami, and Indra's 
mill-stone, AV. II, 31, 1. 

Stanza 2. 
b. Indra as king of the gods, like the earthly king, is the 
guardian of treasures ; cf. IV, 2Z, 3, where the king is called 
dhanapatir dhananam. 

Stanza 8. 

a. A parallel to worms in the eye, in Teutonic folk- 
lore, is cited by Prof. Kuhn, 1. c, p. 150. In the medical 
.Sastras a disease of the eye is known under the name kri- 
migranthi, ' sty ; ' this may be related to the disease which 
is here imagined rather fancifully. 

o. ' The worm which gets to the middle of the teeth ' 
is similarly described in the later medicinal works as Vri- 
midantaka, ' caries ' (Pet. Lex.), and dantada (kri'mi), Wise, 
p. 349 ; cf. also the krtmidushita*» dantavar«a*», by which 
the .fok-Pratuakhya XVII, 10 describes .ryava ; see Reg- 
nier's edition, III, 189. 

Stanza 4. 

For the fanciful descriptions of forms, colours, and names 
in this and the following stanzas, see Kuhn, 1. c, p. 147, and 
cf. the note on II, 32, 2. 

o. The formula babhror ia. babhriikarwaj ka. is repeated 
in VI, 16, 3 c: the hymn is described by the commentators 
at Kauj. 30, 1 ff., as a charm against ophthalmia. It is 
there also implicated in a fanciful list of personified 
diseases. 

d. For k6ka, cf. VIII, 6, a, where Saya«a glosses the 
word by £akravaka. 

Stanza 5. 

a, b. For the epithets jitikaksha and jitibShu, cf. Va^-. S. 
XXIV, 2. 4. 7 ; Tait. S. V, 5, 20, 1 ; 6, 13, 1 ; Maitr. S. Ill, 
3. 3- 5- 8. 
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Stanza 6. 

See the notes on II, 32, 1 and 2, and cf. especially AV. 
VI, 52, 1 =RV. 1,191,9. 

Stanza 7. 

a, b. All designations are obscure. The Kkth. S. has 
a pendant yavasha, perhaps a popular modification of 
yevasha, in deference to yava, ' barley * ;' kashkasha, e^atka, 
and .ripavitnuka are &it. \ty. A natural explanation for 
e^atka suggests itself, ' active, mobile.' 

Stanza 8. 

b. nadaniman, ' roaring, or buzzing.' This, again, is &n. 
Uy. 

(o. mashmasha' kri Jrecurs in the KAtA. S. XVI, 7; the 
Maitr. S. II, 7, 7 (p. 84, 1. 3) has mrssmn'sa (var. mrismrisk) 
in its place ; the Tait. S. IV, 1, 10, 3, and some of the 
MSS. of the Va^ - . S. XI, 80 (supported by the Pratijakhya, 
V, 37) read masmasa, an interesting onomatopoetic aggre- 
gation. 

d. The Pada is repeated at II, 31, 1. 

Stanza 9. 

With the exception of the first P&da this stanza is iden- 
tical with II, 32, 2 ; so also the next three stanzas repeat, 
without change, II, 32, $-5. See the notes there. 

V, 30. Commentary to page 59. 

The present hymn is of essentially the same character as 
VIII, 1 and 2, and its manipulation in the ritual texts, 
Kaujr. 58, 3. 11, and the ayushyaga«a (Kauj. 54, 11, note), 
coincides with both of these. See the introduction to 
VIII, 1. Previous renderings by Muir, Original Sanskrit 
Texts, V, 441 ff. ; Ludwig, Der Rigveda, III, 494 ff. 

1 Cf. Contributions, Fourth Series, Amer. Journ. Phil. XII, 429. 
note 2. 
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Stanza 1. 

The first hemistich is verbose and obscure. Muir, ' from 
thy vicinity, from thy vicinity, from a distance, from thy 
vicinity (I call) to thee;' Ludwig, without construing, 
' deine nahe nahe, deine feme nahe.' We have taken the 
two Padas as quasi-intensive expressions, equivalent respec- 
tively to avatas te, and paravatas te. 

Stanza 2. 
Cf. for Pada b the Italian proverb : — 

Da chi mi fido, guarda mi, Dio, 
Da chi mi non, mi guarderd io. — 

Stanza 5. 
Cf. Ath. Pari j. 4, 1. We have regarded the stanza, not 
without hesitancy, as a plea of the professional medicine- 
man in behalf of his art, and against domestic remedial 
expedients (' hausmittelchen '). The expression pratyak 
sevasva looks as though it meant ' refuse with thanks,' and 
our rendering of saigataA aims to reproduce the supposed 
satirical flavour of the passage. 

Stanza 10. 
Cf. VIII, 1, 13, and the note on the passage. 

Stanza 12. 
b. The construction of the Pada is not quite clear. 
Ludwig, ' anbetung denen die zu den vatern fiihren ; ' Muir. 
'reverence to the Fathers, and to those who guide us.' 
Both renderings are non-committal ; we have in mind the 
dogs of Yama as the subject of uta y€ nayanti. 

Stanza 13. 
Cf. Ath. Park. 13, 3. 

V, 31. Commentary to page 76. 

The hymn belongs to the krz'tyapratiharawani, a series of 
hymns designed to repel spells. It is closely similar in 
character to X, 1, together with which it is employed in the 
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practices described at Kauj. 39, 7 ff. ; see the introduction 
to X, 1. The particular point of interest in this hymn is 
the full catalogue of animate and inanimate objects within 
which spells were instituted. It seems that these objects, 
through which the prosperity of an enemy was attacked, 
went in the ritual by the name of marma«i, ' vital spots ; ' 
see K&us. 39, a8. 31. The notion appears to be that a man 
is vulnerable through his belongings as well as his own 
person. Cf. in general, Maitr. S. Ill, 3, 8 (106, 11) ; Tait. 
S. VI, a, 11,1; Sat. Br. Ill, 5, 4, a. 

Stanza 1. 

For the entire stanza, cf. IV, 17, 4, and our notes there. 

a. An unbumed vessel figures also in a witchcraft 
practice, .Sat. Br. XIV, 9, 4, 11 = Brih. Ar. Up. VI, 4, la. 
The symbolic aspect of an unburned vessel, namely its 
fragility, is in evidence at .Sat. Br. XII, 1, 3, 33 ; Manu III, 
179. We would remark in passing that the Padapa/Vfca's 
yad ykmam £akrtir at VI, 116, 1 is to be emended to yady 
amam £aknir. Correct accordingly the Index Verborum. 

Stanza 2. 

b. It is difficult to decide whether kurlrf/ii refers to some 
individual animal, ' a crested animal,' perhaps ' peacock/ or 
whether it is to be regarded as an epithet of ' goat ' in Pad a 
a. Geldner, Vedische Studien, 1, 1 30, renders it ' horned,' but 
this is based upon a misinterpretation of VI, 138, 2; see 
the note there. Cf. Zimmer, Altindisches Leben, p. 91. 

Stanza 3. 

The solipeds, horse, ass, &c, have one hoof, and incisors 
above and below, in distinction from the animals called 
anyatodant, 'those that have incisors only in the lower 
jaw.' They are contrasted with the pasture-animals in the 
preceding stanza. See Zimmer, 1. c, pp. 74, 75. 

Stanza 4. 

a, b. The meaning of amulayatn and nara£ya'm (vanara- 
ky&m ?) is problematic. Our translation is of the etymological 
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sort, and the feminine gender of the words is difficult to 
account for. But the suggestion of the Pet. Lexs. that 
both are designations of plants does not commend itself. 
See the passages cited under amula. 

Stanza 9. 

o. mroka and nirdaha are designations of two kinds of 
destructive fire ; cf. XVI, 1, 3. Our rendering of both 
words is purely tentative. 

Stanza 10. 

o. maryadhirebhyaA is very obscure. The Padapa//*a, 
marya-dhfrebhyaA, as a compound. At Maitr. S. I, 4, 8 
(56, 18) we have maryadhafryewa, and the absence of the 
vriddhi of the first syllable suggests that marya may be an 
independent word, the enclitic marya, for which see Pischel, 
Vedische Studien, I, 61 ft". We might then translate, ' The 
fool verily has prepared (the spell) against the wise.' But 
Pischel's treatment of the word is not altogether con- 
vincing. 

Stanza 11. 

The first three Padas are identical with the corresponding 
PadasoflV, 18, 6. 

Stanza 12. 

b. mulfn, ' he that practises witchcraft with the roots of 
plants : ' mulakriya, Vishwu XXV, 7 ; mulakarman, Manu 
IX, 290; XI, 64; Mahabh. Ill, 233, 13 = 14660 ff. Cf. 
Winternitz, Das Altindische Hochzeitsrituell, p. 98. 

VI, 2. Commentary to page 66. 

The hymn is employed at Vait. Su. 16, 13 in the course 
of the agnish/oma. The second stanza is made the pivot 
of a small charm against Rakshas (rakshobhaisha^yam) at 
Kauj. 29, 27. ' While reciting AV. VI, 2, 2 the performer 
eats milk-porridge that has been cooked upon a fire built 
up of birds' nests.' The symbolic connection with the 
stanza is apparent. 
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The hymn has been translated by Florenz, Bezzenberger's 
Beitrage, XII, 351. 

Stanza 1. 

b. a" dhavata (cf. RV. VII, 32, 6) is not altogether clear. 
Sayaaa, adhavanaw* nama adabhyagraharthaw grihttasya 
vasativari^alasya (cf. Vait. Su. 16, 1) . . . yad va . . . 
darapavitrewa sarvata^ jodhayata. 

Stanza 8. 
The first hemistich is identical with RV. VII, 32, 8 a, b. 

VI, 8. Commentary to page joo. 

The rites connected with this charm are stated in the 
introduction to II, 30, above. The hymn has been trans- 
lated by Weber, Ind. Stud. V, 261 ff. ; Florenz, Bezzen- 
berger's Beitrage, XII, 257; Grill 2 , pp. 54, 158 ff. The 
Anukramanl designates it as kamatmadaivatam. 

Stanza 1. 

Cf. RV. X, 10, j 3. The formulaic refrain occurs also at 

1.34,5; 11,30, 1. 

Stanza 2. 

' Large birds, as they start to fly, beat the ground with 
their wings, unable, as it were, to get off. Thus the mind 
of the woman shall not be able to free itself from her lover.' 
See Professor Roth, as quoted by Grill, and cf. VI, 1 8, 3 ; 
70, 1. 

VI, 9. Commentary to page 101. 

For the practices connected with this charm, see the 
introduction to 1 1, 30, above. Previous translations : Weber, 
Ind. Stud. V, 264 ff. ; Florenz, Bezzenberger's Beitrage, XIT, 
10. The Anukramawi, kamatmadaivatam. 

Stanza 1. 
Cf. Ill, 25, 3. 4, and the spirit of that hymn in general. 
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Stanza 2. 

The second hemistich is formulaic; see I, 34, a ; III, 25, 
5 ; the last Pada at VI, 42, 3 ; 43, 3. 

Stanza 3. 

a. Literally, ' whose relations are a licking,' i. e. ' whose 
young furnish constant occasion for licking.' Licking the 
young is typical for fond maternity, e. g. AV. V, 1, 4. 



VI, 11. Commentary to page 97. 

The hymn is employed in a ceremony calculated to 
ensure the birth of a male child (Kerava and Darila, 
puwsavanam) at Kauj. 35, 8-10, to wit : 8. ' While reciting 
the hymn a fire is churned from the (two kinds of wood 
.rami and a^vattha) mentioned in the hymn, the fire is 
thrown into ghee (prepared from the milk) of a cow with 
a male calf, and then the ghee is treated like the paidva 
(i. e., it is put with the right thumb up the nose into the 
right nostril of the pregnant woman) l . 9. (Casting the fire) 
into a stirred drink with honey it (the stirred drink) is given 
to the woman to drink. 10. (The fire) is surrounded with 
the wool of a male animal 2 , and the wool is tied (as an 
amulet) upon the woman.' The symbolism of these acts is 
in general very clear. In the act of churning the fire jam! 
is the female, and arvattha the male; cf. Ad. Kuhn, Die 
Herabkunft des Feuers 1 , p. 71 ff. ; Zimmer, Altindisches 
Leben, pp. 58, 59. 

The hymn has been rendered by Weber, Indische Studien, 
V, 264 ff". ; Ludwig, Der Rigveda, III, 477 ; Zimmer, 1. c, 

1 Cf. Kaus. 32, 21 in the introduction to X, 4. 

' We emend kr*sh«or«abhiA to vn'shwa ur«abhiA with double 
samdhi ; cf. Kauxika, Introduction, p. lviii ff. Some MSS. read 
vr*'sh«o-, and vishwo-, and there is apparently no sense in black 
wool ; on the other hand the wool of a male animal is exceedingly 
suggestive. 
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319; Florenz, Bezzenberger's Beitrage, XII, 260 ff. The 
Anukramani, retodevatyam uta mantroktadevatyam. 

Stanza 1. 

b. ' The male child ' is the fire, which plays, therefore, an 
important part in the practices stated above. 

Stanza 2. 

d. Pragapati, the god of procreation, is, of course, the 
prime authority in these matters ; they are, therefore, said 
to be of his dictation. 

Stanza 3. 

Sinivall and Anumati are two of the personifications of 
the four phases of the moon. They all preside over the act 
of procreation, and special rites in their behalf are practised 
by those desirous of offspring. See Weber, 1. c, p. 228 ff. ; 
Zimmer, 1. c, p. 352. 



VI, 12. Commentary to page 28. 

According to the text of Kaur. 29, 28. 29 in our edition 
the performances connected with this hymn consist in 
quickly (.ribham) giving the patient honey to drink, and 
then continuing with the practices described in connection 
with IV, 6 at Kaur. 28, 2 ff. ; see the introduction to IV, 6. 
But Kerava and Sayawa (who regularly bases his presenta- 
tion of the ritual upon Kerava) have madhukrWam for 
Kaujika's madhu .ribham ' ; Darila's full text is, maWa- 
kaw* (' broth ') suktasya karmabhimantrya payayati. It 
seems likely, therefore, that madhurfbham is to be regarded 
as a compound meaning some kind of honey mixture. 
Shankar Pandit prints accordingly madhuribham as a 
compound *. 

1 Kerava reads also once, madhiuawtam. 

1 For^apantf £a, Kaur. 29, 29, Sayana reads g&pM\ms hi. This 
does not commend itself: since the passage refers to the rites 
described in Kaur. 28, 2 we should expect ^apadini (sc. karmawi) 4a. 
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The hymn has been translated by Ludwig, Der Rig- 
veda, III, 501 ff. ; Florenz, Bezzenberger's Beitrage, XII, 
26a ff. Cf. also Bergaigne et Henry, Manuel V^dique, 
p. 149. The Anukramami, takshakadaivatam (cf. Kaor. 28, 
1 ; 29, 1, and the introduction to IV, 6). 

Stanza 1. 

Imperfect metaphors. In the second half the notion is 
that night puts a stop to all activity, and thus the physician 
stops the action of the poison. In Pada c the notion seems 
to be that the hawsa is awake at night ; cf. Zimmer, Altin- 
disches Leben, p. 90. Sayawa takes haw/sa in the sense of 
atman. soul (cf. brahman = paramahawsa), ' as the entire 
body, but not the soul, is at rest.' Perhaps hawsa is here, as 
frequently elsewhere, the sun. Can we trust the present 
poet to know that the sun is at work by night in another 
hemisphere ? The sense would then be that every creature 
but the hawsa (i. e. the sun) is at rest. Cf. RV. X, 136, 5. 
Ludwig, ' wie die nacht das iibrige lebende totet (? dhvan- 
sat),' or, 'as night separates the remaining living things 
from the sun (hamsa).' 

Stanza 2. 

o. asanvat (Padap. asan-vat) is Sir. A«y., literally 'that 
which has a mouth.' Saya»a, asyayuktam. In effect the 
word seems to mean ' the present ' (' that which can speak, 
or breathe ? ' highly and grotesquely poetic, if true). The 
Pet. Lex. suggests that it is either an obscure derivative of 
root as, ' be,' or a corruption of asannam. Does it stand for 
asthanvat, ' corporeal ; ' cf. Avestan astvat ? The change 
of asthan to asan may have crept in from asne - in 3 d. Or 
possibly, atmanvat. The Paippalada has asunvat. 

Stanza 8. 

0. Parush«i is the name of a river : Zimmer, 1. c, p. 11. 
.Slpala seems to be a fanciful, typical river, or lake, named 
after the water-plant jipala, avaka (blyxa octandra), ib., 
p. 71. The avaka quenches fire, see Contributions, Second 
Series, Amer. Journ. Phil. XI, p. 342 ff. The entire stanza 
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contains the statement that the poet with his song is 
sweetening all waters and (the plants of) the mountains. 
In the practice honey is added to water and other 
ingredients, as a potion for the invalid^ 

VI, 14. Commentary to page 8. 

For the nature of the disease balasa, see our discussion in 
the note at V, 22, u, and cf. VI, 127. This particular 
charm is denned by Kerava (and Sayawa) as a jleshma- 
bhaishajfyam, 'cure for phlegm,' in agreement with the 
medical 6'astras ; cf. Wise, Hindu System of Medicine, 
p. 311. We may suppose that it refers to some virulent 
swelling of the throat. The indications of the Kaurika, 29, 
30, are not helpful : the practice is purely symbolic. A reed 
is placed into the water (of a river) and then the patient is 
washed with water by means of a branch from a ' holy ' 
tree (Darila, xantavrcksharakalena ; cf. Kauj. 8, 15), so that 
the water flows down upon the reed. The perishable reed 
upon which the disease has been washed out of the patient 
is supposed to float away ; cf. sts. 3 c, d. 

The hymn has been translated by Florenz, Bezzenberger's 
Beitrage, XII, 265 ff. The Anukramani, balasadevatyam. 

Stanza 1. 

Cf. the parallel stanza, V, 30, 9, where very similar 
qualities are ascribed to consumption, yakshma. But we 
must not, on that account, go so far as to identify balasa 
outright with yakshma. 

a, b. Note the alliteration between asthi- and asthitam. 

Stanza 2. 

a, b. The Paippalada has krt«omi for kshi«omi. The 
Pet. Lex. suggests, most ingeniously, the reading nfr . . . 
aksh«omi for nfr . . . kshiwomi (cf. IV, 22, 1, and for the 
sense in general III, 9, 2). But perhaps the iv. Xey., nlA 
kshi»omi, 'remove, destroy,' simply suggests the other 
verb by way of zeugma. Sayawa with the Paippalada 
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escapes the difficulty by reading pushkaram, • as a lotus 
that has grown up in a great lake thus it is torn up by the 
root.' Possibly this is the true solution. Cf. also VI, 

127,2. 

o, d. Cf. RV. VII, 59, 12. The Paippalada, mulam ulvalvo 
yathl. 

Stanza 3. 

b. Sayawa reads susukaA, ' as a wild animal of that name 
(juruka) runs to a distance.' The word is not quotable. 
The Pet. Lexs., on the other hand, suggest that ksumga. is 
the name of some bird. Neither suggestion commends 
itself. 

0. For the reed that passes away in a year's time, cf. IV, 
1 9, 1. On the other hand reeds grow profusely and quickly, 
VI, 137, 2. 3. Sayawa reads ita for ifo. 

VI, i(>. Commentary to page 30. 

This hymn, full of hocus-pocus and singular diction, 
represents the extreme Atharvanesque manner, and for this 
reason alone is worth reproducing. All details are ex- 
ceedingly obscure, and the rather full elaboration of it in 
the ritual is not very helpful. The commentators agree in 
regarding it as a charm against ophthalmia (akshirogabhai- 
shagyam) ; the performances, Kaur. 30, 1-6, are as follows : 
1. ' While reciting the hymn (an amulet derived from the 
mustard-plant), anointed with the dregs of mustard-oil 1 , is 
fastened (to the patient). 2. (And) the stem (of the mus- 
tard-plant) smeared with (mustard-oil is also fastened upon 
him as an amulet). 3. The leaf (of the mustard-plant) 
mixed (with the oil) is given (to the patient) *. 4. (Then) 
four fruits of the jaka-tree (tectona grandis) are given (to 

1 We would now read s&rshapatailasampatam in accordance with 
the comments of Darila, Kcrava, and Siya»a. The latter sarsha- 
patailena samp&titam. 

1 Saya»a, sarshapatailena bhrish/am sar9hapapatrarakam £akshu- 
rogagrastaya praya^Met. 
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the patient). 5. A paste made from the sap of the plant 
is smeared (upon the eyes of the patient) 1 . 6. (The 
patient) eats (of the sap).' We are permitted to judge 
from these practices that the mustard-plant, and perhaps 
other plants (the jaka-tree) are referred to in the hymn, 
but the identification is uncertain. 

The fourth stanza is rubricated at Kauy. 51, 15. 16 in 
a practice that seems to be calculated to remove weeds 
from a field (alabhesha^am)*. The practice consists in 
burying three tips of the silaag'ala- plant (cf. Kaurika, In- 
troduction, p. xlv) into the middle of a furrow. 

The hymn has been translated by Florenz, Bezzenber- 
ger's Beitrage, XII, 368 ff. The Anukramawi, mantrokta- 
devatyam uta £andramasam. 

Stanza 1. 

Saya«a reads avayo and anavayo, which he derives from 
avayati, ' eat,' and accordingly, with complete dependence 
upon the Sutra, 'O mustard that art being eaten, and, 
O mustard-stalk that art not eaten.' It must be admitted 
that there is a punning correlation between these two words 
and £vaya£ in st. 2 d, which Saya/ta renders, bhakshitam 
akaro/; ; it is quite likely, too, that abayu is more or less 
identical with the mustard-plant. But here our guesses 
end. Sayawa glosses karambham again after the Sutra, 
s&rshapatailamtfrabhrtsh/a/tt tatpatrajakam (Kaor. 30, 3). 

Stanza 2. 

a, b. The mention by name of the father and mother of 
a plant is typical and formulaic ; cf. the note on V, 5, 1. 
Shankar Pandit reads vihahlo ; Saya«a, viha»zlakhyaA 
k&r/Ht pita. For madavati, cf. IV, 7, 4, and the note on 
varawavat!, IV, 7, 1. 

c, d. For hi na of the vulgata Shankar Pandit with the 

1 Sayana, mulakshfram abhimantrya vyadhitasya akshini aJlgy&t. 

* For ala, see Kaiuika, Introduction, p. xlvii. But Sayana reads 
annabhesba^am, ' curing of food : ' annasvastyayanakam&i tisra^ 
sasyavallir abhimantrya kshetramadhye nikhanet. Cf. also Kerava. 

[ 43 ] h h 
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majority of his MSS., both Sawhita and Padapa/Aa, reads 
hi na (both enclitic). The sense of the extremely obscure 
passage seems to be, that the plant does not consume itself 
in vain, but confers the benefits expected from it. So also 
S4ya«a, atmano hani/w pr4py4*pi paropakaraparo bhavasi, 
' even when thou hast arrived at thy own destruction thou 
hast for thy highest aim the benefaction of others.' 

Stanza 8. 

Sayawa regards tauvilika as the name of a female demon 
that causes disease. And thus also babhru and babhrii- 
karoa are two personified rogahetu 1 . We have rendered 
ailabaA by ' howling one ' (Sayawa, rogavueshaA) ; better, 
'howl' (abstract): cf. XII, 5, 47. In Pada d the Pada- 
p&t/ia. reads nUi 41a as two separate words, and we have 
taken ala as a vocative. The word, according to Darila 
to Kauj. 25, 18 (cf. the introduction to I, 3, p. 236), seems 
to mean ' a kind of weed.' Whitney in the Index Ver- 
borum suggests a verb nfr ala from a root 41, comparing 
vy 41a, V, %%, 6 (obscurum per obscurius). S4ya«a, he 
nirala etatsawg-«a roga, again regards the entire word as 
the name of a disease. 

Stanza 4. 

All that we know of the names in this stanza is that they 
are plants, and, probably, compounds of 41a (st. 3), though 
the Padap4///a does not divide them as compounds 1 . At 
Kaiu. 51, 16 silawg-ala occurs as the name of a plant 
(Kejava, sasyavalli ; cf. Kaujika, Introduction, p. xlv), and 
S4ya«a says, doubtless correctly, of all three, tisra/i saw^«4s 
tisrinktn sasyavallinam. But the true value of the formula 
seems beyond reach. 

1 Pada c is formulaic : it recurs at V, 23, 4 c ; see the note 
there. 

* alasa means ' dull, sluggish ;' for sili%4M, cf. siliif, V, 5, 1. 8. 
The MSS. of Kauj. 51, 16 read silarlgili, suggesting the presence 
of the word jila, ' stone,' in the first member. S4ya»a, jall%al4 
(sasyama^ari). 
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VI, 17. Commentary to page 98. 

The Kaujika, 35, 12-15, has a performance entitled 
garbhadr/wmawani, ' performances for steadying the womb, 
or foetus,' which rubricates, in addition to our hymn, AV. 
V, i,i, and a mantra whose pratika is aiyuta (probably 
the hymn given in full at Kaus. 98, a J ). It is as follows : 
3o». I 3> 'A bowstring, thrice knotted, is tied about (the 
foetus) that has been seized by convulsions. 14. (The 
woman) is fed upon lumps of earth. 15. Black pebbles 
are scattered about her couch.' For the character of 
^ambha, 'convulsions,' see the note on II, 4, 2, and cf. 
especially the references there given to Wise, pp. 421-3. 

The hymn has been translated by Ludwig, Der Rigveda, 
III, 477 ; Florenz, Bezzenberger's Beitrage, XII, 269 ff. 
The Anukramam, garbhadrmhanadevatyam. 

VI, 18. Commentary to page 106. 

The performances at Kauj. 36, 25 ff. involve the use of 
this hymn in company with VII, 45, and the third stanza 
of VII, 74. They picture a woman engaged in symbolic 
acts calculated to appease a jealous man, and to remove the 
jealousy from his body, to wit : 25. ' The practising woman 
mutters the above-mentioned mantras against (the jealous) 
man, presents to him (a stirred drink with grits, Kaur. 7, 7), 
and touches (his person). 26. With the first (of these 
hymns) she performs upon his body the act described in 
the hymn (i.e. she blows out fire held over his body 8 ). 
27. While reciting VII, 45, 2 (see the stanza) [she gives 
him to drink] water, warmed by pouring it over a heated 
axe.' Soothing the jealous man, and the symbolic removal 
of the fire of his jealousy, are therefore the points of the 
practice. 

1 Kerava, afyuta dyaur iti. Darila, jakhantarfyasuktam. 
* Darila, hndaye»gninirvapa»aw mantroktatvat. Kwava, ka/ipra- 
de*e . . . dhamati. 

H h 2 
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The present hymn has been rendered by Weber, Indische 
Studien, V, 235 ff. ; Ludwig, Der Rigveda, III, 514 ; Florenz, 
in Bezzenberger's Beitrage, XII, 270 ff. ; Grill 2 , pp. 28, 
159 ff. The Anukramawi, irshyavinlranadevatyam. 

Stanza 3. 

b. For manaskaw* patayishwukam, cf. RV. I, 163, 11 ; 
VI, 9, 5. Ludwig renders patayishwukam by ' zu falle 
bringend,' but that would require patayish«ukam, since the 
Vedas discriminate between the stems pataya and pataya, 
the former being simple, the latter alone causative. Weber 
also causatively, ' was dir den sinn entfallen macht.' 

d. nr/ter is untranslatable, though Ludwig renders the 
Pada, • wie die erhitzung eines tanzers.' The Paippalada 
reads tritet ; this supports in a measure Weber's and the 
Pet. Lexs.' emendation to dr/ter, ' as heat from a pot,' or, 
' as the exhalation from a (water-carrier's) skin.' Similarly 
also Sayawa, with the approval of Shankar Pandit, yatha 
Arittk /fcarmamayya bhastrikayaA saklrat tanmadhyavarti- 
nam ushm&waw .yvasavad anta^puritam vayum. 

VI, 20. Commentary to page 3. 

The Kaurika offers by way of practice to be performed 
in connection with this charm a part of that reported for 
AV. V, 22. The exceedingly terse Sutra, 31, 7, agner 
ive*ty uktaw dive, is to be translated, ' With AV. VI, 20 he 
does what has been said in connection with the forest-fire,' 
i.e. according to Darila, what is prescribed in Sutra 29, 19 
{and by implication also what is prescribed in 29, 18). 
Namely, he pours the dregs of gruel, which the patient has 
imbibed previously, from a copper vessel over his head into 
fire derived from a forest-fire. See the introduction to V, 22. 
The practice is again symbolic, aiming by attractio similium 
to obviate the symptoms of heat and fire incidental to the 
disease. The hymn has been translated by Ludwig, Der 
Rigveda, III, 51 1 ; Zimmer, p. 380 ; and Florenz, in Bezzen- 
berger's Beitrage, XII, 273 ff. ; and it is quoted also in the 
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takmanaxanagawa of the Gawamala, Ath. ParLr. 32, 7 (Kauj. 
26, i, note). The Anukramawi designates it as yakshma- 
najanadaivatam, and describes its authorship and purpose as 
follows : bhr/gvangiraA . . . anena mantroktan sarvan devan 
astaut. 

Stanza 1. 

a. A^agatlPadamaybe construed if one syllable is sup- 
pressed. Probably agne> iva is to be read as three syllables 
with elision of r and crasis (cf. Pet. Lex., s. v. iva 4 c), or 
by reading va in the manner of the Prakrit. Florenz, 1. c, 
makes different propositions. The Anukrama«l designates 
the stanza as ati^agati. 

jushmfn is a derivative from jushma, whose fundamental 
meaning seems to be ' lightning,' from which ' strength ' is 
derived secondarily ; see Contributions, Sixth Series, 
Zeitschr. d. Deutsch. Morgenl. Gesellsch. XLVIII, 565 ff. 

b. matt6 vilapan ; cf. the words unmadit6 and lalapiti 
in AV. VI, 111, 1. 

o. Ludwig and Florenz propose to emend avratas to 
avratam, because the epithet ' impious ' does not seem to 
suit the takman ; cf. RV. I, 132, 4. A glance at AV. VII, 
1 j 6, 2 exhibits the takman with the same epithet under 
circumstances which admit of no doubt, showing the danger 
of subjective reasoning on matters connected with foreign 
folk-psychology. Ludwig renders ' irgend einen werklosen.' 

Stanza 2. 

a. Note the concatenation with Pada 1 d : tapurvadha in 
1 d suggests Rudra in 2 a, and takmane is repeated. 

e, d. The diction lapses into formulary prose, which does 
not however deter the Anukramaw! from assigning the 
entire stanza to the metre kakummati prastarapankti. 

Stanza 3. 

The metre is very rough, according to the Anukramawi, 
sata^pankti. Pada a is a trochaic anush/ubh if we read 
* bhLro£ayish»ur ; b is a trish/ubh ; c is a hypercatalectic 
anush/ubh; d a^agatt. 
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a, b. In close parallelism with V, 2 a, 2 a,b : see the note 
on the passage. 

o. The epithet babhrti calls to mind Latin febris from 
febrv-is, which would then be the ' brown, sallow disease.' 

d. The meaning of vdnya, ' silvestris,' seems fairly certain. 
The Pet. Lex. suggests 'greenish,' in order to establish 
a parallelism with aruwa and babhrti in the preceding P&da. 
Grohmann, 1. c, p. 385, translates ' dem wilden (wasserge- 
borenen ?) Takman.' If the word means ' forest-born ' 
then it must refer to the malarial fever of the rainy season 
which is caused by the decay of the tropically proline flora. 
Cf. the takman vaVshika in AV. V, 22, 13. Living in 
wooded, ill-ventilated valleys is, according to Wise, 1. c, 
p. 220, one of the causes of fever. S&ya«a, sa»*sevy&ya, ' to 
him that is to be adored.' 

VI, 21. Commentary to page 30. 

This interesting hymn is accompanied by equally in- 
teresting symbolic practices, at Kaur. 30, 8-10, part of 
which passage is unfortunately very obscure: 8. 'While 
reciting the hymn the person that desires the growth of 
hair (Sayawa, kejawwidhikamaw) is rinsed off with water 
heated by burning plants 1 that grow upon the earth under 
trees. 9. His head is rinsed off with an effusion prepared 
by heating dice in water. 10. (And also with an effusion 
prepared) from two nika/a-plants 2 (?)/ The symbolism of 
the first practice is quite clear : as the head of the earth is 
clothed with plants (cf. st. 1), as the crown of the tree 
is full of leaves, so shall the person practising the charm 
be luxuriantly hirsute. But the dice (the fruit of the 
vibhitaka-tree) and the nika/a are left unexplained. 

1 Cf. the note on Kaiu. 27, 29, in the introduction to III, 7 
(p. 336, note). 

a Very doubtful. Kcrava, ddruharidraharidre (!) fa dvibhya/w 
kvathayitva' avasifl&ui. S£ya»a, haridrakvathodakena avasiftfret. 
According to these authorities nika/a would then be the yellow 
curcuma. 
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The hymn has been translated by Florenz, Bezzenber- 
ger's Beitrage, p. 275 ff.; Grill 8 , pp. 50, 160 ff. Cf. also 
Bergaigne et Henry, Manuel V^dique, p. 150. The Anu- 
kramawi, £andramasam (cf. st. 2). 

Stanza 1. 

For the conception of the three earths, see the note on 
IV, 20, 2. Sayawa refers tva£6 in Pada c to the real earth, 
which is the skin of the other earths, tasam pr*thivinaw* 
tvaJkaA tvag iva upari vartamana ya bhflmiA tasyaA. 



VI, 24. Commentary to page 12. 

Rubricated at Kaiu. 30, 13. Darila prescribes it against 
dropsy ; Kcrava, more explicitly, as a cure for pain in the 
heart, dropsy and jaundice (cf. the introduction to I, 22). 
Kaiu ilea's performance is as follows : ' While reciting VI, 
24 water is drawn from a stream along its current 1 ; (the 
water is warmed with burning) grass from a thatch (and 
sprinkled upon the patient) 2 .' It seems quite possible that 
the ritualist has in mind the particular disease dropsy : the 
water (Varuwa's infliction) shall flow from the body like 
a running stream. The word hr/ddyota (st. 1) would 
accord with dropsy, since diseases of the heart are fre- 
quently associated with it. But st. 2 seems to point to 
a more general and vague conception on the part of the 
hymn, and accordingly we have expanded the caption. 
See also Kaur. 9, 2 ; 18, 3, note ; 41, 14; Ath. Parij. 41, 1. 

The hymn has been translated by Florenz, Bezzenber- 
ger's Beitrage, XII, p. 279 ff. ; Grill 2 , pp. 13, 161 ff. 

1 anvipam: Pet. Lex. 'am wasser gelegen'(?). The word 
means ' along the course,' i. e. the water must not be drawn against 
the current. Cf. Maitr. S. IV, 4, 1, and Kejava, anulomam. The 
opposite of anvipam is pratipam, ' against the current.' 

* The supplied passages are indicated, it seems, by Kauj-. 29, 8 ; 
see the note on V, 1 3, 5. Kaiwika is at times so terse as to render 
necessary the memorising of the entire Sutra. 
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Stanza 1. 
d. For lWddyota, see the note on I, 22, i. 

VI, 25. Commentary to page 19. 

Adalbert Kuhn, in Zeitschrift fur vergleichende Sprach- 
forschung, XIII, 128 ff., treated the hymn under the head 
of ' Seven and seventy-fold disease,' comparing with it Ger- 
manic formulas directed against fever and other diseases ; 
these are often described as being of seventy-seven varieties. 
Florenz, Bezzenberger's Beitrage, XII, 281 ff., suggests 
that some febrile disease, accompanied by eruptions, is in 
question. In Contributions, Second Series, Amer. Journ. 
Phil. XI, 327 ff., we assumed that the hymn with its ritual 
represent a charm against a disease, similar to the scrofu- 
lous swellings called apaJHt (VI, 83 ; VII, 74, i-a ; 76, 
i-a), and this is now fully corroborated by Kejava and 
Sayawa who define the present charm as a cure for ganda.- 
mala, 'scrofula.' Cf. also the interesting 'Manskunder' 
(manya// and skindhyaA in sts. 1, 3 of the hymn), defined 
as ' tumours of the neck ' in the previously quoted passage 
of Wise, Hindu System of Medicine, p. 316. The Anu- 
kramawi, mantroktamanyavinlranadevatyam. 

The practices are stated at Katu. 30, 14-16, as follows : 
14. 'While reciting the hymn, fifty-five leaves of the 
par&ru x (plant or tree ?) are kindled by means of pieces 
of wood. 15. (The sap of the leaves) which has boiled 
forth into a cup is smeared with a stick of wood (upon 
the sores). 16. (The sores are then smeared) with a (pul- 
verized) shell, and with the saliva of a dog, and subjected 
to the bites of leeches, gnats, and so forth (cf. Kerava's 

1 The word pararuparx&n is not altogether clear, Darila's and 
Kcrava's (goplrulikam ?) glosses being corrupt. Kaiu. 47, 25 
presents the obviously parallel parajupallja which Kesava glosses 
by parjuvr/lcshapatram, and this we have adopted as the sense 
here. But Dirila at 47, 25 has ku//4aramukham, ' the blade of an 
axe I ' Cf. the note on Kaur. 47, 25 in the introduction to II, 1 2. 
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comment upon this Sutra at Kauj. 31, 16, and our remarks 
in the above-cited Contributions, pp. 3*5-6). 

Stanzas 1-3. 

d. The word v&k£A in the refrain is translated by Kuhn 
as ' swarms,' by the Pet. Lexs. and Florenz as ' buzzing.' 
But the apa£ft are not insects (see VI, 83). and Sayawa's 
va£aniya dosh&A designates the low water-mark of his 
hermeneutical capacity. As it seems impossible to retain 
the word, we may perhaps resort to the emendation paka'A, 
remembering the well-known confusion in the MSS. of v 
and p 1 . The sense would then be ' may they (the tumours) 
pass away like the pustules of the apa£ft.' The implication 
would then be that the tumours in question are ' hard and 
large' (Wise, I.e., 316), and that the apa£ft are more easily 
brought to the point of breaking open. 



VI, 26. Commentary to page 163. 

The ritual treats this as a remedial charm, fit to remove 
all diseases (sarvarogabhaisha^yam). The performances, 
Kauj. 30, 17. 18, are as follows: By night the hymn is 
recited, parched grains of corn are poured into a sieve, and 
then cast away. On the next day three bali-offerings are 
thrown into the water for Sahasraksha (' the thousand-eyed 
divinity,' cf. st. 3), and (three) puddings of rice are thrown 
and scattered upon the cross-roads 2 . The ceremony is 
symbolic for the most part : the sieve is always the tangi- 
ble expression of passing through and out (cf. Kaur. 26, 2 
in the introduction to I, 1 2), and general dispersion is the 
salient motif. The hymn is also rubricated in the Santi- 
kalpa, chapter 1 5, in a rite directed against the goddess of 

1 Cf. upolava and upolapa, Kaotika, Introduction, p. xlviii. 

* Cf. the sentiment in st. 2 of the hymn : the cross-roads are the 
most convenient spot at which to part company. For the character 
of the cross-roads in general, see the note on p. 519 in the introduc- 
tion to VI, in. 
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misfortune (nim'ti£arma), and in the papmagawa and the 
takmanajanagawa of the Ga«amala, Ath. Paro. 32, 7. is 
(cf. Kaus. 26, 1 ; 30, 17, notes). It has been translated by 
Florenz, Bezzenberger's Beitrage, XII, 282. The Anu- 
krama«i, papmadevatakam. 

Stanza 1. 
b. The Pada is formulaic, being repeated at V, 22, 9 b. 

Stanza S. 

b. For the epithet sahasraksha, see the note on IV, 20, 4. 
' Thousand-eyed ' here refers to the power of infallibly spy- 
ing out victims ; cf. especially the ' thousand-eyed curse ' 
at VI, 37, 1. 

VI, 27. Commentary to page 166. 

The pigeon as a bird of omen is well known in Teutonic 
mythology ; cf. Gothic hrafvadub6, literally ' carcass -dove,' 
as the name of the turtle, and see Grimm, Deutsche Mytho- 
logie, p. 659 ff. The present hymn is the Atharvanic 
equivalent of RV. X, 165, 1-3, and the archaic locative 
ash/rf in 3 b (cf. Ath. Pratijakhya I, 74) seems to indicate 
a certain superiority of the Atharvan text, which is, how- 
ever, not borne out by 2 b and 3 c, whose Rig-vedic form 
is metrically preferable. Cf. Adbhuta-Brahmawa 6 and 8 
(Weber, Omina und Portenta, pp. 325, 330); Hultzsch, 
Prolegomena zu des Vasantara^a vSakuna, p. 7. At Kaiu. 
46, 7 this and the two following hymns are recited while 
the 'great consecration' (mahajanti) is being poured (cf. 
Kauj. 9, 6, note). The Anukramawi defines the three 
hymns as yamyany uta nairrztani. The present hymn has 
been treated by Florenz, Bezzenberger's Beitrage, XII, 
p. 282 ff. 

Stanza 2. 

b. The RV., griheshu for grihim adJi. The Atharvan 
reading almost looks as though anaga^/*) were understood 
in the sense of 'not arriving' (an-a-gSA). The accent of 



Digitized by 



Google 



VI, 37- COMMENTARY. 475 

the stem is both anagas and anagas, and the Padapi/Aa 
does not divide it, thus apparently indicating its own doubt 
as to the character of the word. Sayawa, anaparadhaka/z. 



VI, 29. Commentary to page 166. 

For the general character of this hymn and its treat- 
ment in the ritual, see the introduction to VI, 27. It has 
been treated by Florenz, Bezzenberger's Beitrage, XII, 
p. 287 ff. 



VI, 32. Commentary to page 36. 

The practice connected with this hymn at Kauj. 31, 3 
consists in digging a ditch near the fire, filling it with hot 
water, and in sacrificing into it a rice-cake after circum- 
ambulating it thrice and muttering the hymn. The hot 
water near the fire is doubtless emblematic of the well- 
known properties of Agni as the most obvious enemy of 
spooks and uncanny hostile forces. Darila, pija£ana.ranam. 
The hymn figures also in the £atanaga»a, ' list of hymns with 
which (demons, &c.) are chased away' in the Ga«amala, 
Ath. Pari s. 32, 3 (cf. Kaur. 8, 25, note). It has been trans- 
lated by Florenz, Bezzenberger's Beitrage, XII, 291 ff 

Stanza 3. 

The second hemistich is repeated at VIII, 8, 21. Sayawa 
renders ^«ata"ram by abhignam svaminam, 'experienced 
master.' Ludwig, Der Rigveda, III, 528, bottom, 'der sie 
kennt.' 

VI, 37. Commentary to page 93. 

The hymn is rubricated at Kaiu. 48, 23-26, in prac- 
tices designed to repel the sorcery-practices of enemies. 
A white lump (of earth) 1 is given to a dog (cf. st. 3), an 

1 So Kejava and Sayawa, jvetamr/'ttika. 
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amulet of tar/Wa 1 is put on, an oblation (of ingirfa-oil, 
Kaur. 47, 3) is poured, and fagots (of vadhaka-wood, 
Kaur. 47, 13 ; cf. AV. VIII, 8, 3) are laid on the fire. The 
practice is based upon symbolic realisations of suggestions 
contained in the hymn 2 . 

Previous translations: Grill*, pp. 25, 161 ft".; Florenz, 
Bezzenberger's Beitrage, XII, 297. The Anukramawi, 
£andramasam. 

Stanza 1. 

a. For the epithet ' thousand-eyed,' see the note on IV, 
20, 4, and especially VI, 26, 3. Sayawa identifies it out- 
right with Indra, indra/s japathaA .rapakriyayaA karta. 

Stanza 2. 

d. The sentiment of this Pada and of the first hemistich 
of the next stanza are worked up anew in VII, 59. That 
mantra is accompanied, Kaur. 47, 37, by an interesting 
practice: wood from a tree struck by lightning is put on 
the fire, to symbolise the destruction of the enemy by 
lightning. 

Stanza 3. 

o. pe'sh/ram may mean 'flesh' rather than 'bone,' in 
accordance with our note on IV, 12, 2. Sayawa reads 
pesh/am (pish/amayaw khadyam). For avakshamam (Pada- 
pa^a, ava-kshamam) we have ventured a new interpreta- 
tion, 'down upon the ground,' from ava and kshiman 
'ground.' Sayawa, avadagdham; Pet. Lex., 'abfindung' 
('sop'); Grill, 'brocken;' Florenz, 'knochenrest ;' Boht- 

1 According to Dirila ' an amulet consisting of a bone ' (? asthi- 
kamam ; cf. pe'sh/ram in st. 3) ; according to Kerava and Siyana 
' an amulet of palaja-wood.' Cf. the mantra in Kaur. 13, 12. 

2 SSyawa thinks that st. 3 is referred to in Kaur. 47, 37 under 
the pratika, y6 nzh jipat. But the lightning is not mentioned in 
st. 3, but rather in st. 2. Hence the little hymn VII, 59 is doubt- 
less the one intended at Kaur. 47, 37 : it consists of sentiments 
contained in VI, 37, 3 and 2, and begins also with the words, y6 
na/4 xapat. 
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lingk's Lexicon, ' lean ; ' Whitney in the Index Verborum 
shelters the word under the root ksham with ava. Cf. XI, 
10, 23. 

VI, 38. Commentary to page 116. 

This and the next hymn are worked up in the course of 
the royal rites (r&gakarmawi, Kaur. 14-17). The object 
of both the hymn and the practices connected with it is to 
endow a king with var£as, ' lustre,' and more particularly 
to transfer to him the var£as inherent in men, animals, and 
brilliant substances. The practice, Kaur. 13, $-6, is as 
follows: While reciting VI, 38 and 39, hairs from the 
navel of a snataka 1 , a lion, a tiger, a goat, a ram, a bull, 
or a king, are pasted together with lac, covered with gold, 
and fastened on as an amulet. Also an amulet prepared 
from the splinter of ten kinds of (' holy ') wood is put on 
(see the introduction to II, 9). While reciting the same 
two hymns, and in addition III, 16 ; VI, 69, and IX, 1, the 
seven vital organs 2 (of a lion or any of the other animals 
mentioned above), mixed with a mess of rice, are eaten. 
The relation of these performances to VI, 38 are obvious. 

Both hymns are rubricated further in the course of the 
practices at the initiation of pupils to the study of the 
Vedas, Kaus. 139, 15, and they hold membership in the two 
var^asyagawas of the Gawamala, Ath. Parij. 32, 10 and 27 
(see Kaor. 12, 10 and 13, 1, notes). Cf. also Ath. Parlr. 4, 
1; 18 2 , 13. 

The. two hymns have been translated by Ludwig, Der 
Rigveda, III, 240; Florenz, Bezzenberger's Beitrage, XII, 
297 ff. The Anukramawi : ime bnhaspatidevatye var^as- 
kama^ . . . rishir aparyat. 

1 A Brahma«a who has performed the ceremony of ablution, 
required on finishing the period of his disciplehood (brahma&uya), 
before entering the second period of his life, that of a house- 
holder (gr/hastha). This embodies in practice the word brah- 
ma»e* in st. 38, 1 b. 

* Darila defines these as padamadhyani nabhihr/dayam murdha Aa. 
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Stanza 1. 

The relation of the two hemistichs of each stanza of the 
hymn is anacoluthic. It seems best in translation to supply 
some such expression as na astu from na &u in Pada d. 

b. The rendering of brahma«6 by ' in the Brahmawa ' is 
rendered certain by the word snataka in the Sutra above. 
Florenz, erroneously, ' im Brahman Agni.' 

d. The mention of Indra in all sorts of royal charms is 
due to the most prominent characteristic of the god, namely 
strength. Indra is the heavenly ra^an, par excellence. His 
ever-shadowy mother also is personified strength. Indra 
is putraA javasaA and javasaA sunuA (RV. VIII, 92, 14 ; 
IV, 24, 1). See Perry, Journ. Amer. Or. Soc. XI, 130 ff. ; 
Contributions, Sixth Series, Zeitschrift der Deutschen 
Morgenlandischen Gesellschaft, XLV1II, 548. 

Stanza 2. 

Cf. the related passage from the var^asya-hymn, IX, i, 
18. 

Stanza 4. 

a, b. Ludwig renders dundubhav ayatayam ' in der pauke, 
der langezogen tonenden.' This receives a certain support 
from Sayawa, atadyamanayam, but we prefer to compare 
ayata as used of the tightened bowstring, e.g. XI, 2, J. 
For purushasya mayau, cf. XIX, 49, 4. 

VI, 39. Commentary to page 117. 

For the employment of this hymn in the ritual, and pre- 
vious translations, see the introduction to VI, 38. The 
keynote of the present hymn is yajas (cf. VI, 58), that of 
the preceding, var£as. The word yajas seems to be 
technically the name of the oblation which must have 
accompanied the recital of the hymn ; see sts. 1 a and 2 a. 

Stanza 1. 

a Ludwig, ' als herrlichkeit gedeihe das havis (das yajo- 
havis) ;' Florenz, ' zur ehr' gedeih das havis mir ;' Sayawa, 
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yataso hetutvat. It seems difficult to construe yajas as 
a nominative, in co-ordination with havis, but cf. the bhu- 
ta»* havfs, VI, 78 1 . We may, of course, either emend to 
yarohavir, or take yiso as an instrumental ; cf. Lanman, 
Journ. Amer. Or. Soc. X, 562. But, I believe, the con- 
struction as it stands is technical. 

b. Sayawa has for subhritam the rather more acceptable 
reading suvrztam (sush/Au vartamanam). 

Stanza 2. 

a. yirobhir seems to refer directly to the havis in st. 1 ; 
see the introduction. Sayawa, evasively, kirtibhiA. 



VI, 42. Commentary to page 136. 

According to the text of the mantra this is a charm to 
appease wrath in general. But the Kaujika, 36, 28-31, 
deals with it in the course of the so-called * women's rites ' 
(strikarmawi, 32, 27-36 end), and the commentators are 
agreed in regarding it as an instance of conflict between 
two persons of opposite sex. According to Kerava and 
Siyawa the charm is practised by a woman against an 
angry man (her husband, or lover); Darila, on the other 
hand, more naturally ascribes the acts to a man trying to 
appease an angry woman. These nicer specifications are 
therefore in all probability secondary. The practice is as 
follows : The person who desires to appease wrath takes up 
a stone while reciting st. 1. He places the stone upon the 
ground while reciting st. 2. He spits around the stone 
while reciting st. 3. Finally he lays an arrow on a bow 
while standing in the shadow (of the wrathful person). The 
last executes the sentiment of st. 1, with rather vague 
symbolism. The hymn is also recited, at Vait. Su. 1 2, 13, by 

1 So also abhfvartena havfshi, RV. X, 174, 1. Ordinarily these 
bavfs are accompanied by an adjective, e. g. samsravykwz hav/s, II, 
26, 3; nairbadhyam havfs, VI, 75, 1. Cf. also VI, 64, 2 ; VI, 87, 
3, and Ludwig, Der Rigveda, III, 371 ff. 
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one who is consecrated for the performance of the soma- 
sacrifice (dikshita), if he has been guilty of an outburst of 
wrath. 

Previous translations by Ludwig, Der Rigveda, III, 515 ; 
Florenz, Bezzenberger's Beitrage, XII, 30a fF.; Grill*, 29, 
163. The Anukramawt, mantroktamanyudevatyam. 

Stanza 3. 

The elaboration of this stanza in the Sutra above shows 
how vaguely punning the connection of the two channels of 
literature, mantra and sutra, may be at times: the words 
abhf tish/Aami of the stanza seem to have suggested abhi- 
nishj^ivami in the Sutra. Cf., e.g. 5ankh. Grih. where the 
mantra word akshan, ' they have eaten,' is employed as 
though it meant aksham, ' axle.' This is symbolism gone 
to seed, but we should err in supposing that the performers 
of the practices really misunderstood the mantras to that 
extent. It is the extreme outgrowth of the habit of con- 
sciously turning to immediate use, in any way at all, 
materials whose real value is something quite different, and 
whose true sense may have been well understood. 

d. The Pada is formulaic; see I, 34, 2; III, 25, 5; VI, 
9> 2 ; 43, 3. The entire second hemistich is repeated in 
VI, 43. 3- 

VI, 43. Commentary to page 137. 

The magic power of darbha-grass (cf. XIX, 32) is here 
employed to appease wrath. According to Kaur. 36, 32, 
the grass is dug up (in the manner prescribed at Kaur. 
33i 9 "> cf. Karava), and fastened on as a talisman. The 
Kaurika, in working up this hymn among the ' women's 
rites ' (cf. the introduction to the preceding hymn), is com- 
mitted to the view that the hymn deals with a conflict 
between a man and a woman. The text of the hymn, how- 
ever, reveals no such specific purpose. The hymn has been 
translated by Florenz, Bezzenberger's Beitrage, XII, 303 ; 
Grill 2 , pp. 30, 1 6a. The Anukramawi, mantroktamanyura- 
manam. 
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Stanza 1. 

For Pada b, cf. RV. VI, 75, 19. The text of Pada c seems 
untenable. For vfmanyukasya«yam, Grill suggests vfman- 
yukar /fea*yam, Florenz, vimanyuko ayam, either of which 
yields the sense of our translation. Possibly manor vfman- 
yukasya«yam may be the true reading: 'the appeaser of 
wrath of the man that is free from wrath it is called ; ' cf. 
Sayawa, maayok manyumata^ purushasya. 

Stanza 3. 

For the second hemistich, and for Pada d, cf. the note on 
VI, 4 a, 3- 

VI, 44. Commentary to page io. 

Darila does not state what disease this hymn and the 
practice at Kauj. 31, 6 are directed against. Ke.ra.va (and 
Sayawa depending upon him) describes it as an apavada- 
bhaisha^yam, and his comment leaves no doubt that he 
regards it as a practice against calumniators l . It looks as 
though this obvious misconstruction stood in some connection 
with the word apavatayaA in the Sutra, which Keyava either 
fails to understand, or deflects by a pun into the channel of 
a usage with which neither hymn nor Sutra had anything 
to do in the first instance. Unless indeed Kerava interprets 
the first stanza in the sense that the heavens, the earth, and 
all living beings have stood (stand), and that, therefore, the 
character of the person impugned will stand in spite of all 
aspersions. Or, again, the horn fallen by itself from the 
head of a cow, and that, too, a cow that has weaned her calf, 
symbolises, perhaps, the withdrawal of the good will of men. 
This might be employed homoeopathically to cure their 
hostility. Note also vishawa, ' horn,' which suggests vi sa, 
' loosen ; ' cf. VI, 121,1. The practice is as follows : A horn 

1 apavade bhaisha^yam ufyate, bahubhashawam adharme &t pra- 
vartane tasya apavadaA (!). 

[ 42 ] I i 
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that has been shed by a cow whose calf has been weaned 1 
is anointed with the dregs of ghee (is filled with water ; the 
patient is given the water to drink, and is also sprinkled 
with it) while the hymn is being pronounced in a low voice 
(cf. Kaur. 28, 1). Obviously Kaurika interprets vishawaka - 
in st. 3 as ' horn,' and a horn that has curative power we 
have in III, 7, 2. 3 (cf. the Sutra in the introduction). But 
the statements in st. 3 seem to contain a fitting characterisa- 
tion of a plant, and in this sense we have interpreted the 
passage in our Contributions, Fourth Series, Amer. Journ. 
Phil. XII, 426 ft". On the other hand, vishawaka' is a 4w. Xey., 
and may after all be only the diminutive of vishaVzi, ' horn,' 
III, 7, 2. 3 ; VI, 121, 1. This seems on the whole the more 
conservative view, although Kau^ika's gojrmgena may be 
due either to misunderstanding, or to conscious symbolic 
manipulation. At any rate the hymn itself is of no 
uncertain character : being a remedial charm, it takes its 
place among the bhaisha^yakarmawi in the first part of the 
fourth book of the Kaurika, and the terms for the diseases 
mentioned in it are fairly clear. 

Previous translations by Ludwig, Der Rigveda, III, 509 
(cf. also 321, 343) ; Florenz, Bezzenberger's Beitrage, XII, 
304 ff. Cf. also Bergaigne et Henry, Manuel Vedique, 
p. 151. The Anukramawi, vLrvamitramantroktadevatyarn * 
uta vanaspatyam. 

1 The MSS. of the text read apavMy&A. Dirila apagat£ya\*, 
which he explains by, apagatS vatsavigalitasneha' ; cf. Kaurika, 
Introduction, p. xlv. The opposite of apavdtS is abhivStS, La/y. 
St. VIII, 5, 3, 'a cow that nourishes her calf.' Cf. abhivinyavatsa, 
' a cow that gives suck to a strange calf,' Ait. Br. VII, 2, 4 (cf. the 
commentary, p. 377 of Aufrecht's edition) ; apivanyavatsi, Kaur. 80, 
25 ; 82, 22 (our edition, erroneously, api vinyavatsaya^), in the 
same sense ; and nivinyavatsa (also niv&nya) frequently in the Sat. 
Br. in the same sense (see Pet. Lex.). See also Ludwig's note on 
RV. VI, 67 (no), Der Rigveda, IV, p. 113. 

8 The word vixvam, not vimmitra, occurs in st. 1. In st. 2 we 
have vasishMam. Some blundering manipulation of the two seems 
to have inspired the compiler of this futile tract. 
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Stanza 1. 

The first hemistich is formulaic ; see VI, 77, 1. Sayawa, 
his general interpretation of the hymn notwithstanding, is 
not prevented from interpreting r6ga and asrava (st. 2) by 
rudhirasrava or raktasrava, ' flow of blood.' In the intro- 
duction to I, 2, he interprets asrava more broadly as 
excessive discharge in general, diarrhoea, flow of urine, or 
of blood. The word vatikrztanajani (see the note on st. 3) 
tends to narrow down this more general construction in 
accordance with our caption, but we must beware of ascrib- 
ing any too pointed diagnoses to these early physicians ; 
it is quite possible that excessive discharges of all sorts 
were exorcised with this charm. For the use of the 
aorists, cf. Delbriick, Syntaktische Forschungen, II, 87. 

Stanza 2. 
Cf. II, 3, 2. 

Stanza 3. 

a. For vishawaka", see the introduction. Possibly the 
word is identical with vishawika, reported by the medical 
5astras (cf. Wise, Hindu System of Medicine, p. 146), and 
the lexicographers, as the name of a plant. 

e. Cf. Wise, I.e., 2,50, bata byadhi (vatavyadhi), ' diseases 
produced by wind (in the body),' not 'wound,' as Zimmer 
has argued, Altindisches Leben, pp. 389 ft*. Sayawa divides 
vatikr»tan£ranl in two, vatl asravasya rogasya joshayitri ; 
krz'tanlrani, kritam rogasya nidanabhutaw dushkarma, 
tasya nlrayitri. Cf. the note on VI, 109, 3, and the intro- 
duction to 1, 12. 

VI, 45. Commentary to page 163. 

This hymn (along with the next) is directed against bad 
dreams, an application due, perhaps, in the first instance, to 
the chance expression, ' awake or asleep,' in st 2. It may 
be the case, however, that evil thoughts were conceived as 
returning in the form of annoying dreams. The practice 

I i 2 
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at Kauj. 46, 9-10 is as follows: ' With VI, 45 and 46 the 
person that has an (evil) dream rinses his mouth. If he has 
had an excessively frightful dream he offers a cake of 
mixed grain, and deposits a second in the territory of an 
enemy.' Kcrava tells what constitutes an evil dream, 
mentioning the svapnadhyaya, probably Matsya-pura«a 242, 
as his authority. Cf. also Marka«dfcya~pura«a 43 ; Vayu- 
purawa 19 ; Ait. Ar. Ill, 5, 16 ff. (Sacred Books, I, 262 ff.); 
Aufrecht, Zeitschr. d. Deutsch. Morgenl. Gesellsch., XXXII, 
574 ; and Hultzsch, Prolegomena zu des Vasantara^a 
Sakuna, pp. 15 ff. Both hymns figure in the duAsvapnani- 
jranagawa of the Gawamala, Ath. Parir. 32, 8 (Kauj. 46, 9, 
note) ; cf. also Ath. Pari*. 33, 1. 

The present hymn has been translated by Ludwig, Der 
Rigveda, III, 443, and Florenz, Bezzenberger's • Beitrage, 
XII, 305 ff. The Anukramawt, duAsvapnanajanadevatyam. 

Stanza 1. 

a. Sayawa, contrary to the Padapa//«t, reads manas papa, 
' O mind devoted to evil that hast become the cause of 
dreams ; ' cf. the introduction. The text of the Pada 
seems to be an Atharvanic contortion of RV. X, 164, 1 a, 
ape 'hi manasas pate. 

Stanza 2. 

Cf. RV. X, 164, 3 with the variant &asi niArasa<bhLrasa ; 
Tait. Br. Ill, 7, 12, 4, axasa nwasa yit pariU4s&. The exact 
meaning of the words in our text is not easily definable ; 
Saya»a transcribes them all by compounds of jasana= 
hi*«sana ; * injury.' Ludwig leaves them untranslated, and 
regards them as various kinds of imprecations ; but compare 
his version of the RV. words (927, vol. ii, p. 552). Florenz, 
' durch unrecht verlangen, abweis, verwunschung.' 

Stanza 3. 

Cf. RV. X, 164, 4. Saya«a identifies the lightly personified 
Pra£etas with Varu«a. The word is indeed a frequent 
epithet of Varuwa. But the patronymic Angirasa suits 
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Brahmawaspati rather than Varuwa (so Grassmann, II, 501) ; 
Ludwig refers it to Agni. 



VI, 46. Commentary to page 167. 

The hymn is employed along with VI, 45 in the practice 
described at Kaiw. 46, 9. 10 ; see the introduction to the 
preceding hymn. The last two stanzas of the present 
hymn are employed further, in the case of peculiarly 
oppressive dreams, in a cumulative performance embracing 
the acts of Kaiu. 46, 9. 10, as well as those of 46, 11. 12. 
The latter are undertaken in connection with AV. VII, 100 
and 101 : the dreamer turns over on his other side, and 
looks at real food if he has dreamt of eating food. Cf. also 
Ath. ParLr. 8, 1 ; 33, 1. 

The hymn has been translated by Ludwig, Der Rigveda, 
III, 498 j Florenz, Bezzenberger's Beitrage, XII, 306. 

Stanza 1. 

Vanwant is a variable term, either a personification of 
the waters (cf. Tait. S. V, 5, 4, 1), or of the night (see the 
passages in the Pet. Lex. under varuwa 1 b, column 724, 
bottom). Here the latter function is in evidence ; cf. Ait. 
Ar. Ill, 4, 18. Aram is a personification of hostility and 
demoniac force; cf. Tait. Br. Ill, 2, 9, 4. 

Stanza 3. 

Cf. RV. VIII, 47, 17; AV. XIX, 57. 1. Sayawa, 
mechanically, ' as one removes claws and other parts that 
have been injured by disease, or as wicked men transmit 
their debts by tradition (inheritance)/ &c. 



VI, 50. Commentary to page 142. 

Kejrava and Saya#a, in their introductions to the cere- 
monies prescribed in connection with this hymn at Kaur. 
51, 17-22, mention a long line of pestiferous insects, but 
the rare and unknown words in the hymn are not elucidated. 
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The performances are as follows: 17. 'While the hymn is 
being recited, the performer walks about the grain-field, 
hacking a piece of lead with an iron instrument 1 . 18. He 
scatters stones upon the field. 19. He ties a hair through 
the mouth of a tarda (insect) and buries him head down- 
ward into the middle of the field. 20. He performs the act 
which is to be done while walking *. 21. He offers a bali- 
offering to Aja (" region "), to Arapati (" lord of the regions "), 
to the two Ajvins, and to Kshetrapati (" lord of the field "). 
22. On the day when he performs the ceremonies for these 
(divinities ?) he shall remain silent up to the time of sunset.' 
The hymn is catalogued also in the first abhayagawa (cf. 
st. 1) of the Gawamala, Ath. Parij. 32, 12 (cf. Kaiw. 16, 8, 
note). It has been rendered by Ludwig, Der Rigveda, III, 
499 ff. ; Florenz, Bezzenberger's Beitrage, XII, 312 ff. The 
Anukramanl, Irvinam abhayakama//. 

Stanza 1. 

The renderings of tardam and samankdm are conjectured 
etymologically. For the latter, see the note on I, 1 2, 2 c. 

Stanza 2. 

The name upakvasa is not even etymologically sugges- 
tive. Sayawa reads apakvasa^ (a-pakvas), glossing, adag- 
dha^ santaA. 

1 For Kaujika's ayasa sis&m karshan Sayawa reads aya^sisaw 
gharshan, paraphrasing it by lohamayaw sfsam gharshan. Possibly 
sisam is to be changed to sitSm : the performance would then con- 
sist in ploughing a furrow with an iron (plough) about the field. 
Cf. Kauf. 50, 17. 

2 Cf. Kauf. 51, 2 (in the introduction to IV, 3): 'While walk- 
ing he offers thrice to the A jvins (so Sayawa ; cf. st. 1 of our hymn) 
milk of a cow with a calf of the same colour as herself.' Sayawa 
reads for JSre, the word which we have rendered ' while walking,' 
£arau. By transcribing Hre in Devanagari, and adding a vertical 
line after the r, the partial ambiguity will appear. Siyawa's statement 
is, jJarum afvibhyaw^iihuyat. We are not convinced. Why should 
the MSS. of the Kaunka write the diphthong au in this fashion in 
this instance, and never elsewhere ? 
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Stanza 3. 

The two compounds with pati are ambiguous. The final 
long a of the stems preceding may be due to Vedic (metrical) 
lengthening : in that case, ' lord of the tarda,' &c, is the 
proper rendering. So Sayawa. For vyadhvar£4 Shankar 
Pandit's edition, with most MSS. and Sayawa, read vyad- 
varfiw ; cf. our notes on II, 31, 4 c ; III, 28, 2. 



VI, 56. Commentary to page 151. 

The terms of the hymn indicate a charm against serpents, 
of the general sort 1 , but Kaor. 50, 17-22 gives it a prag- 
matic turn ; the practice is designed to keep serpents 
away from the premises: 17. 'While reciting this hymn 
along with sundry other mantras, lines are scratched around 
the bed, the house, and the grain-field. 18. Grass that has 
been anointed with the dregs of ghee is fastened upon the 
door through a yoke-hole 2 . 19. Dung from the entrails 
(of a cow) is crumbled (at the door). 20. It is dug into 
(the ground). 21. And laid on (the fire). 22. (The same 
performances as with the dung are undertaken with) the 
blossoms of the apamarga-plant (achyranthes aspera; cf. 
the introduction to IV, 17), the hoofs(!) of the kudri^i-tree 3 , 
the roots of them being turned away 4 (from the ground, 
fire, &c.)V 

The hymn is also rubricated (with others) at Kaur. 139, 
8, in the course of practices preparatory to the study of 

1 Cf. Kwava, sarpadisvastyayanam. 

* Cf. AV. XIV, 1, 40; Kauj. 76, 12, and Indische Studien, V, 

199. 387- 

* Very doubtful: the word is kudri^uaphdn. K&rava, gudMi- 
padan, 'the feet of the gud&kt (cocculus cordifolius '). Sayawa 
simply, gudQAim. 

' The text, para^namulan. Neither Kejava, nor Sayawa com- 
ments upon the word. 

* The aim of these performances is clear : the serpents are to be 
excluded by magic lines, and purifying substances and plants. 
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the Vedas. Cf. also Vait. Su. 29, 10; Ath. ParLr. 19, 5. 
It has been translated by Ludwig, Der Rigveda, III, 50a ; 
Grill 1 , pp. 5, 162 ff. 

Stanza 1. 

The second hemistich recurs at X, 4, 8 (cf. also IV, 3, 7) 
without the formula namo devaganibhyaA. This may 
therefore have been borrowed from the end of st. 2. The 
divine folks are the serpents themselves, cf. XI, 9, 2. 5. 26 ; 
10, 5, and the sarpadeva^anaA, Yk\g. S. XXX, 8. See also 
.Sat. Br. VII, 4, l, 28. 

Stanza 2. 

For different designations of serpents, see Zimmer, Altin- 
disches Leben, pp. 94 ff. For asita (Saya«a, kr zshwavarwa) 
and tlr&skir&gi (Sayawa, tiryag avasthita . . . valayo yasya), 
see III, 27, 12 ; VII, 56, 1 ; X, 4, 5 ff. ; XII, 3, 55 ff., and 
the note to the last- mentioned passage. See also the note 
on V, 13, 5, and TS. V, 5, 10, 1. 2. The Hindu commen- 
tators explain sva^a als * self-born.' Saya«a, svayam eva 
j-ayate karanantaranairapekshye/ta utpadyate; cf. the gloss, 
Tait. S. V, 5, 14, 1. The Pet. Lex., 'vivipara,' or 'the em- 
bracer.' Weber at Tait. S., 1. c, also derives it from sva^-, 
'enfold.' 

Stanza 3. 

Cf. A. Kuhn, Zeitschrift fur vergleichende Sprachfor- 
schung, XIII, 60. 

The third Pada may refer to the forked tongue of the 
serpent (Saya«a, sarpasya hi dve ^ihve). But perhaps, 
more likely, it is a strong way of saying, ' I shut up thy 
tongue,' continuing under the impetus of the first hemistich. 
Cf. Pada d. 

VI, 57. Commentary to page 19. 

The practices of the Kaurika, 31, 11-15, contribute not 
a little towards the elucidation of this medicinal charm. 
In the hymn the disease is merely designated as the arrow 
of Rudra, but in the Sutra it is called akshata ; the remedy 
is akshatavrawabhaisha^yam (Kerava), and Saya«a explains 
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it as a ' wound without opening ' (mukharahitavraaa ') ; 
cf. also Darila at Kaur. 32, it. 13. In Contributions, 
Second Series, Amer. Journ. Phil. XI, 321 ff., we have 
shown that the disease in question is a tumour or a boil, 
and in Contributions, Fourth Series, ib. XII, 425 ff., we 
have assumed on the basis of the ritual that the remedy 
designated in the hymn (st. 2) as ^alasha, the particular 
remedy of Rudra, is identical with mutra, ' urine,' of the 
Sutra 2 . The practice consists in moistening the tumour 
with the foam of (cow's) urine, throwing the urine itself 
upon it ;„ next, washing it off, then, smearing it with scour- 
ings from the teeth, and with the pollen from bunches of 
grass. The disease is probably much the same as the 
gawfemala, « scrofula ; ' cf. AV. VI, 83 ; VII, 74 ; VII, 76, 4, 
and the introductions to these hymns. 

The third stanza is rubricated in the list of purificatory 
mantras, Kaur. 9, 2 (cf. the br*ha&Wantiga«a of the 
Gawamala, Ath. Parij. 32, 26), and in a similar list, Kaur. 

4i, 14- 

Stanza 1. 

e, d. The arrow here described is Rudra's arrow that in- 
flicts disease. Fittingly, Rudra's own remedy the .g-alasha 
is employed as a cure. The very rare word ^alashabhe- 
sha^a occurs also in the Nilarudra-Upanishad 3, esha ety 
avlraha rudro ^alashabhesh^aA (see Jacob's Concordance). 

Stanza 2. 
For ^alasha Sayawa reads four times ^alasha ; cf. our 
discussion of the forms of the word in Contributions, 
Fourth Series, 1. c, 425. 

Stansa 8. 
e, d. Cf. RV. VIII, 20, 26 ; X, 59, 8-10. The last Pada 

1 Kerava, yasya ga»</adush/asya rudhiraw na vahati. 

* Professor Windisch, in a review of the above-mentioned essay 
(Literarisches Centralblatt, 1892, No. 51, col. 1836), refers to a 
treatise of E. Wilhelm, ' On the use of beef's urine ' (Bombay, 
1889). This is not at hand, but see Wise, Hindu System of 
Medicine, p. 117. 
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is formulaic ; see AV. XVIII, 5, 23, and note the variant, 
RV. X, 59l 8-10. 

VI, 59. Commentary to page 144. 

This hymn, obviously a cattle-charm, is employed, along 
with a great variety of other mantras, rather indifferently, 
at Kauj. 50, 13. The practice is that of a merchant who 
starts out upon his business: in Kaur. 50, 13 he offers 1 
a variety of substances with the list of hymns in question. 
Cf. the introductions to III, 15 ; VI, 128, and XI, 2. It is 
rubricated further in the list of purificatory mantras, Kaur. 
9, 2 (cf. the br*ha££Aantiga«a of the Ga«amala, Ath. Pari*. 
32, 26), and in a similar list, Kaor. 41, 14 ; it has been ren- 
dered by Grill 2 , pp. 6$, 163. For the character of the plant 
arundhatf, see the introduction to IV, 12. 

Stanza 1. 

Saya«a defines arundhat! as sahadevi, a common name 
for plants, but the interpretation is not to be trusted 
because he reads sahadevi for saha devfr in st. 2 b. Cf. 
the introduction to IV, 12. In Pida c, Grill emends vayase 
unnecessarily to avayase, ' was nicht erstarkt ist.' Sayawa, 
quite correctly, ' at the age beyond five years when weaned 
from the mother.' Cf. the quotations in the Pet. Lex. 
under 3. vayas 2) ; the passage, ekahayanaprabhrz'ty a- 
pa«£ahayanebhyo vayawsi, quoted from Apastamba at Tait. 
Br. Ill, 1 2, 5, 9, is referred to by Saya«a also. 

Stanza 2. 

b. For saha devir we read saha devafr ; cf. the reading 
kalarir for kalarair in the note on III, 12, 7, and, more 
generally, the note on XII, 3, 32 c. Grill, similarly, the 

1 The word upadadhha there and elsewhere is a technical term, 
' lay upon.' Kefava, at the end of Kaiu . 6 (see p. 309, middle, of the 
edition), defines it as the act of offering one of thirteen offerings 
(havfrnshi), very varied in character ; cf. the word upadhana in the 
Paribhasha-sutra 8, 17. 
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compound sahadevl (cf. XII, 4, 23) ; Sayawa, sahadevyakhya 
arundhatl abhilashitaphalasya avarayitrl oshadhiA (avara- 
yitri = arundhat i). 

Stanza 3. 

b. gtvsML as epithet of arundhat" occurs also, VIII, 7, 6. 
See the note there, and at XIX, 39, 3. 



VI, 60. Commentary to page 95. 

The prescription for the use of this hymn at Kauj. 34, 
32-24 is to pour an oblation (of ghee) for Aryaman (in the 
morning) before the crows rise, and to place bali-offerings 
within the corners of the house. (The wooer is, then, sure 
to come) from the direction from which (the crows) come 
flying. The charm is, therefore, an oracle (pativedanam l ) ; 
it is not employed in the marriage-ritual, Kauj. 75, where 
the actual arrival of the bridegroom is described, unless, 
indeed, it is implied in the word pativedanam (75, 6). But 
the Paddhatis refer to Kauy. 34, 13, a rite performed in con- 
nection with AV. II, 36, rather than to our performance. 

The hymn has been translated by Weber, Indische Stu- 
dien, V, 236 ff. ; Grill 2 , pp. 56, 164; Zimmer, Altindisches 
Leben, p. 306. 

Stanza 1. 

a, b. Aryaman is the typical wooer or bridegroom ; cf. 
AV. XIV, 1, 34 (=RV. X, 8 5) 23). 39 ; a, 5 (=RV. X, 40, 
12). Weber and Grill join purastad to vfshitastupaA, ' with 
crest loosened in front ; ' Sayawa, ' from the east.' We are 
having in mind a bridal procession consisting of many 
wooers (cf. AV. XI, 8, 1. 2, and Kauj. 75, 13). See also 
Indische Studien, V, 380, bottom. 

Stanza 2. 

d. The plural &ny£A and the singular a"*yati do not 
agree. Weber would read ayantu or ayanti ; Grill, anya*. 

1 Cf. Kaur. 34, 12 ; 75, 6. 
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The latter change results in the best metre. Sayawa, coolly, 
ayati prapnuvanti. 

VI, 64. Commentary to page 136. 

This hymn is rubricated in the ga»a, or series, entitled 
sawmanasyani in Kauj. 12, 5, and the practices are the 
same as those employed in connection with III, 30, above. 
The entire hymn is repeated with many variants in RV. X, 
191, 2-4, in Maitr. S. II, 2, 6, and in Tait. Br. II, 4, 4, 4 ff. 
It has been translated by Ludwig, Der Rigveda, III, 37a ; 
Grill 2 , pp. 31, j 64; cf. also Zimmer, p. 175, and the well- 
known translations of RV. X, 191. 

Stanza 1. 

a. The RV. and Tait Br. read, sim gakkka.dhva.rn saw 
vadadhvam ; the Maitr. S., sim gakkAa.db.va.rn sim ,§3ni- 
dhvam. 

d. Cf. Tajik. Br. II, a, 4; Asv. St. II, 11, 10. 

Stanza 2. 

Of the four texts, cited above, no one has precisely the 
same readings, though the sense is essentially the same in 
all. For the samanaw havlA, cf. the introduction to VI, 39, 
and the foot-note on VI, 39, 1. 

Stanza 3. 

d. All the texts read yatha vaA susah£*sati ; the Pada- 
pa/>£as of the RV. and AV. resolve susaha asati. This 
leaves upon our hands a compound adverb susaha, which 
I have translated ' perfectly in common.' Ludwig resolves 
susaha asati, translating ' that you may have easy victory.' 
It is possible, too, to ignore the Padakara, and read sii 
saha asati, and translate again as we have done. I had 
thought also of emending yatha vasu saha^sati, 'that you 
may have possessions in common,' and found later that the 
Padapa/^a of the Maitr. S. had something similar in mind, 
reading, vasu saha asati. Cf. also the simple saha^sati at 
AV. VII, 36. 
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VI, 70. Commentary to page 144. 

Dlrila, Kcrava, and Sayana explicitly define the per- 
formance in connection with this hymn at Kaiu. 41, 18-20 
as designed to effect harmony between cow and calf. 
Sayawa, govatsayor anyonyavirodhajantirupe sawmanasya- 
karmawi. Kaurika himself designates the rite as vananam ; 
cf. the note on the word apavata in the introduction to VI, 
44 (p. 482, note). 

The practice consists in washing the calf, sprinkling it 
with the cow's urine, leading it thrice around (the cow), 
and tying it (near her), while the hymn is being recited. 
It is then recited once more over the head and ears of 
the calf. The symbolic force of these acts is apparent. 
The hymn has been translated by Grill *, pp. 6$, 165. The 
Anukramaui, aghnyam. 

Stanza 1. 

a, b. Sayawa, ' as meat is liked by the eater, as brandy is 
most welcome, and as dice are most welcome at the 
gaming-place.' Grill connects mawsam and sura rather too 
closely, 'as sura goes with meat.' But cf. RV. VII, 86, 6 ; 
AV. XIV, 1, 35. 36 ; XV, 9, 1. 2, where sura and gambling 
are associated. All three, being forbidden fruit, inspire 
strong attachment in their devotees. Cf. the practices in 
the introduction to III, 30 (Kaur. 12, 6-9). 

Stanza 3. 

The interrelation of the parts of the wheel are not clear : 
pradhf and upadhf may be respectively the outer felloe 
(Sayawa, ratha£akrasya nemiA), and a second circular part 
closelyjoined to the felloe (Saya«a, nemisaw*baddha# arawam 
sambandhako valayaA). They may be, respectively the 
tire (ordinarily pavi), and the felloe ; or, the felloe, and some 
inner connective circle next to the felloe. We have, how- 
ever, followed the Pet. Lex. and Zimmer, Altindisches 
Leben, p. 248, in regarding upadhf as the spokes, taken 
collectively. Sayawa takes nabhyam in this latter sense, 
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nabhyaw* nabhaye hitam ratha£akramadhyaphalakaw pra- 
dhav adhi nemideje sawbadhnati. 



VI, 71. Commentary to page 196. 

An expiatory prayer (prayasvfcittam) to obviate any im- 
propriety, such as greed and worldliness, on the part of the 
Brahman who receives gifts, or the absence of sacredness 
in the gift itself. At Kaiu. 45, 1 7 it is recited along with 
other mantras upon the receipt of the dakshiwa ; at Katu. 
57, 29-30 the begging Brahman disciple offers, while re- 
citing the hymn, the fruits of his mendicancy: the firewood 
which he has begged is put on the fire in the evening and 
in the morning, while reciting this hymn. At Vait. Su. 4, 
1 6 the Brahman consumes with it his share of the rice-cakes 
at the new-moon and full-moon sacrifices. 

The hymn has been translated by Ludwig, Der Rigveda, 
III, 433; Grill 2 , pp. 66, 165. The Anukrama«t, brahmA 
«gneyam. 

Stanza 8. 

This seems to be spoken by a non-Brahmanical sacrificer 
(ya^amana), to make sure that the fruits of his sacrifice 
shall not fail him. For the second hemistich the Dasa 
Karmawi (paddhati) at Kaur. 57, 29 substitutes the second 
hemistich of VI, 53, 2. 



VI, 73. Commentary to page 135. 

This is one of the sawmanasyani (sc. suktani), ' charms 
designed to produce harmony,' treated at Kaur. 12, 5 ff. 
See the introduction to III, 30 for the practices connected 
with these hymns. The charm seems to be undertaken by 
the patriarchal head of a community ; cf. Sat. Br. IV, 1, 5, 
3 ff. The hymn is rubricated also among the vastosh- 
patiyani (sc. suktani), ' hymns to Vastoshpati ' (cf. st. 3, note), 
at Kaus. 8, 23, and note ; the third stanza in the course of 
ceremonies connected with the building of a house, Kaur. 
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23, 6. Cf. also the pushrika mantra^, in the note on Kauj. 

19, 1. 

Stanza 2. 

c. The MSS. are divided between \&m Mrivayami, tan 
khr\-, and tan sr\- (Padapa/>4a, tan sri-). The vulgate has 
t&m khr\-, emended in the Index Verborum to ttim jrt-. 
Shankar Pandit adopts Sayana's rather vapid sivayami 
(taw vividham akutiw balaw ka. . . . parasparasawbaddhaw 
karomi). 

Stanza 8. 

Both Pushan, the guardian of the distant ways, and 
Vastoshpati, the genius of home, are invited to co-operate 
with the person desiring adherents, in order to put a stop 
to dissension and disintegration. 

VI, 74. Commentary to page 135. 

This is one of the sawzmanasyani (sc. suktani), ' charms 
designed to produce harmony,' treated at Kauy. 1 2, 5. See 
the introduction to III, 30 for the practices connected with 
these hymns. 

Stanza 2. 

<L The word jrrantam seems suspicious. Possibly jantam 
is intended ' with the peace of Bhaga.' The root jam is 
used with words for ' strife,' vigraha, Kathasaritsagara 56, 
96 ; vaira, Mahabh. XIV, 2509. 

Stanza 8. 

Cf. Tait. S. II, 1, 11, 3, with the variant rudr&A for 
ugr&T? (Sayawa = rudraA). Sayawa explains tri/jaman as 
the threefold fire of the earth, lightning, and sun, or, as 
the threefold fire of the sacrifice (garhapatya, &c). Cf. the 
gloss at Tait. S., 1. c. 

VI, 75. Commentary to page 92. 

This hymn is an abhi^arika-hymn, and is, accordingly, 
rubricated twice in the sixth adhyaya of the Kaurika, 
which is devoted to hostile (witchcraft) practices. The 
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so-called sawsthitahoma/i, 'final oblations,' in the case of 
auspicious (.ranta) performances, are undertaken while VII, 
97 is being recited. Thus according to Kau.f. 6, 3 (cf. also 
3, 19, note). But in the case of abhi^arika-practices, accord- 
ing to the Paribhasha-sutra 47, 10, a sinister turn is given 
to the samsthitahomi^ by reciting the present hymn with 
them \ The more special practice attached to this hymn 
is at Kauj. 48, 29-31. The sacrificial straw is spread with 
the thumb. Reed-grass (or an arrow, jara?) is thrown 
upon it from baskets made of kadvindu 2 . By means of 
a leaf of the red arvattha an oblation 3 (of ingu/a-oil ; 47, 3), 
dashed with poison, is offered. There is no special rapport 
between the hymn and the ceremony. 

Previous translations by Ludwig, Der Rigveda, III, 373 ; 
Grill 2 , pp. 22, 165 ff. The Anukramawi, mantroktade- 
vatyam aindram sapatnakshayakama^. The entire hymn 
recurs with variants, and markedly different arrangement 
of the Padas, at Apast. St. Ill, 14, 2 ; cf. also Tait. S. V, 
1, 10, 3ff. 

VI, 77. Commentary to page 106. 

This charm is obviously a patchwork of mantras of 
various original values. The first hemistich of stanza 1 is 
identical with VI, 44, 1 a, b. The second hemistich of st. 3 
is also formulaic (cf. Va^-. S. XII, 8), and fits poorly into 
the present conception of the hymn. The second stanza 
(= RV. X, 19, 5) is clearly derived from a charm calculated 
to bring stray cattle home. As the hymn stands it would 
answer this purpose quite well, but the Kaujika, 36, 5-9, 
as explained by the commentaries, treats it as a charm for 
capturing a runaway woman, or holding in check a woman 

1 The oblations in the latter case, implicitly, are not of ghee, 
but of iftgiVa-oil ; cf. 47, 3. 

1 Cf. 47, 1 ; Tait. S. II, 1, 5. 7. Our rendering of the &r. X*y. 
kadvindukosh/AaiA is conjectural. 

* This is the nairbadhyam havfs (st. 1). For these especially 
pointed havfs, see the note on VI, 39, 1. 
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disposed to run away *. The proceedings consist in fasten- 
ing a band down the cross-beam of the house and then 
fastening it to the middle post 2 . Then the foot of the 
(woman's) bed is fastened to an utpala-plant (nymphaea) s . 
Further it is fastened to an ikrishta. *. Finally sesame is 
offered by means of a coal-rake (akarsha : cf. Darila). The 
two words akr/shfe and akarsha both contain the root 
karsh with a, ' drag back ; ' cf. akmh/imantra, ' charm for 
drawing a person to one's self,' Hitopadera, book I, jloka 
90. There can be no doubt as to the meaning of the 
performances : they are intended to hold fast, or to compel 
the return of a person that has gone off. 

The hymn has been translated by Ludwig, Der Rigveda, 
III, 468, under the heading asvkA (' horses '). 

Stanza 1. 

For the use of the aorists in this and the following stanza, 
cf. Delbriick, Syntaktische Forschungen, II, 87. To our 
feeling presents would be preferable to the aorists, and we 
might perhaps have better so rendered. In Pada d Sayawa 
supplies iva (luptopamam) with ajvan, and striyam with 
atish/Aipam, in slavish adherence to the Sutra. See the 
introduction. 

Stanza 8. 

Padas b, c are formulaic : cf. V&g. S. XII, 8. 

1 Sayawa, palayanajilayaA striya nirodhanakarmam. The posi- 
tion of the charm in the second part of the fourth adhyaya of the 
Sutra, among the strlkarma»i (Kaiu. 32, 28-36, end), shows that 
Kaiuika himself regards it as a practice concerning women. 

2 The symbolism is obvious. For the parts of the house, cf. Ill, 
12, 6. and the introduction to III, 12. See also Zimmer, Altin- 
disches Leben, p. 153. 

5 This is very doubtful. The word utpale here, as at Kaiu. 35, 
26 (see the introduction to III, 25), is very problematic. Sayawa 
has upale, ' to a stone.' Apparently a specious, easier reading. 

* Whatever that may be. Darila, &kr»sh/aA matr/ke*ti prasi- 
ddhabhidhanas tasmin jayanapadaw badhn&ti. See Pet. Lex. under 
mat/vki. 

[42] K k 
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VI, 78. Commentary to page 96. 

In the light of the words bhut^na (st. 1 a), and rash/re«a 
(st. a b) it would seem as though this blessing related to the 
marriage of a royal personage (kshatriya). The central 
idea of this charm is the bhutam havfs, 'oblation that 
produces power;' cf. especially IV, 8, 1, and the y&so havfs, 
' oblation that yields glory,' VI, 39. The latter forms also 
part of the practices of a king (see the introduction to VI, 
38). But there is nothing in the treatment of the hymn, 
Kauj. 78, 10. 14-16, to show that it refers to a royal 
couple, though that is not conclusive as regards its original 
intent. The practices consist in pouring the dregs of ghee 
upon the heads of the couple, after they have come home 
(a kind of consecration, abhisheka) ; in causing them to eat 
together of fluid food (rasa ; cf. st. x d) and porridge ; and, 
finally, in offering as much barley mixed with ghee as can 
be held in the two hands placed side by side. 

The hymn has been translated by Weber, Indische 
Studien, V, 238 ; Ludwig, Der Rigveda, III, 371 fl".; Grill *, 
pp. 57, 166. The Anukramawi to the first two stanzas, 
£andramasyau (cf. £ pyayatam, st. 1 ; abhf vardhatam, st. 
2) • • • ^ayabhivrtddhyai £andramasam astaud rayiw ka. 
dampatyor aprarthayat ; to the third stanza, tvashfri. 

Stanza 1. 

a, b. For bhflt^na the Paippalada reads bhutasya ; Grill 
suggests bhutyena. But the use of the noun in apposition, 
rather than the attributive adjective, seems to be idiomatic 
in connection with these pregnantly employed havfs: see 
yiro havfs, VI, 39, 1 (cf. the note there), and abhivartam 
havfs, RV. X, r74, 1. Weber regards Agni as the subject 
of £ pyayatam ; Sayawa, the bridegroom. The latter is 
correct, but it would seem as though the passage alluded 
tp the moon (cf. the Anukramawi), the typical bridegroom ; 
cf. RV. X, 85, 6 ff. = AV. XIV, 1, 6 ff. 

d. The Paippalada has sa rasenabhi vardhatam. The 
rendering of the Pada is not at all certain ; the word rasena 
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(and payasa in st. 2) surely alludes to sexual sap (cf. RV. 
I, 105, 2) : some such sense as ' he causes the wife to 
increase with his semen ' is to be expected. But vardhatam 
is not causative, and we have given a purely philological 
rendering. Cf. also RV. X, 1 74, 1 d ; AV. 1, 29, 1 d. Weber, 
' das (weib) mog' umwachsen er mit kraft ; ' Ludwig, ' die 
soil er mit dem besten gedeihen machen (vardhatam);' 
Grill, ' fur's weib . . . nehm er an zeugungskraften zu.' 

VI, 79. Commentary to page 141. 

The performance which accompanies this charm at Kauj. 
21,7 consists in placing a stone upon a grain-bag (cf. st. 2 b), 
sprinkling it, laying upon it a handful of grain with each 
of the three stanzas, and letting (another person also) lay 
on (three hands full). The hymn is also rubricated at Vait. 
Su.31,4; Gop. Br. II, 4, 9, where nabhasaspati is explained 
as vayu, ' wind,' and deva sawsphana as aditya, ' sun.' The 
Atharvawlya-paddhati (Kaur. 19, 1, note) counts the hymn 
among the push/ika mantrap, ' hymns that produce pros- 
perity.' The hymn recurs with notable variants at Tait. S. 
111,3,8,2-3; cf. also III, 3, 8, 6. 

Stanza 1. 

o. The Padapa/^a does not analyse asamatim, either here 
or at RV. X, 60, 2. 5 1 . The Pet. Lex. renders it by 
' incomparable.' Bohtlingk, in the smaller lexicon, emends 
it to asamarti, ' exemption from injury ; ' cf. asamartyai in 
the passage cited above from the Tait. S. We with 
Sayawa, matir manam pari£/Medas tena saha vartata iti 
samatiA, tadvaiparityam asamati^. 

Stanza 3. 

c. The Pada is formulaic : Tait. Br. Ill, 7, 5, 7, tasyas te 
bhakshivawa^ syama ; Maitr. S. I, 4, 3 ; 5, 3. 10 ; Apast. 

1 The later tradition regards asamiti as a proper name ; cf. 
Sayana on RV., and Weber, Ind. Stud. X, 33. 

K k 2 
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St. IV, 13, 7, tasyas (tasya) bhaktivano bhuyasma; cf. 
Whitney, Sanskrit Grammar 2 , §462*!. 



VI, 80. Commentary to page 13. 

The subject matter of this hymn is identical with a 
Brahmawa legend, told at Maitr. S. I, 6, 9 ; Ka/A. S. VIII, 
1 ; Tait. Br. I, 1, 2, 4-6 (cf. also Sat. Br. II, i, 2, 13-16). 
The substance of the story is that certain demons (asura) 
called kaiakaS^a piled up a fire-altar in order to ascend by 
it to heaven. Indra joined them, adding a brick of his own. 
When they had climbed to heaven, Indra pulled out his 
brick and they tumbled down. They became spiders, all 
but two who flew up and became the two heavenly dogs. 
In our essay, 'The two dogs of Yama in a new r61e,' printed 
in the third series of Contributions, Journ. Amer. Or. Soc. 
XV, 163 ft". 1 , & * ias been shown that the two heavenly dogs, 
otherwise the two dogs of Yama, are the sun and the 
moon. The mythic character of the kalakawfga is altogether 
uncertain. We have surmised (1. c, p. 169) that they are 
either the galaxy, or the stars in general, conceived as 
spiders. Possibly some especial group of stars, three in 
number (cf. st. 2 of our hymn), is intended. 

All this is embalmed in the present hymn in a technical 
•oblation (havfs ; cf. the note on VI, 39, 1) which is 
designated ' the majesty of the heavenly dog,' i. e. presum- 
ably, ' the majesty of the sun.' This and an appeal to the 
three kalakaw^a are the central points of the hymn, and 
the ritual, in a fashion altogether obscure, manipulates the 
prayer as a cure for paralysis (pakshahatabhaisha^yam, 
Darila and Kerava) 2 . But the sense of the Sutras, K&us. 

1 Cf. also the note on IV, 20, 7 b. 

* Cf. Wise, Hindu System of Medicine, pp. 253, 256. Accord- 
ing to Saya»a, kakakapotayyenadipakshihatam, it would seem as 
though paralysis was supposed to be inflicted by strokes of the 
wings of crows, pigeons, eagles, and other birds (cf. also Kcrava). 
Apparently purely symbolic : pakshin, ' winged, bird,' and paksha, 
' side, half (hemiplegia). 
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31, 1 8. 19 is also not at ail clear. With the help of the 
commentators some such practice as the following seems to 
be restorable. The paralysed part of the body is rubbed 
with earth taken from the footprint of a dog, while keeping 
in quick motion. Then the part is fumigated by burning 
an insect (taken from a dog). The dog — the word occurs 
only in the commentaries, not in the Sutra itself — refers, of 
course, to the 'heavenly dog' in the mantra; the quick 
motion is opposed to the palsy of the patient ; the use of 
the insect seems to symbolise the fate of the kalaka«ga, 
who in the legend become spiders. Cf. the article cited 
above, p. 166. 

The third stanza is employed also in a nondescript 
fashion at Vait. Su. 23, 20 ; Ath. ParLr. 39, 1 (ta^agadividhi) 
and 42, 3 (snanavidhi). The hymn has been translated by 
Ludwig, Der Rigveda, III, 373. 

Stanza L 

The stanza cannot be addressed to anything else but the 
sun, judging from the identity of its first hemistich with 
RV. X, 136, 4 a, b, which clearly refers to the sun (cf. Con- 
tributions, 1. c, pp. 167-8, and Tait. S. IV, 6, 3, 4, uksha 
samudro, &c). Sayawa, along totally different lines : ' The 
bird, crow, pigeon, &c, looking down upon all beings with 
a desire to injure, flies down upon the limbs of men. In 
order to remove its injury we honour thee, O Agni, with 
the oblation, that is the majesty of the heavenly dog.' Cf. 
the note on st. 3. Ludwig's rendering ignores te in Pada 
d, ' des himlischen hundes grosse der mochten wir dienen 
mit disem havis.' 

Stanza 3. 

Here even Sayawa feels compelled to recognise the 
presence of the sun, he agne . . . dyuloke tava adityatmanaA 
sahasthanam. 

VI, 81. Commentary to page 96. 

The practice connected with this hymn at Kauj. $$, 1 1 is 
restricted to the tying on of the (bracelet) mentioned in the 
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mantra. No ceremony of this sort is found in the Grthya- 
siltras (cf. Paraskara, I, 13), and the word parihasta seems 
to occur here alone (cf. parihafoka in the Pet. Lex.). The 
hymn has been rendered by Ludwig, ,Der Rigveda, III, 
477 ; Weber, Indische Studien, V, 239. Cf. also Bergaigne 
et Henry, Manuel V^dique, p. 153. 

Stanza 2. 

The second hemistich is exceedingly obscure : maryade 
seems to be the vocative of marylda, and our rendering is 
a pis-aller. The idea of ' limit ' may refer to the confine- 
ment within the womb ; cf. Sayawa in the foot-note. The 
Pet. Lex., simply, ' designation of an amulet.' If it could 
be construed as a locative singular masculine 1 (marya'de 
for maryade; cf. V, 1, 8) it might be translated 'within 
proper limits of time ; ' cf. shanmasamaryadaya, ' within six 
months,' Br*hat-sawmita 4, 24. The sense would then be 
that the child shall be born within ten months ; see Par. 
Grih. I, 16, 1 ; 5ankh. Gr»h. I, 19, 6 ; Hir. Gr»h. I, 25, 1 ; 

II, 2, 5. Again, agame is not at all clear ; it may possibly 
refer to the circular shape of the bracelet, ' that comes back 
upon itself.' 

Stanza 3. 

Aditi is the typical mother that desires a son ; cf. RV. 
X, 72, 8 ; AV. VIII, 9, 21 ; Maitr. S. II, J, 12 ; Sat. Br. 

III, 1, 3, 2. Nowhere else have we met with the statement 
that her desire was promoted by a bracelet furnished by 
Tvash/ar. The latter, however, fashions the embryo in the 
womb ; cf. Ludwig, 1. c., p. 334. 

VI, 82. Commentary to page 95. 

In the Kaurika the hymn is employed in a twofold man- 
ner. At 59, 11 a person who desires a wife sacrifices and 

1 Cf. Saya»a, maryade marySA mara«adharm£no manushy&A 
tair adtyamane svotpattyartham svikriyamlne sthane garbh&raye 
he g&ye tvaiw putram a dhehi, i. e. ' O woman, place a son into thy 
womb, the place appropriated by men for reproducing themselves!' 
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prays with it to Indra. At 78, 10 the hymn is recited with 
sundry other mantras (cf. VI, 78) while dregs of ghee are 
being poured upon the heads of the bridal couple, after 
they have come home. The hymn has been translated by 
Weber, Indische Studien, V, 239 ff. ; Ludwig, Der Rigveda, 

III, 470; Grill 2 , pp. 57, 167. The Anukramanl, aindram, 
composed by ^ayakamo bhagaA. 

Stanza 2. 

The marriage of Surya, the daughter of Savitar, to Soma, 
the moon, is the typical heavenly marriage. The Ajvins 
acted as wooers. Cf. RV. X, 85, 6 ff.=AV. XIV, 1, 7 ff. ; 
Ait. Br. IV, 7, 1. For a large number of correlated pas- 
sages, see Contributions, Third Series, Journ. Ainer. Or. 
Soc. XV, 186. To these may be added Maitr. S. II, 2, 7 ; 

IV, 2, 12; YLkth. S. XI, 3 (Indische Studien, III, 467); 
Tait. Br. II, 3, 10, 1 ff. Surya is probably identical with 
Ushas; the Arvins are frequently conceived as her hus- 
bands, rather than wooers in behalf of Soma. 

Stanza 3. 

According to RV. VIII, 17, 10, Indra is conceived as 
having a long hook or rake with which he heaps together 
goods : here he is implored to furnish with its aid a wife 
(and, implicitly, property also). At II, 36, 6 he is addressed 
as ' lord of wealth.' The word .ra^fpate is to be taken here 
in its secondary, legendary sense, not in its primary sense, 
' lord of might ; ' cf. Contributions, Sixth Series, Zeitschr. 
d. Deutsch. MorgenL Gesellsch. XLVIII, 548. 



VI, 83. Commentary to page 17. 

The two Petersburg Lexicons ; Adalbert Kuhn in Zeit- 
schrift fur vergleichende Sprachforschung, XIII, 155 ; Lud- 
wig, Der Rigveda, III, 342, 500; Zimmer, Altindisches 
Leben, 54, 97 ; and Florenz, Bezzenberger's Beitrage, XII, 
280 regarded the apa£ft as a certain noxious insect. 
In Contributions, Second Series, Amer. Journ. Phil. XI, 
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320 ff., we assumed for it the meaning ' sore, pustule, boil,' 
or the like, and this is now fully borne out by Kerava and 
Sayawa who render the word by gandnmSilk, 'scrofula.' 
The apa&'t is a scrofulous sore, from root ki and apa, ' pick 
off;' cf. Lat. scabies, scabere, Germ, die schabe, schaben, 
Engl. scab. The word is identical with apa£i in the medical 
.Sastras. The hymn is rubricated along with the first part of 
VII, 76 at Kauj. 31, 16. 17 ; the practices prescribed are 
in part those undertaken in connection with VI, 25 (Kaor. 

30, 16), for which see above: the sores are smeared with 
a (pulverised) shell, and with the saliva of a dog, and sub- 
jected to the bites of leeches, gnats, &C. 1 The practice is 
then continued: rock-salt is ground up, placed upon the 
sore, and spat upon. Cf. the strikingly similar perform- 
ances, reported by Wise, Hindu System of Medicine, 
p. 315, in connection with the cure of ' scrofulous swellings ' 
(gaw^amala, apa£i). 

The second hemistich of st. 3 is accompanied by an 
independent practice at Kauj. 31, 20 : it is identical with 
the one described in the introduction to VI, 57 for the cure 
of the akshata. And the fourth stanza, again, is prescribed 
against wounds (sores, arus) of unknown origin, at Kauj. 

31, 21 : the wound is sprinkled with 'holy water' (jantyu- 
daka), and, while the nature of the disease is revolved in 
the mind, with the dregs of ghee 2 . . 

The hymn has been translated by Ludwig, Der Rigveda. 
Ill, 500. 

1 Saya»a, rudhiramoksharfham, 'to relieve the congestion by 
letting blood.' 

* Kaujika seems to express this in the curiously condensed 
statement, manasa sawpStavati (cf. the stanza). Sayawa (after 
Kerava) bgyzm hutvi manasa saxskalpya vrawe sampatan inayet. 
Sayawa, by the way, connects st. 4 with the following hymn 
(VI, 84), which he supposes to be included in these perform- 
ances. But VI, 84 appears in a totally different function at 
Kauj. 52, 3, of which S£ya«a makes no mention. Cf. also Vait. 
Su. 38, 1. 
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Stanza 1. 

The conception that a disease flies forth from the patient 
occurs also at RV. X, 97, 13, ' O yakshma, fly forth, fly 
with the blue jay, fly with the current of the wind.' See , 
also AV. V, 30, 9 ; VI, 40, 3. The converse notion that 
sores fly on to the body occurs at AV. VII, 76, 4. 

Stanza 3. 

Saya«a, glau^ varwa^anito (Shankar Pandit, vra«a-) har- 
shakshaya/* . . . galunta^ gaw/amalodbhavavikare«a tatra- 
tatra hastapadadisamdhishu udbhutan gadftn tasyati (!) 
upakshapayati'ti g&duntaJt. Wise, 1. c, p. 311, has, 
' Gilin. The swelling in this disease is like the swelling of 
a plum, not painful, but hard ; and is produced by diseased 
phlegm, and blood.' Cf. gilayu, ' a hard boil in the throat,' 
Pet. Lex. The correspondence with either is uncertain. 

Stanza 4. 

The formula seems to correspond perfectly with its use 
in the practice (Kaur. 31, 21) above: whatever oblation 
suits thee, that do thou comfortably enjoy, while I am 
mentally making an offering with the auspicious svaha. 
The disease is uncertain, hence the exact character of the 
offering is left undefined. 

VI, 85. Commentary to page 39. 

The vara«a-tree (crataeva roxburghii) is extolled very 
highly for its medicinal and magic qualities. See the 
longer hymn, X, 3, and cf. Zimmer, Altindisches Leben, 
p. 60 ff. Apparently the sole basis for this belief is the 
supposed derivation of the word from the root var, ' shut 
off;' cf. the similar puns upon cLrvattha, khadira, ta^ad- 
bhanga, vadhaka at VIII, 8, 3; sari (srin&ti), vibhfdaka 
(bhinatti) at Tait S. II, 1, 5, 7, and many more. At Kauj. 
26, 33. 37 the practice prescribed consists simply in tying 
on an amulet derived from the vara«a-tree. The hymn is 
also rubricated in the takmanajanagawa of the Ga«amala, 
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Ath. Party. 32, 7 (Kauj. 26, 1, note). The first hemistich 
of st. 2 recurs in a different connection, Kaus. 6, 17. In 
st. 3 b Sayawa reads virvadhayaniA for vijvadha yatiA. 

VI, 90. Commentary to page ii. 

It is far from easy to determine the exact disease which 
this charm aims to mitigate. The text of the hymn sug- 
gests rheumatism, but this presupposes perhaps too acute 
a diagnosis. At any rate it is some kind of sharp internal 
pain, either rheumatism, neuralgia, or colic, and that is the 
view of the ritualist. The hymn is rubricated at Kaur. 31,7, 
as follows : ' While pronouncing VI, 90 a spear (-amulet) * 
is fastened upon him who suffers pain as if from a spear 
(or who has, as it were, a spear sticking ip him).' Kerava 
describes the symptoms as follows : atha udare va hr/daye 
va*nge va sarvange va .sule utpanne. The disease jula, 
and he who suffers from it (julin) are well known in the 
medical Sastras. Wise, Hindu System of Medicine, 
p. 341 ff., identifies it with colic (gastro-periodynia), and 
reports it as due to the deadly trkula or trident of 5iva 
(Rudra). This seems to establish a fairly firm connection 
between the hymn (cf. st. 1) and the later medical tradi- 
tion. In the .Srauta-practices the hrt'dayajula, the spit 
upon which the heart of the sacrificial animal is roasted 
(Tait. S. VI, 4, 1. 4 ; Apast. Sr. VII, 8, 3 ; 23, 10 ; 37, 15 ; 
XI, 20, 15 ; Sat. Br. Ill, 8, 5, .8 ; VJ, 2, 2, 38 ; IX, 5, 4,41 i 
Katy. St. V, 11, 26; VI, 7, 14; jo, 1 ; Vait. Su. 10, 22 ; 
\Aty. St. V, 4, 6), is always connected symbolically with 
pain (hrt'dayaw jug rikAati) : the connection between spear 
and pain is most natural. 

The hymn has been translated by Grill 2 , pp. 14, 168. 
The Anukramatti, raudram. 

Stanza 2. 

a. dhamanayaA, perhaps, more broadly 'interior canals, 
or vessels ;' see the notes on I, 17, 3, and VII, 35, 2. 

1 Kerava, jftlaw lohamaniA p&shino va. 
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VI, 91. Commentary to page 40. 

The supposed etymology of yava, ' barley,' from root yu, 
' ward off,' is a fruitful source for the application of barley 
in charms to cure disease and ward off demons. See the 
introduction to II, 7. The present hymn consists of three 
loosely connected stanzas (st. 2=RV. X,6o, 11 ; st. 3=111, 
7, 5 ; RV. X, 137, 6), in praise of the barley and the waters ; 
the liturgical texts and the collateral practices define it as 
a cure for all diseases (sarvabhaisha^yam). Kaurika's rite 
(28, 17-20) avails itself of these indications, to wit: 17. 
* While reciting V, 9 and VI, 91 four portions of the dregs 
of ghee are poured into a pail of water. 18. Two (portions) 
are poured upon the earth (of. V, 9, 2. 6. 7). 19. These 
two are gathered up again (into the afore-mentioned pail of 
water) and (the patient) is washed off with (the resulting 
mixture). 20. (And putting dregs of ghee into a pail full 
of barley ') an amulet of barley 2 is fastened (to the patient) 
while pronouncing the second of the two hymns (VI, 91).' 

The hymn is rubricated also in the takmanlranagawa, 
Ath. Parij. 32, 7 (see Kau*. 26, 1, note) ; the Anukramawi, 
yakshmanlranadevatyam. It has been translated by 
Grill 3 , pp. 14, 168. 

Stanza 1. 

Cf. Zimmer, p. 237. vyaye (in relation to yava) hazily 
satisfies the inordinate craving of -the Atharvanist for puns. 
One wonders why yavayami is not worked in instead (cf. 
the introduction to H, 7). 

VI, 92. Commentary to page 145. 

The materials from which this hymn is compounded are, 
apparently, not original with the Atharvanist. St. 3 occurs 
with variants at RV. X, 56, 2 ; sts. 1, 2 in the writings of 

1 sayave. Kerava, yavasahite udapatre. The passage is not 
excerpted in our edition. 
* Cf. Kaur. 19, 27 in the introduction to VI, 142. 
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the White Ya^nr-veda: Vkg. S. IX, 8. 9, and the cor- 
responding passage of the Ka//va-jakha (each with inde- 
pendent readings) ; Sat. Br. V, 1, 4, 9. 10. The stanzas 
seem to belong in the first place to the va\g-apeya-ceremony ; 
see Weber, t)ber den Va^apeya, Sitzungsberichte der 
Koniglich Preussischen Akademie der Wissenschaften, 189a, 
p. 788 (28 of the reprint). At Kauy. 41, 21-25 they are 
worked up in a ceremony which Darila designates as arvasya 
vidhikarma, Kejava and Saya«a as arvaranti 1 . The cere- 
mony consists in pouring dregs of ghee over the horse, 
after it has been bathed ; pourihg more dregs of ghee upon 
(fragrant substances) that have been ground up, and been 
placed into a leaf; giving drink to the horse, washing it off", 
and scattering the ground substance upon it. Cf. also Vait. 
Su. 36, 18 ; Ath. Parij. 4, 1 ; 15. The hymn has been 
rendered by Ludwig, Der Rigveda, it I, 459. 

Stanza 3. 

The variants of this stanza here, as compared with RV. 
X, 56, 2, betray themselves readily as secondary inspirations 
to suit the practical application of the hymn as a charm. 



VI, 94. Commentary to page 138. 

The key-note of this charm is the word saw-nam, ' to 
bend to one's will.' The idea is a common one, having 
assumed a somewhat stereotyped and technical character in 
the works of the Ya^us and Brahmawa literature ; see, e. g. 
Maitr. S. I, 4, 14; Tait. S. Ill, 4, 4, 1 ; VII, 5, 23, 1 ; Tait. 
Br. Ill, 8, 18, 5 ; Par. Grih. I, 5, 9. In the Atharvan the 
hymn IV, 39 (cf. Kauj. 5, 8 ; 68, 37 ; 72, 37) is the most 
elaborate production of this sort In the Kaurika (12, 5 AT.) 
the present hymn comes under the head of sammanasyani 
(sc. suktani), ' charms designed to procure harmony ; ' for 
the practices associated with these hymns, see the introduc- 

1 Kerava, ' horses are rendered by it consecrated, brilliant, safe 
from accidents, swift, healthy.' 
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tion to III, 30. The first two stanzas of this hymn recur at 
III, 8, 5. 6 ; the third is almost identical with V, 23, 1. 
Translated by Ludwig, Der Rigveda, III, 514. 

Stanza 2. 

b. ete in the vulgata is a misprint (not accounted for in 
the Index Verborum because of the statement on p. 3). 
Shankar Pandit with all MSS., &a (Padapa/^a, S. ita), as in 
III, 8, 6. 

Stanza 3. 

For the stem 6ta (Padapa/^a, £ uta), cf. the note on V, 
23, 1. Siya«a derives uta from the root va, to wit : ote 
abhimukhyena sawrtate parasparaw sambaddhe vi. But 
how about Sarasvati in Pada b ? 



VI, 96. Commentary to page 44. 

Darila at Kauj. 31, 22-25 prescribes this charm for one 
seized by evil (papagrftita). Kejava for the same, or for 
a dropsical person. S£ya»a for one attacked by the curse 
of a Brahma«a (brahma»akro.re ; cf. st. la), or for a drop- 
sical person. The stanzas and padas, however, betray the 
most undefined character, being compiled from various 
spheres (cf. RV. X, 97, 15. 16. 18 ; Tait. S. IV, 2, 6, 4 ; 
Va^. S. XII, 90. 92 ; cf. also AV. VIII, 7, 28 ; XI, 6, 7 ; 
RV. X, 164, 3=AV. VI, 45, 2=Tait. Br. Ill, 7, 12, 4; 
Baudh. Dharmaj. II, 4, 7, 18) : the compilation is, in effect, 
a panacea. The practice of the Kaurika consists in fumi- 
gating the sufferer with (the soma-branch) mentioned in the 
mantra (st. 1), which is burned, together with other plants ; 
in giving him to drink a mixture of honey and udajvit 
(water and curds), a mixture of milk and ud&rvit, and, 
again, both these messes combined. The hymn is counted 
as one of the awholingaga«a (cf. st. 1) in the Gawamala, 
Ath. ParLr. 32, 32 (cf. Kaux. 32, 27, note) ; it has been 
translated by Ludwig, Der Rigveda, III, 506 ; Grill 2 , 38, 
168. The Anukrama»t, vanaspatyam. 



Digitized by 



Google 



5IO HYMNS OF THE ATHARVA-VEDA. 

Stanza 2. 
d. For devakilbisha't, cf. the note on VIII, 7, 38. 

VI, 97. Commentary to page 132. 

This and the two following hymns figure among the 
•battle-charms,' the sa#*gramika«i (sc. suktani), or the 
apara^-itagana, as it is designated by the Ga»amala, Ath. 
Paro. 32, 13. The practices connected with the list are 
treated at Kaur. 14, 8— 11. They 1 consist in offering obla- 
tions of ghee and grits ; placing bows as fagots upon a fire 
built of bows ; next, placing arrows as fagots upon a fire 
built of arrows ; and in the presentation (to the king by the 
chaplain, the purohita) of a bow that has been anointed 
with the dregs of ghee, and has been polished off. The 
entire list of hymns is further employed at the ceremonies 
connected with the beginning of the study of the Veda 
(upakarma) at Kaur. 139, 7; the hymns VI, 97-99, at the 
indramaha-festival, Kauj. 140, 10. 

Stanza 3. 

Repeated at XIX, 13, 6, and with variants, RV. X, 103, 
6 ; SV. II, 1204 ; Maitr. S. II, io, 4 ; Tait. S. IV, 6, 4, 2 ; 
Va,§-. S. XVII, 38. The stanza is primarily addressed to 
Indra, but Indra and king are at this stage of Vedic litera- 
ture perfectly synonymous ; cf. the note on III, 3, a, and 
Ludwig, Der Rigveda, III, 351. 

VI, 99. Commentary to page 123. 

In the Kaurika the hymn is employed along with, and 
in precisely the same situations as VI, 97 ; see the intro- 
duction there, and cf. also Vait. Su. 18, 16. Previously 
translated by Grill*, pp. 18, 168 ff. The Anukrama«i, 
aindram. 

Stanza 1. 

o, d. Cf. RV. X, 128, 9, which suggests by its word adhi- 
ra^am the possibility that ekajarn in our stanza is some 
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sort of a secondary product of ekara^am. But this is not 
favoured by the metre, and we may compare, in support 
of our rendering, eka^anman, as the designation of a king, 
' of singular birth,' quoted by the Pet. Lex. from the Tri- 
kaWaresha. 

Stanza 2. 

The first hemistich is formulaic ; cf. I, 20, 2. 

VI, 100. Commentary to page 27. 

The equivalence of the word upa^fka with upa^fhvika, 
upadfka, and upadipfka 1 , and its meaning of 'ant,' was 
established by the present translator in ' Seven Hymns of 
the Atharva-veda,' Amer. Journ. Phil. VII, 482 ff. The 
upa^ika are a kind of ants, fancied to be endowed with the 
power of digging up beneficent, healing water : according 
to sts. 1, 2 the gods themselves furnished them with this 
quality. They are, accordingly, brought into contact with 
the bodies of poisoned persons in every possible manner. 
According to Kaar. 31, 26, a lump from an ant-hill is 
fastened (as an amulet) upon the poisoned person ; he is 
given some of it to drink (in water) ; is made to rinse his 
mouth with the same mixture; and is besmeared with a 
solution of it in warm water. Cf. also the introduction to II, 
3. In addition to the numerous passages bearing upon this 
subject, that have been cited in the above-mentioned article, 
see also V§g. S. XXXVII, 4; Katy. Sr. XXVI, 1,6 ; Tait. 
Br. I, 1, 3, 4; a, 1, 3 5 Tait - Ar - IV » 2 » 3 ; Apast. Sr. V, 1, 
7 ; XV, 2, 1 ; 16, 5 ; Ath. Parix. 67, 2 (cf. Weber, Omina 
und Portenta, p. 324) ; Yaska's Nigha«/avas III, 29 = 
Kautsavaya 67 (cf. Roth's Erlauterungen, p. 35) ; and the 
scholiast at Tait. S. I, 1, 3 (p. 19 of the edition of the Bib- 
liotheca Indica). For upa£ika, &c, the Pali forms of the 
word, see Morris in the London Academy of Nov. 19, j 892, 
vol. xlii, p. 462. 

1 Cf. also dehika, uddehika, and upadehika, ' names of ants that 
throw up earth,' and see Grill*, p. 81, note. And again, cf. utpS- 
dika (with variants), Pet. Lex. s. v. utpadaka 3. 
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The hymn has been translated by Ludwig, Der Rigveda, 
III, 511 (cf. also pp. 343, 507). See also Bergaigne et 
Henry, Manuel Vedique, p. 153. 

Stanza 1. 
c. The Pet. Lex. suggests three rivers named Sarasvatt, 
or perhaps simply three rivers in general. But some per- 
sonified group of divinities is more likely to be in the mind 
of the writer, probably three of the Apri divinities, Saras- 
vatt, Wa, Bharatt. This conclusion was arrived at before 
inspecting Sayawa, who has, sarasvatyas trayirupaA 1 , yad 
va u/a sarasvatt bharatt. See Oldenberg, Die Religion des 
Veda, p. 243. 

Stanza 2. 

The vulgate erroneously emends upa^ika(/«) of the MSS. 
to upa£?ka(A) ; cf. 'Seven Hymns &c.,' p. 483 (18 of the 
reprint). Sayana manipulates the text still further : he 
devaA vdJt yushmakaw sawbandhinyaA upagWkh . . . niru- 
dake sthlne . . . udakam . . . aksharayan. 

VI, 102. Commentary to page 101. 

For the practices connected with this hymn, see the 
introduction to II, 30, above. The rites of Kaurika (35, 
21) seek especially to realise in practice the similes of this 
hymn (sts. 2, 3). The Anukramawi designates it as Irvi- 
nam, spoken by one who is abhisawmanaskamaA. It has 
been translated by Weber, Ind. Stud. V, 243 ff. ; Grill 8 , 
pp. 54, 169 ff. 

Stanza 1. 

The comparison seems to be derived from the practices 
in ploughing. Cf. RV. IV, 57, 4- 8; AV. Ill, 17, 5- °"- 
The Ajvins play a part in agriculture ; see RV. I, 117, 21. 

Stanza 2. 
a, b. Both r&g&sv&A and pr/sh/ya'm are problematic. 
Sayawa, yathi ajvajresh/yfcaA pmhfyatf? .rankubaddham 

' Cf. Oldenberg, Zeiischr. d. Deutsch. Morgenl. Gesellsch. 
XXXIX, 54 ff. 



Digitized by 



Google 



VI, IO5. COMMENTARY. 513 

sabandhanara^um lilayd akhidati unmulayati tadvat, 'as 
a noble horse uproots with ease the halter fastened to a 
peg.' Altogether unlikely. Roth, as quoted by Grill, and 
Bohtlingk's Lexicon, s.v. pr/'sh/ya', regard the latter as 
related to (in fact a feminine of) prash/i, ' side-horse,' and 
accordingly we have translated, without any feeling of 
certainty. Cf. X, 8, 8. But prishtyS. may possibly be 
identical with prishtiv&h (a\rva), XVIII, 4, 10, 'the horse 
which carries burdens upon its back,' and rig&sv&A simply 
the 'horse of the king.' The point then would be that 
ordinary horses follow the royal stallion on expeditions, or 
processions. 

o. The edition of Roth and Whitney reads tr/«ma. But 
many MSS. read tr/»am ; this is accepted by Whitney in 
the Index Verborum, and is rendered certain by Kauj. 

35. "■ 

Stanza 3. 

The ingredients of the love-mixture are worked up in 
the Kaurika; the sweetwood figures especially in charms 
of this sort ; cf. I, 34, 4. In P&da c Sayaz/a regards tur6 
as a genitive of tur, agreeing with bhagasya, tvaramlwasya 
saubhagyakarasya devasya. 

VI, 105. Commentary to page 8. 

The practice attached to this hymn in Kauj. 31, 27 is 
designated by D&rila as a cure for coughs, and by Karava 
as a cure for coughs and expectoration (kase jleshma- 
patane ka). The Sutra is as follows: yatha mano*va diva 
ity arish/ena, 'While reciting AV. VI, 105 and VII, 107 
he performs the practice prescribed (for the cure of the 
disease called arish/a).' This latter disease seems to be 
a nervous trouble in the nature of epilepsy or St Vitus 
dance (Darila, arish/am . . . angaspandanakalahalabhutadi, 
see Kaunka, Introduction, p. xlv). The practice accord- 
ing to Kaur. 38, 15 consists in making the patient take 
a few steps away from his house (D&rila, kani^it padani 
grthan nishkramayati [cod. nuramayati]), after having 
previously, in accordance with the Paribhisha-sutras, Kaur. 
[ 42 ] L 1 
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7, 18 and 7, 7 (cf. also Kcs. at 28, 15 ; 31, 27), fed him 
with a churned drink and porridge. The patient, as he 
leaves his habitual place, is, doubtless, supposed to leave 
the disease behind him. 

AV. VII, 107, which appears in company with the 
present hymn, is a formula, consisting of a single stanza, 
to wit, ' May the seven rays of the sun bring down (the 
waters ?) from heaven : the waters, the floods of the sea, 
have caused thy pangs to leave thee (literally, have caused 
the point, or arrow, to fall out of thee).' 

The hymn has been translated by Ludwig, Der Rigveda, 
III, 510; Zimmer, Altindisches Leben, p. 385; cf. also 
Hillebrandt, Vedachrestomathie, p. 50. 

Stanza 1. 

b and sequel. The force of the adverbial suffix -mat is 
similar to that of dialectic -like in 'quicklike ' and similar 
expressions. 

d. pravayyam, &ir. key., literally, ' the course along which 
the wind blows;' see, e.g. RV. V, 83, 4, pra va"ta vanti. 
Saya«a, pragantavyam avadhim ; the Pet. Lexs., etwa 
' fliichtigkeit ;' Zimmer, 'fittig;' Ludwig, 'wehen;' Hille- 
brandt, ' flugbahn.' 

VI, 106. Commentary to page 147. 

The present charm forms a link in a long chain of prac- 
tices for quenching fire by means of water-plants (cf. 
dflrvaA in st. 1) and a frog (cf. the Vaitana-sutra, below). 
This line of conceptions has been assembled and treated 
by the translator in Contributions, Second Series, Amer. 
Journ. Phil. XI, p. 342 ff., where the present hymn is also 
treated '. Allied with it most closely is the passage, RV. 

1 The numerous passages assembled in that article may be 
supplemented further by Maitr. S. Ill, 3, 3. 6 ; Tait. S. V, 4, 2, 
1 ; Sat. Br. IX, 1, 2, 20 ff. ; XIII, 8, 3, 13 ; L%. Sr. Ill, 5, 13 ff. ; 
cf. also Indische Studien, IX, 414, and our introductions to III, 13 
and VII, 116. 
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X, 142, 7, 8; anent this, the Rigvidhana, IV, 11, 1, states 
that it is also employed against danger from conflagrations 
(agnibhaye sati) ; see Oldenberg, Zeitschr. d. Deutsch. 
Morgenl. Gesellsch. XXXIX, 79, and cf. Sharfgururishya 
(ed. Macdoncll), p. 163. 

The practices at Kaus. 52, 5-9 present the hymn in the 
somewhat general character of a jamanam, ' quieting force,' 
operative against danger from fire in the first place, but, 
further, intended to appease curses (mental fire) and to 
quiet the pain of one that has been burned by fire: 
5. 'While reciting the present hymn a practice to quiet 
(fire) is performed within a pond z . 6. (The same ceremony 
is performed) in a ditch dug inside of the house. 7. The 
house is covered with an avaka-plant (a water-plant, blyxa 
octandra ; cf. the article cited above, p. 349). 8. To a 
person who is being cursed (a stirred drink and porridge 2 ) 
are offered. A person who has been burned is washed 
(with water).' The third and second stanzas are employed, 
along with III, 13, 7 and XVIII, 3, 5 (6), at Vait. SQ. 29, 
13, to scatter the fire upon the altar by means of a frog, 
an avaka-plant, and reed-plants ; see our article, p. 345. 

The hymn has been treated previously by Grill 2 , pp. 63, 
170. The Anukrama»), durvlraladevatyam. 

Stanza 1. 
The durva-plant, a kind of a millet (panicum dactylon), 
figures from early times (RV. X, 16, 13, &c.) in these fire- 
charms ; see our article, pp. 342-3, and Zimmer, Altin- 
disches Leben, p. 70. The stanza is repeated with variants 
at RV. X, 142, 8. 

Stanzas 2, 3. 

Cf. RV. X, 142, 7; Maitr. S. II, 10, 1 ; Tait. S. IV, 6, 1, 
3; V&g. S. XVII, 7; Asv. St. II, 12, 2. Pada 3d occurs 

1 According to K«ava water is poured into the pond, as a pro- 
tection against fire. 

* Thus if we trust the Paribhasha-stitra, Kaur. 7, 7. But Saya»a 
(after Kerava), taptamishake divye tailadikam abhimantrya rapatha- 
kartre (!) prayaMet. 

Ll2 
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frequently in the Ya^us-texts, &c, in the form agnir 
himasya bhesha^am: Tait. S. VII, 4, 18, 2; Maitr. S. Ill, 
12, 19; Va^-. S. XXIII, 10; Asv. Sr. X, 9, 2 ; cf. Tait 
Br. Ill, 9, 5, 4. The present version seems adapted for 
the occasion. 

VI, 109. Commentary to page 21. 

The hymn is rubricated at Kauj. 26, 33 along with five 
others 1 in a series which is designated ga»akarm£ga»a (!) 
by the Ga»am&la, Ath. Park 32, 24. Its particular employ- 
ment is indicated at 26, 38: the patient is given pepper- 
corns to eat. Ddrila defines the practice as kshiptabhai- 
sha^yam, and Karava (and S&yawa) clearly regard it as 
a cure for wounds. Cf. the note on st. 3. 

The hymn has been translated by Ludwig, Der Rigveda, 
III, 509 ; Zimmer, Altindisches Leben, p. 389. Cf. also 
Bergaigne et Henry, Manuel Wdique, p. 154. 

Stanza 1. 

Siyawa has alternate renderings for kshiptabhesha^f, and 
atividdhabheshqgi", in effect, 'throwing aside, and suppressing 
(other) remedies.' Hardly probable : note the accents. 

Stanza 3. 

a. For the rdle of the Asuras in connection with curative 
plants, see the introduction to I, 24, and cf. especially II, 

o. Zimmer, I.e., p. 389, has endeavoured to show that 
vati'kma means 'produced by wounds.' Kerava (and 
S£ya«a) here (not however at VI, 44, 3) seem to agree with 
this construction of the word. Sdyawa, in the introduction, 
must have this word in mind when he defines the charm as 
dhanurv&ta - kshiptavat&di - krt'tsnavdtavy&dhi.yantyartham, 
and he seems to take vata in the sense of ' wound.' Yet 
we would adhere to the ordinary sense of vita, ' wind of 
the body,' in the medical .Sastras ; cf. Wise, Hindu System 

'11,7; 25; VI, 85; 127; VIII, 7. 
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of Medicine, p. 250. Zimmer's quotation from Wise, p. 323, 
is based upon a misunderstanding of the English words. 
The words, ' or throw pieces of wood or stone,' mean that 
the consumptive shall not exert himself by throwing, not, 
that his consumption has been brought on by throws (on 
the part of some other person) of pieces of wood or stone. 

VI, no. Commentary to page 109. 

The Kaurika, 46, 35, very intelligently, prescribes this 
charm for one born under an inauspicious constellation 
(papanakshatre ^ataya). The sense of the Sutra is obscure 1 . 
The word mulena refers to some performance undertaken 
elsewhere either ' under the constellation mula ' — this is 
identical with the vi£rftau, st. 2 — , or 'with a root.' Curiously 
enough, it would seem as though this referred to some per- 
formance described in the Nakshatrakalpa, if we are to 
trust Kerava, who says : ' This rite is performed under the 
constellation mula. He shall perform the rite mentioned 
in the Nakshatrakalpa . . . He eats milk-porridge over 
which dregs of ghee have been poured ... In this rite 
sacrificial straw with the roots (samula) is spread 2 ; fagots 
with the roots attached are laid on the fire . . .' The 
entire practice according to K&rava (and Sayawa) consists 
in washing off and sprinkling (the child, or the parents), 
and in eating the above-mentioned porridge (cf. Kaus. 
46,26)'. 

The hymn has been treated by Weber, Die vedischen 
Nachrichten von den Nakshatra, II, 291 ; Ludwig, Der 
Rigveda, III, 431 (under the caption, ' Segensgebet fur den 
opferer'); Zimmer, Altindisches Leben, p. 321. 

1 The full text is, pratno hi*ti papanakshatre ^-at&ya mulena. 

' Cf. Kaor. 1, 22. 23 and the scholiasts. Of course the word 
' root ' throughout symbolises the constellation mula. 

9 The practice thus coincides largely with that undertaken in 
connection with VI, 112 (see the introduction) and, since the word 
mula occurs also in its first stanza, mulena in Kzas. 46, 25 perhaps 
simply refers to the practices in Katu. 46, 26 ff. 
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Stanza 1. 
Repeated with variants at RV. VIII, n, 10; Tait. Ar. 
X, i (st. 69). In Pada c Saya«a with these texts reads 
piprayasva (jariram . . . puraya) for piprayasva. The mean- 
ing of the latter is at any rate in doubt, either ' delight ' 
(from root pri) or ' fill ' (from root pra '). 

Stanza 2. 
For the character of the constellations ^yesh/^aghnf 
(thus, not ^yaish/Aaghnf, the MSS.) and vi^rftau, see 
Weber, Nakshatra, II, pp. 292, 310, 374, 389; Zimmer, 
l.c, pp. 356, 392. In Pada b (formulaic, see VI, 1 1 2, 1 b) the 
expression mulabarhanat plays upon two alternate names 
of the vikr/tau, namely, mflla, and mulabarhawi 2 . The 
name vi£rftau is here felt to be ' entanglers, ensnarers ; ' 
elsewhere in the AV. and in other texts, the word is rather 
regarded auspiciously, ' they that loosen the bonds of 
disease,' and the like. See the note on II, 8, 1. The 
change of person in the second hemistich is noteworthy, 
but Agni seems to be the subject in both. 

Stanza 3. 
For vyaghre»hni, cf. vyaghriu dantau VI, 140, 1. The 
tiger, thus early, typifies danger to life, as even to this day 
he claims thousands of victims annually in India. 

VI, in. Commentary to page 32. 

The hymn is one of the three matrznamani (sc. suktani), 
' hymns that contain the names of the mothers,' Kauj. 8, 24. 
They are II, 2 and VIII, 6 in addition to the present, and 
appear to have been so designated because they contain 
the words ipsaras (II, 2, 3. 5 ; VI, 111, 4), and matar (VIII, 

1 So Whitney, doubtfully, in the Index Verborum, p. 195 b (cf. 
also 382). The form piprayasva is not quoted in the same author's 
Roots, Verb Forms, &c, either under pr& and prt (p. 102), or 
under prt (p. 100). 

* Cf. also the foot-note on VI, 112, 1 a, b. 
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6, i ') ; cf. Kaimka, Introduction, p. lviii. The matrmamani 
are mentioned frequently in the Kaufika (see Index B) ; 
the employment which bears most closely upon the sense 
of the present hymn is at K&us. 26, 29-32, a rite which, 
according to the scholiasts, cures a person possessed by 
demons. Pulverised fragrant substances, mixed with ghee, 
are sacrificed, and the patient is anointed with what 
remains. The patient is next placed upon a cross-roads 2 , 
a wicker-work of darbha grass, containing a coal-pan, upon 
his head ; and upon the coal the previously mentioned frag- 
rant substances are again offered. The patient going into 
a river against the current throws the same substances 
into a sieve 3 , while another person from behind washes 
him off. Pouring more of the fragrant substances into an 
unburned vessel, moistening the substances (with ghee), 
placing the vessel into a three-footed wicker-basket made 
of muaga-grass he ties it to a tree in which there are birds' 
nests. The complicated ceremony is largely symbolic : it 
aims to purify, and indicate the passing out of the unhealthy 
conditions. 

The hymn has been translated by Ludwig, Der Rigveda, 
III, 512; Zimmer, Altindisches Leben, p. 393; Grill 2 , 
pp. 21, 170 ; cf. also Hillebrandt, Vedachrestomathie, 
p. 50 ; Wise, Hindu System of Medicine, p. 279 ff. The 
Anukramawi, agneyam. 

Stanza 1. 

The Anukramawi designates the first stanza as para- 
nushftip trish/ubh. A considerable variety of textual 
emendations, none of which seems warranted by the 
exigencies of the case, are suggested by Grill 2 , p. 170. 
The stanza consists of three trishAibh Padas, the second of 

1 Cf. also XII, 1, 60, and the introduction to IV, 20. 

1 The favourite place to divest oneself of evil influences; cf. 
Kaiw. 27, 7, in the introduction to II, 10; Kauj. 30, 18, in the 
introduction to VI, 26, &c. See in general Oldenberg, Die Religion 
des Veda, p. 267, and the index under ' kreuzweg.' 

3 For the sieve, see the introduction to VI, 26. 
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which is hypermctric, and seems to suggest a slurred 
reading of the five syllables preceding the caesura, perhaps 
6m y6 baddha/* for ayaw y6 baddhaA (cf. Avestan aem). 

b. baddhaA and suyataA may refer either simply, or with 
double entente to the mental condition of the patient, 
' bound and checked by the fetters of the dementia.' 

o. Zimmer, p. 393, 'dann wird er dir deinen antheil 
darbringen.' But adhi kar does not seem to bear any such 
interpretation. 

Stanza 3. 

a. Zimmer renders devainasa by ' sin against the gods ; ' 
Ludwig, ' von befleckung (where is there a corresponding 
word in the original ?), siinde gegen die gotter, der wan- 
sinnig.' It does not seem that the gods madden him that 
offends against them, a mere sight of them suffices : see 
Mahabh. Ill, 14501, 'the man who, awake or asleep, 
beholds the gods quickly becomes mad ; that is known as 
possession by the gods.' Our translation, too, preserves 
the parallelism between the first two Padas. Indeed, 
devainasa seems to mean outright ' the sins committed by 
the gods.' See the introduction to VI, 112, and Proc. Amer. 
Or. Soc, March, 1894 (Journal, vol. xvi), p. cxix ff., and 
cf. especially Apast. Sr. XIII, 17, 9; Pa«£. Br. I, 6, 10 
(devakrz'tasyai * nasa/z). Thus also Sayawa, devakrftam 
enas . . . devakr/tat papad upaghatad unmaditam. Cf., 
perhaps, also VIII, 7, 28. 

b. Read yathanunmadito for yadanunmadit6 : the corrup- 
tion is due to 1 d. 

Stanza 4. 

a. At AV. II, 2, 5 the Apsaras are designated as the 
' mind-bewildering ' wives of the Gandharvas ; at Tait. S. 
Ill, 4, 8, 4, ' the Gandharvas and Apsaras render mad him 
that is mad.' In the sequel of the latter passage it is stated 
that it is necessary to quiet them (jamayati, cf. st. 2 a). 
The expression punar da is used in the sense of ' give back, 
give up possession,' rather than in the derived sense, ' make 
well, restore.' All this seems to be well founded in the 
early Hindu view; in RV. X, n, 2 the Gandharvi and the 
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woman of the waters (apya yoshana) perform a similar 
service : ' And the Gandharvi, the woman of the water, 
spake ; when the reeds rustle may she protect my mind V 
Primarily, the madness which the Gandharvas and Apsaras 
can cause, and which they are called upon to remove, is, in 
accordance with the general character of these divinities, the 
madness of love ; cf. the story of Urvaji and Pururavas 
(RV. X, 95, especially st. 14). 

VI, 113. Commentary to page 164. 

This and the following hymn reflect a cycle of legends to 
which the translator has devoted an article in the Proc. 
Amer. Or. Soc., March, 1894 (Journal, vol. xvi, p. cxix ff.), 
entitled, ' Trita, the scapegoat of the gods.' Without the 
light of the conceptions there alluded to the hymns are 
hardly intelligible *, and a brief statement of them here will 
not be out of place. At Maitr. S. IV, 1,9, it is stated that 
the gods did not find a person upon whom they might be 
able to wipe off from themselves the bloody part of the 
sacrifice, i.e. their guilt. Agni spat upon the waters, and 
successively three personages, Ekata, Dvita, and Trita, were 
born. The gods wiped off their guilt upon them ; they in 
turn wiped themselves upon one who was overtaken by the 
rising sun, i.e. one over whom the sun had risen while he 
was asleep ; this one wiped himself upon one who was over- 
taken by the setting sun ; he upon one afflicted with brown 
teeth ; he upon one with diseased nails ; he upon one that 
had married a younger sister, before the older was married ; 
he upon one whose younger brother had married before 
himself; he upon one who had married before his older 
brother ; he upon one who had slain a man ; he upon one 
who had committed an abortion. ' Beyond him who has 
committed an abortion the sin does not pass.' 

In Tait. Br. Ill, 2, 8, 9 ff. the same story is told with 

1 Cf. Pischel, Vedische Studien, I, 188. 

* Cf. Contributions, Third Series, Journ. Amer. Or. Soc. XV, 
163; Fifth Series, ib. XVI, 3. 
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variants, the chief difference being that the culminating 
sin is the slaying of a Brahman : ' Beyond the slayer of 
a Brahman the sin does not pass.' Still other versions 
occur in the Ka//4. S. XXXI, 7; Kap. S. XLVII, 7 (cf. 
also Sat. Br. I, 2, 2, 8 ; Katy. Sr. II, 5, 26 ; Mahidhara to 
Va^\ S. I, 23 ; Apast. St. I, 25, 15) ; and similar lists of 
sinful personages are to be quoted from a variety of Sutras, 
and later Smarta-texts ; see Delbriick, Die Indoger- 
manischen Verwandtschaftsverhaltnisse, in the Transac- 
tions of the Royal Saxon Society, vol. xi, nr. v, p. 578 ff. 
(200 ff. of the reprint) ; cf. also Zimmer, Altindisches Leben, 
p. 315. All those mentioned in the lists are obviously 
regarded as burdened with guilt (^nas); and the legend 
clearly marks them as persons upon whom, therefore, the 
guilt of others may be unloaded. * 

In another version of the legend, Sat. Br. I, 2, 3, 1 ff., 
Trita and his two shadowy companions Ekata and Dvita 
roam about with Indra, and when the latter slays Vlrvarupa, 
the son of Tvash/ar, they are saddled with this crime, 
equivalent to the murder of a Brahman, because they ' knew 
about his going to be killed.' The truth is this : Indra's 
drastic performances upon the great variety of demons 
whom he slays, coupled as they are at times with wiles and 
treachery, have not failed to arouse the compunctions of 
a certain school of Vedic moralists (see, e.g. TS. VI, 5, 1, 
1-3 ; Tait. Br. I, 7, 1, 7. 8 ; Pank. Br. XII, 6, 8 ; XX, 15, 6 ; 
Maitr. S. IV, 3, 4 ; 5, 6), and they have given rise to the 
notion of misdeeds on the part of the gods in general 
(devainasa, AV. VI, in, 3; X, 1, 12). It was natural, 
now, that some personage closely associated with Indra — 
a personage, moreover, who could be construed as sub- 
servient, or at least ancillary to him — should be picked out 
for the unenviable position. For this Trita seems fitted in 
an eminent degree. Trita is the double of Indra in his 
struggle with the demons (RV. I, 187, 1), or his coadjutor 
(RV. 1, 52, 5 ; V, 86, 1 ; VIII, 7, 24, and especially X, 8, 8). 
Whether we regard him as the faded predecessor of Indra 
in the rdle of a demiurge, being, as it were, the Indo-Iranian 
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Hercules (cf. the Avestan Thraetaona Athwya) ; whether 
we regard him as Indra's lieutenant (see the passages of 
the RV. just cited) ; or whether we follow Bergaigne, La 
Religion V&jique, II, 326, 330, in viewing him as a divine 
sacrificer; in each case the moralising fancy, which would 
whitewash the cruelties incidental upon Indra's valued 
services, naturally alights upon Trita, and makes him bear 
the burden of his superior's misdeeds. And this again has 
been generalised so that in AV. VI, 113 the gods in general, 
without specification, are said to have wiped off their guilt 
upon Trita. He in his turn passes off his guilt upon the 
sinners among men. 

The rites within which AV. VI, 1 12 and 1 13 are embedded 
in Kauj. 46, 26-9 have for their object the removal of the 
sin of him whose younger brother marries first, as also of 
the prematurely married younger brother. Symbolically 
the sin is again removed, this time to a non-living object, 
to wit: 'While reciting VI, 112 and 113 (the performing 
priest) ties fetters of mu«ga-grass upon the limbs of the 
parivitti and the parivividana 1 , as they sit at the edge of 
a body of water (a river), washes them by means of bunches 
of grass, and rinses them off. Placing other fetters upon 
the foam (in the river) he lets them flow away while reciting 
the hemistich, VI, 113, a c, d. And having entered the 
dwelling (the priest) sprinkles them while reciting all the 
hymns to the waters (see Kauj. 7, 4, note). 

The treatment of the Kaurika embraces but one aspect 
of the hymn, in employing it in connection with the ex- 

1 Darila, ' the younger brother along with the unmarried older 
brother.' Kerava somewhat differently, ' an expiatory performance 
for him who marries, sets up the fire, and is consecrated for the 
soma-sacrifice, while the older brother is living.' Cf. the sins of 
the paryadhatar and the paryahita, ' the younger brother who sets 
up the fire, and the older brother who is passively implicated in 
the same sin ; ' and the pariyash/ar and the parish/a, ' the younger 
brother who is consecrated for the sacrifice before the older, and 
the older brother who is passively implicated in the same sin.' See 
Delbruck, 1. c, pp. 580-1 (202-3). 
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piatory performances of the parivitta and the parivividana. 
It seems that this is too narrow, and that the hymns were 
constructed to cover all the crimes in the catalogues con- 
nected with the legend of Trita, as mentioned above. This 
at least is in Kerava's mind; see the foot-note. Further, 
the text of both hymns (VI, 1 12, 3 ; 113, a) states distinctly 
that the sins in question shall be wiped off upon the abor- 
tionist, the bhruwahan, whose crime figures as a most 
shocking one at the end of the lists. This indicates that 
the entire list of sins is in the mind of the poet, even though 
he intends to direct his charm against some special part of 
them. Finally, the expression dvadajadha" in VI, 113,3, 
refers, in my opinion, again to the list of crimes which are 
stated variously as from 9-11 in number, the use of the 
numeral ia being due to its formulary and solemn character. 
From all this it seems to me that the hymns have in mind 
at least all those sins that arise from the inversion of the 
order of precedence as between the younger and older 
brothers, and probably the rest also. 

The hymns have been translated by Ludwig, Der Rig- 
veda, 111,469,444 ; Grill 2 , pp. 15, 171 ; Hardy, Die Vedisch- 
brahmanische Periode, p. aoi. Cf. also Zimmer's luminous 
allusion to VI, 113, Altindisches Leben, p. 315 ; and Ber- 
gaigne et Henry, Manuel V^dique, p. 154. Ludwig intro- 
duces VI, 11a with the caption ' Heirat. Fur vater mutter 
sohn,' and defines it (1. c, p. 470) as follows : ' Der bruder 
der vor seinem altera geheiratet hat, oder (so the text) der 
altere, der den jiingern friiher hat heiraten lassen, hat 
dadurch trockenheit verursacht. Er wird gebunden, seine 
frau, sein kind, bisz der regen ihn erlost.' Support for this 
statement is wanting, and the author has not defined his 
motives. Grill treats both hymns rather too vaguely under 
the caption 'krankheit' (p. 8ff.). The Anukrama«i defines 
VI, 112 as agneyam ; VI, 113 as paush«am. 

Stanza 1. 

a, b. Our reference of the pronoun ayam to the delin- 
quent younger brother, the parivividana or parivettar, while 
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not altogether certain, seems better than Grill's to some 
disease, a conception which leads him to emend the word 
to iyam (sc. grShlA). Both Ludwig and Grill, moreover, 
refer gyeahfAim to ' the father,' who, to be sure, is mentioned 
in st. 2 in a general way, along with the mother and the 
sons, ' release them all, father, sons, and mother.' This is 
simply another way of saying, ' release the entire family 
from the consequences of the sin committed by a single 
member.' The point of the hymn is stated in the first 
Pada, and their rendering of ^yesh/^am causes them to 
miss it 1 . 

I do not know whether the selection of Agni as the 
helping agent is of the general sort, or whether it refers 
to the legends reported above, in all of which Agni plays 
a part. In the versions of the Maitr. S. and Tait. Br. Agni 
helps the gods to free themselves from their pollution, and 
he is introduced also in the narrative of the Sat. Br. But 
in general Agni chases away evil demons, protects against 
poverty, straits, and enmities (RV. IV, 11,5); especially 
does he remove the consequences of sin, vy ena#*si sisratho 
vi'shvag agne (RV. IV, 12, 5). 

o. Grahi is the attack of disease personified as a female 
demon. Since the word is derived from the root grah, 
' seize,' she is supposed to fetter the sick person (cf. the 
second stanza), and the medicine man's practices take 
the turn of freeing him from them symbolically ; see the 
Kaorika above, and cf. RV. X, 161, 1 ; AV. II, 9, 1. 

d. ' May all the gods give thee leave,' i. e. may they 
support thee in thy undertaking, as e.g. Agni is supported 
by a train of gods when he drives out fever in AV. V, 
22, 1. 

1 The entire hemistich, however, may have been secondarily 
adapted to the present situation : gyesh/Aim vadhit reminds us of 
£yesh//4aghnr, the designation of a certain constellation (VI, no, 2), 
and Pada b repeats formulaically VI, no, 2 b, which obviously 
alludes to the constellation mula. Cf. the introduction to that 
hymn and the note on its second stanza. 
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Stanza 2. 

b. The use of the number three is formulary and solemn. 
I see no possibility of pointing out any three persons of 
the family, especially subject to the consequences of the 
illegal marriage, since primarily only the parivitta and the 
parivividana are involved. The cataloguing of father, sons, 
and mother in Pada d simply expands the notion contained 
in the solemn number three. 

Stanza 3. 

a. For parivitta the Kaurika (46, 26) substitutes the 
synonymous parivitti. Ludwig's suggested emendation to 
parivetta, 'the younger brother who marries before the 
older' (= parivividana in the Kaur., I.e.), is unnecessary, 
since both brothers alike are affected by the sin, wherever 
these conceptions crop out, and the mention of the older 
is as appropriate as that of the younger ; cf. the monograph 
of Prof. Delbriick cited above, p. 578 ff. (200 ff.). 

o. vimu£o hi sdnti is difficult to translate ; literally, ' they 
are loosenings,' i.e. the fetters are subject in their very 
nature to the charm instituted to loosen them. Grill, in 
his note, paraphrases prettily, but not quite in accordance 
with the situation, ' denn sie sind Stricke der Ausspannung.' 
Ludwig, rather vaguely, 'denn es sind die befreier da 
(oder : denn es ist regen gekommen).' Possibly vimu^o 
is genitive singular, and the expression is to be rendered 
' for they belong to release,' i.e. are subject to release. The 
poet sacrifices rigorous logic to the pun which is secured 
by introducing vimu£o after vf mu£antam. The word 
vimu£o, moreover, foreshadows the statement about Pushan 
in Pada d, since he is designated in RV. I, 42, 1 ; VI, 55, 1 
as vimu^o napat, 'the son of release,' i.e. ' the releaser' par 
excellence (cf. sahaso napat, and the like), and in RV. VIII, 
as vimo^ana, ' the liberator.' 

d. The Pada is very characteristic in that it assigns quite 
definitely the conceptions at the base of the hymn to the 
cycle of ideas which are worked up in the legends reported 
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in the introduction. Pushan is asked to wipe off (mr/kshva, 
from root maiy, the technical verb in those legends) the 
sin upon the abortionist (bhru«ahan),his sin being greatest : 
' beyond him that has committed an abortion the sin does 
not pass ;' see Maitr. S. IV, 1, 9, and the corresponding 
passages of the Kanaka and Kapish/ziala Sawhitas, as 
quoted by Prof. Delbriick, 1. c, pp. 579 (201) ff. Cf. also VI, 
113, 2d. 

VI, 113. Commentary to page 165. 

For the conceptions at the base of this hymn, see the 
introduction to VI, 112. The statements here are more 
general than in the preceding, but the sins consequent upon 
the precedence of the younger brother are especially in the 
mind of the poet, at least if we trust the tradition of the 
ritual ; cf. the discussion of this point, above. 

Stanza 1. 

b. It is not absolutely necessary to emend enaw to enan 
(i.e. enad) with the Pet. Lex., s. v., trita b), and Grill 2 , p. 171, 
since the masculine enam may refer to papmanam, abstracted 
from papman in 2 a. Read mamr^e, and cf. Kiihnau, Die 
Trishtubh-Jagati-Familie, pp. 69-71, and Oldenberg, Die 
Hymnen des Rig-veda, p. 477. 

o, d. Read tua graaTiir, in order to obtain a ^agati-pada 
in the midst of a trishftibh stanza, and cf. Oldenberg, 1. c, 
p. 115 ff. Note the pun between anaje and na^ayantu ; 
cf. Ill, 7, 6. Both Padas are repeated in st. 3. 

Stanza 2. 

For the first hemistich, cf. Tait. Br. II, 2, 9, 2. 

c. Cf. I, 8, 1 ; VI, 14, 3 5 X, 1, 10 ; 4, 20 ; RV. X, 

155. 3- 

d. The identity of Padad with VI, 112, 3 d elicits certain 
text-critical remarks from Dr. Grill, which are, to say the 
least, premature. The repetition of the Pada does not 
suffice for the basis of textual manipulations, and the 
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appearance of Pushan, in addition to Agni, upon the scene 
is sufficiently accounted for by the suggestion of the root vf 
mu£ ; cf. our note on VI, 11 a, 3 c. 

Stanza 3. 

a. The expression, 'deposited in twelve places is that 
which has been wiped off TWta,' contains a distinct refer- 
ence in round number to the list of delinquencies, stated 
variously as being from nine to eleven, through which 
Trita's sin passes as it is transferred among men, from one 
sin to another ; see the introduction above. Sayawa makes 
out the count by counting the gods as one, the three Aptyas 
as three, and eight human sinners : he who is caught asleep 
by the rising sun, and seven others. 

b. Read manushyaenasani in accordance with the divi- 
sion of the Padapa/j&a, or manushiyainasani. 

0, d. Identical with 1 c, d. 



VI, 114. Commentary to page 164. 

In accordance with the general character of its contents 
this hymn is employed, in connection with one or more of 
those following, on a considerable number of occasions. 
At Kauj. 46, 30-32 the entire anuvaka beginning with our 
hymn is employed in expiatory rite at the death of one's 
teacher; at 46, $3-35 in connection with an expiatory 
offering from one's store of grain and provisions ; at 46, 
36-40 in connection with the discharge of one's debts on 
the death of the creditor 1 . Still more secondary is the 
use of these hymns at Kauj. 60, 7; 67, 19 (here only VI, 
114, 115, 117), in connection with the sava or brahmaudana, 
the solemn presentation of the priest's rewards; and at 
Vait. Su. 22, 15; 23, 12 ; 30, 22 ; Santikalpa 17, 18 ; Ath. 
Parly. 22,4 ; 39, 11. Similar formulas to those contained 

1 So according to Darila : Kerava and Sayawa with better reason 
perhaps restrict the recitation to VI, 11 7- n 9, three hymns that 
deal with debt (rt'n&) explicitly. 
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in this and the next hymn occur in RV. X, 37, 12 ; Maitr. 
S. Ill, 11, 10; IV, 14, 7 5 V4f. S. XX, 14-20 ; Tait. Br. II, 
4, 4, 8 5 6, 6, 1 ; Tait. Ar. II, 3, I ; 7, 3. 

The hymn has been translated by Ludwig, Der Rigveda, 
III, 443; Grill*, pp. 45, 172. The Anukramawi, vauva- 
devam. 

Stanza 1. 

For the designation of the Brahmans as gods, see the 
note on XII, 3, 38. 

Stanza 3. 

a. m^dasvata (sc. panina) ; cf. Tait. S. VI, 3, 11, 5. The 
point is felt by Sayana who supplies pamna. Not so 
Darila at Kaur.46, 30, note, medasvata sru£a*^ya?«£uhoti. 
According to this construction it would be proper to emend 
to m^dasvatya. 

VI, 115. Commentary to page 164. 

In general the employment of this hymn coincides with 
that of the preceding, as far as the Kauri ka and Vaitana- 
sutra are concerned ; see the introduction there. The 
additional employment in Vait. Su. 8, 7, and (of st. 3) in 
30, 23 is without special significance. See also Ath. Parij. 
39, 11. For parallel passages in other texts, see the intro- 
duction to the preceding hymn. Previous translations by 
Ludwig, Der Rigveda, III, 443 ; Grill' 2 , pp. 46, 1726°. ; cf. 
also Zimmer, Altindisches Leben, p. 182. The Anukra- 
ma.nl, vaLrvadevam. 

Stanza 2. 

Sayawa, on the strength of Tait. Br. Ill, 8, 18,5, suggests 
that bhutam and bhavyam may refer to this and the next 
world. Cf. VI, 12, 2 ; XI, 4, 20, and II, 28, 3. 

VI, 120. Commentary to page 165. 

The employment of this hymn in the ritual takes place 
on the same occasions as VI, 1 14 ; see the introduction to 
that hymn, and cf. Darila's corrupt gloss on Kauj. 46, 30 
[42] M m 
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(note 5). Previous translations by Ludwig, Der Rigveda, 
111,442; Grill 2 , pp. 72, 173; cf. Muir, Original Sanskrit 
Texts, V, pp. 299, 41, 306. The Anukramawi, mantrokta- 
devatyam. 

Stanza 1. 

Cf. Maitr. S. I, 10, 3; IV, 14, 17; Tait. S. I, 8, 5, 3 ; 
Tait. Br. Ill, 7, 12, 4; Tait. Ar. II, 6, 8. 

Stanza 2. 

b. The Paippalada has trata for bhra'td, hardly an im- 
provement in the light of the connection. 

Stanza 3. 

The first hemistich recurs at III, 25, 8 a, b ; cf. Muir, 1. c. r 
I 8 , 385, note. 



VI, 127. Commentary to page 40. 

The hymn is rubricated at Kauj. 26, 33 along with five 
others (II, 7 ; 25 ; VI, 85 ; 109 ; VIII, 7) in a series which 
the Gawamala, Ath. Varis. 32, 24, designates as gawakarma- 
ga»a. In the sequel the Kaurika prescribes its employment 
twice : at 26, 34 it is recited while the patient is being 
anointed (with the powder obtained by pulverizing a chip 
of) pallra-wood of the width of four fingers 1 ; at 26, 39 it 
is employed while dregs of ghee are being poured upon 
the head of one afflicted with dropsy. Darila regards both 
treatments as cures for dropsy; Kerava and Saya«a con- 
struct them more broadly as universal remedies J . It would 
seem as though the chip of palaja-wood (butea frondosa) 
is intended to reflect the £ipiidru in st. 2 of the hymn. 
A previous translation by Zimmer, Altindisches Leben, 
p. 386. 

1 Saya«a, fcuurangulaw pala\ra*akalam pish/vd abhiraantiya 
vyadhitajartraw limpet. 

1 Sayawa, ^alodaravisarpSdisarvarogabhaisha ! g r ) artham. 
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Stanza 1. 

For vidradhd, see Grohmann, Indische Studien, IX, 397 ; 
Zimmer, Altindisches Leben, p. 386; and Wise, Hindu 
System of Medicine, pp. a 10, 284, 388, 36a. Sayawa, 
vidaraw&rilasya vrawavlreshasya. For bal£sa, see the note 
on V, 22, 11. Not at all clear is 16hita: it is either 'flow 
of blood,' or ' inflammation.' Sayawa suggests both (visar- 
pakavueshasya nama, yad va . . . rudhirasravatmakasya 
rogasya). Cf. vilohitam IX, 8, 1 ; XII, 4, 4. Shankar 
Pandit and Sayawa read visalpakasya 1 ; cf. their readings 
at XIX, 44, 2 (in the note on IX, 8, 2). Finally, the sense 
of pijritam, ordinarily ' flesh,' is by no means clear in this 
connection : we have taken it in the attenuated meaning 
'piece, bit, speck.' The Pet. Lex. suggests that it is for 
*pishitam= pish/am, but that would be equally problematic 
in any such sense as is demanded by the connection. 
Sayawa, literally, nidanabhuta//* dush/awz mamsam, i.e. 
(with a change of construction : accusative for genitive), 
'the plant shall not leave the diseased flesh which is the 
root of the afore-mentioned diseases.' Very unlikely. 

Stanza 2. 

The mushkau are likely to be bag-like swellings. Accord- 
ing to Grohmann, 1. c, p. 399, Surruta designates certain 
swellings on the neck as mushkavat, ' similar to testicles.' 
Cf. also VI, 14, 2. In Pada d j!pudrur of the vulgata is 
faulty : the MSS. and Shankar Pandit read £ipudrur ; 
Sayawa, £tpadrur (etatsa»^«o drumavijeshaA). The word 
occurs nowhere else ; cf. the introduction. 

Stanza 3. 

The last two Padas may be an afterthought. For 
ignkta.m yakshmam the compound a^rcatayakshmd occurs 
III.ii, i = RV.X,i6i, 1. Cf. Zimmer, I.e., p. 377, who tries 

1 S&yaaa, vividha/n sarpati natftmukhena jarfrasya antarvy&pnott 
«ti visarpaka£, 

Mm2 
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to define it — though by its very terms it is undefinable — as 
the name of a certain disease. 

VI, 128. Commentary to page 160. 

The present hymn, and the custom which it harbours, 
have been treated by the writer in ' Seven Hymns of the 
Atharva-veda,' Amer. Journ. Phil. VII, 4846°. According 
to the indications of the ritual the hymn is in praise of 
jakadhflma, which, as a possessive compound, means ' he 
of the dung-smoke,' i. e. ' he that prophesies from the smoke 
of cow-dung.' The .rakadhflma predicts the weather for 
a person about to start on a journey ; see below. As 
weather-prophet he very naturally comes, like our ' Old 
Probabilities,' or 'weather-clerk,' to be regarded at the 
same time as controlling the weather for good or bad — ■ 
in short, as a weather-maker. Control of the weather, as 
a delegated power, comes most naturally from the stars: 
hence these are said, in st. 1, to have made him their king. 

In the Paribhasha-sutra, Kauy. 8, 17, we have the clear 
statement that the jakadhu'ma is an old Brahman. Ac- 
cording to the Dara Karmawi, and the Atharva«iya-pad» 
dhati, at Kaus. j6, 19, one (or four) jakadhumas recite at 
a certain stage of the wedding-practices the surya-hymn 
(RV. X, 85) K In Kaur. 50, 15. 16, in the course of the 
practices of a merchant about to start on an expedition, 
the merchant, while reciting this hymn, places lumps of 
dung (sakritpi/idSiT)) upon the joints of a Brahman friend, and 
asks the .rakadhuma : ' What sort of a day shall we have 
to-day ? ' He answers : ' A fair day, a very auspicious one V 

1 suryapaAiam kurvanti. The sense of this expression is not 
altogether certain. It may mean simply, ' they read the sun,' i. e. 
for indications of weaiher. Kerava in the same place has vr»sh£- 
kapibrahmanaA suryaw paManti, a most curious statement. Does 
vr;shakapibrahma»a mean ' sun-Brihmana, astrologer,' and does 
suryam refer to the vr.'shakapi-hymn, RV. X, 86 ? 

* Sayawa, -righraw kartukamaA . . . brahmawasya samdhisho 
gomayapwaan nidhaya agnitvena samkalpya abhimantrya sutrokt- 
aprakarerca pr&maprativaiane kuryat. 
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Once more the hymn is prescribed, Kauy. ico, 3, in a pra- 
y&y£itti for an eclipse of the moon, probably on account 
of the prayer in the third stanza ; cf. also 5antikalpa 15. 
For st. 3, see Kaiw. 138, 8. 

The hymn, with the addition of sundry other stanzas, is 
repeated in an appendix to the Nakshatrakalpa, and has 
been presented in our afore-mentioned article, p. 485 ff. ; 
cf. Weber's translation of it in his Omina und Portenta, 
p. 353. The vulgata form of the hymn has been rendered 
by Zimmer, Altindisches Leben, p. 353 ; cf. also Ludwig, 
Der Rigveda, III, 187. 

Stanza 1. 

Sayana also defines jakadhflma as brahmana, but in a 
roundabout way. Primarily, according to his view, it is 
the fire in which lumps of dung have been placed, and from 
which the smoke rises (saikritaA sawbandhi dhumo yasminn 
agnau sa .rakadhuman agni/i). But agni (e.g. according 
to Tait. S. V, 2, 8, 2) is identical with brahmana ; cf. his 
words, agnitvena sawkalpya, in the note above l . In the 
brahmodya-stanza, RV. I, 164, 43=AV. IX, 10, 25, occurs 
the expression jakamdyaw; dhumam ; this is paraphrased 
in Katyayana's Sarvanukramawi and in Sharfgurujishya's 
comment (pp. 1 1, 97 of Macdonell's edition) by jakadhuma, 
' dung-smoke.' Possibly ' the fire that gives forth dung- 
smoke' (cf. Haug in the Proceedings of the Bavarian 
Academy, 1875, II, p. 506) forms the true mythic back- 
ground of these conceptions ; the Brahman interpreter may 
be secondarily called .rakadhtima. Weber, 1. c, surmises that 
it may be the first morning fire, kindled while the stars are 
still shining, and indicating by its rising or falling smoke the 
weather of the breaking day ; cf. also the same author, In- 
dische Studien.V, 257 ; X, 65 ; Nakshatra, II, 272, note ; 393. 

1 Sayawa continues, tarn jakadhumam brahmawara puri naksha- 
trS«i tarakaA r&g&nam £andramasam akurvata. According to this 
the moon (fire) is the jakadhuma, the controller of the weather. 
This is good folk-lore : the Brahmana may be the moon's repre- 
sentative on earth. 
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VI, 130. Commentary to page 104. 

This and the following two hymns x are accompanied at 
Kaur. $6, 13-14 by the following practices: 'Bean-loves' 
(mashasmaran ; Kerava and Sayana simply ' beans,' mashan) 
are thrown (upon the head of the person whose love is de- 
sired 2 ). Then the points of arrows (rara) are kindled and 
are cast in every direction about the effigy (of the desired 
person), its face fronting towards the performer. The 
bean (masha) is doubtless regarded as inflammatory food 
(cf. the Pythagorean prohibition), since it is forbidden at 
the fasts preliminary to holy practices, along with honey, 
salt, meat, and brandy; see Kaur. 1,32, and note (and 
frequently elsewhere): its fitness in a love-charm seems 
derivable from this notion. A similar practice with the 
effigy occurs at Kauj. 35, 28 (see the introduction to 

HI. »5> 

The hymn has been interpreted by Weber, Indische 
Studien, V, 244 ft*. ; Ludwig, Der Rigveda, III, 515 ; Grill 2 , 
pp. 58, 174 ff. 

Stanza L 

The pada-MSS. read WUha«^ite yinam ; Sayawa substi- 
tutes dhinam for this yfn&m. But the text of the Sawdiita- 
MSS. justifies ratha^iteyiham 3 . Weber, 1. c, p. 345, note, 
refers by way of illustration of the present epithets of the 
Apsaras to the names saw^ayanti (IV, 38, 1), ugra^fft, 
ugrawparya', and rfeh/rabhrft (VI, 118, 1. 2), and to the 
frequent warlike epithets of the Gandharvas, with whom 
they are associated closely (cf. e.g. Tait. S. Ill, 4, 7, 3). 
Grill, too daringly, emends to artha^-ftam artha^-itiham, 
supporting his theory by a reference to IV, 38, where the 

1 Thus according to the commentators: 131 and 132 are not 
otherwise rubricated. 

* Thus Dirila ; according to Kejava, upon his couch, house, or 
bed ; according to S&yawa, on the ground which he walks. 

* The hymn is wanting in the PaippalSda. 
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Apsaras are implored for help in gambling. He supposes 
that they ' gain their object ' both in play and in love. 

VI, 131. Commentary to page 104. 

For the practices connected with this hymn, see the 
introduction to the preceding. Previous translations by 
Weber, Indische Studien, V, 244 ff. ; Grill 2 , pp. 58, 175 ff. 

Stanaa 2. 

Anumati is the goddess of favour and consent ; cf. the 
play of words in anu manyasva (as in VII, 20). Akuti 
is the goddess of schemes. In XIX, 4, 2 she is called 
jHttasya mats', ' mother of thought ' (' the wish is father to 
the thought ')• Cf. Ill, 8, 5 ; V, 8, 2, &c. 

VI, 132. Commentary to page 104. 

For the practices connected with this hymn, see the 
introduction to VI, 130. It has been translated by Weber, 
Indische Studien, V, 245, who supposes that it is the text 
of a brewing-charm (sudzauber), in which the person de- 
sirous of love boils some concoction that attracts irresistibly 
the coy beloved. But the absence of any such practice in 
connection with the hymn casts much doubt upon this 
interpretation. It seems rather to allude to some mythic 
touch (akhyayika). Sayawa suggests that the gods either 
poured love into the water, to quench him, or that they 
placed him into the atmospheric waters as ruler of all lovers. 
Varuwa in the refrain is, of course, in the position of lord 
or controller of those waters, and varuwasya dharmawa is 
not remote from the meaning ' by the permission or order 
of Varu«a.' The whole savours of the conception that the 
gods poured smara into the waters either by way of 
punishing him for his attacks upon themselves l , or in order 

1 Cf. the stories of their burning Kama, ' love,' e. g. Muir, Original 
Sanskrit Texts. I s , 1 1 2 ; IV*, 364. Or is there still a different notion, 
namely that the fruitful waters are the natural seat of love ? 
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to quench him, and that the person practising the charm 
kindles him anew with the permission of Varu«a. 

Stanza 1. 

b. In Tait. S. Ill, 4, 7, 3, the Adhis, 'yearnings,' are 
personified as the Apsaras, the wives of Kama, ' love,' the 
Gandharva. 

Stanza 3. 

Indrawi is the goddess of successful and happy conjugal 
love; see our Contributions, Sixth Series, Zeitschrift der 
Deutschen Morgenlandischen Gesellschaft, XLVIII, 551 ff. 



VI, 136. Commentary to page 31. 

The plant nitatni, ' she that takes root ' (cf. the note on 
III, 12, 4d, and Ait. Br. VII, 31, 3), is not mentioned else- 
where. In Tait. S. IV, 4, 5, 1 ; Ka//i. S. XL, 4 ; Vish«u, 
LXVII, 7, the word designates a personification of one of 
the bricks of the fire-altar (ish/aka); in Tait. Br. Ill, 1, 
4, i, one of the stars of the constellation kr/ttika. This 
and the next hymn are supplied with practices at Kaus. 31, 
28, to wit: The fruit of (the plant) mentioned in the 
mantra (i. e. the nitatni *), together with the plants ^ivt and 
alaka a , (are concocted into a solution) and poured (by the 
medicine-man) who is clothed in black and has eaten 
black food 3 , in the early morning before the rise of the 
crows (upon the head of the person for whom the hair cure 
is undertaken). The exact virtue of these plants escapes 

1 The scholiasts agree in defining this by ka£ama£f. The word 
is not elsewhere quotable as the name of a plant, but is mentioned 
in Bohtlingk's Lexicon as a kind of spirituous liquor. 

2 Cf. Kaufika, Introduction, pp. xlv and 1. Sayawa has ^ivanlt 
for givl, and bhr/ngara^a for Slaka. On p. xlv we have written 
alaka, but Darila has alakS. On the other hand Bohtlingk's Lexicon, 
vol. i, p. 294, mentions alaka=a!arka, 'calotropis gigantea.' 

* That is sesame, beans, and the like ; cf. Kaurika, Introduction, 
p. xlix. 
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our knowledge ; the black colour symbolises, perhaps, the 
(black) hair. 

The hymn has been translated by Zimmer, Altindisches 
Leben, p. 68 (cf. also p. 264) ; Grill 2 , pp. 50, 176. The 
Anukramani, vanaspatyam, by keravardhanakama Vitahavya 

(VI, i37, i). 

Stanza 3. 

b. For vriskite the Pet. Lex. suggests vris&yate. So 
also Sayana, kAidya.te. Cf. the note on XII, 4, 12. 

VI, 137. Commentary to page 31. 

For the employment in the ritual see the introduction to 
the preceding hymn. Previous translations by Ludwig, 
Der Rigveda, III, 512 ; Zimmer, Altindisches Leben, p. 68 
(cf. also p. 264) ; Grill 2 , pp. 50, 176. The Anukramawi, as 
in the preceding. 

Stanza 1. 

No further trace of this curious, probably ad hoc, legend 
(akhyayika) has been found. Sayawa cites no parallels. 
Gamadagni is mentioned in connection with helpful charms 
at II, 32, 3 ; V, 28, 7 ; for Asita, cf. the note on I, 14, 4. 

Stanza 2. 

Zimmer renders abhfruna, ' with the ringer ; ' so also 
Sayawa with the Naigha«/uka 1 1, 4. 5, angulibhi//. I do 
not feel altogether convinced that the Pet. Lex. (s. v. abhiju) 
is right in denying this meaning. 

VI, 138. Commentary to page 108. 

Unsavoury and obscure is the performance associated 
with the recital of this hymn at Kaor. 48, 32-34. Urine 
and dung are put into the skin-bag that covers the tail of 
a calf, they are covered up with kaku£a-fruits 1 , the entire 

1 For jepyi, ' skin of the tail,' see Kauj ika, Introduction, p. liv ; 
for kakuAa, ibid, xlviii. The latter word, however, is explained by 
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mess is crushed and dug into the ground \ Next (Stitra 33) 
the (same) skin-bag and a reed (are crushed and dug into 
the ground ?). Finally (Sutra 34) the reed is stuck into 
the skin-bag and again dug into the ground (?). The 
Sutras are extremely brief, and the scholiasts do not make 
clear these performances which reach the lowest plane even 
of Atharvanic doings. 

The hymn has been rendered by Weber, Tndische Studien, 
V, 246 ; Ludwig, Der Rigveda, III, 470 ; cf. also Geldner, 
Vedische Studien, I, 131 ; Zimmer, Altindisches Leben, 
Index, p. 455 a. 

Stanza 1. 

d. The exact meaning of oparfnam escapes us, owing to 
the complete absence of graphic representations. The 
lexicons, Weber and Zimmer, ' gelockt ;' Ludwig, ' bezopft.' 
Sayawa, as the scholiasts in general, derives opara from the 
verb uparete, and arrives at the meaning ' one with female 
organs ' (strivyaaganam). Geldner, I.e., has gone peculiarly 
astray in comparing the cuckold and translating 'with 
horns,' since in Maitr. S. II, 7, 5=Tait. S. IV, 1, 5, 3 = 
Va^-. S. XI, 56 the goddess Si ni vail is described as suka- 
parda sukurlra svopara. All three epithets obviously refer 
to female methods of dressing the hair and the head. The 
notion here is that the eunuch shall develop hermaphroditic 
characteristics, and hence assume the head-gear of a woman. 
See stanzas 2 and 3, and cf. in addition AV. VIII, 6, 7*; 
IX, 3, 8 ; Apast. Sr. X, 9, 5-7 ; Sat. Br. V, 1, 2, 14 ; 
4, 1, 1; Katy. Sr. XIV, 1, 14; XV, 5, 22. The opara 

Karava in a very different way, namely, tasya (sc. vatsasya) vr/sha- 
naiA, i.e., the skin containing the mutrapurisham is covered up 
with the testicles of the calf. 

1 The scholiasts say, marmani nikhanati (cf. Kauj. 47,51; 48, 4). 
The digging is supposed to take place, symbolically, in the vital 
spot of the rival. 

* The Sir. Xry. tiri/fn in this passage is doubtless identical with 
the later kiri/in, and again refers to some feminine mode of dressing 
the head. 
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seems to be some form of coiffure which has become at 
this stage of the literature a characteristic ornamentation 
of women ; its primary meaning may have been ' horn,' 
but this is by no means rendered certain by Tank. Br. XIII, 
4, 3 (upon which Geldner relies), since it may be figurative 
in that sense. 

Stanzas 2, 3. 

The exact meaning of kurfra (Saya«a, keja^alam), 
kurirm (Sayawa, kuriraA kesSJt tadvantaw kuru), and 
kumba (Sayawa, abharawaw strtoam) is again uncertain, 
but they all refer to female head-gear. 



VI, 139. Commentary to page 102. 

The present charm is apparently addressed to a plant 
which is, however, not mentioned by name, unless nyastika" 
be a proper noun. The hymn is rubricated, along with 

VI, 129 and VII, 38, at Kaur. 36, 12 : the person practising 
the charm digs up a suvar£ala-plant 1 , with the ceremonies 
pertaining to the digging up of plants (cf. Kauj. 33, 9. 1 6), 
fastens (its) white blossoms upon his head, and thus enters 
the village. Neither of the two other hymns (VI, 1 29 and 

VII, 38) defines the plant more specifically 2 : the exactitude 
of the Sutra does not inspire confidence. 

The hymn has been rendered by Weber, Indische Studien, 
V, 247 ; Ludwig, Der Rigveda, III, 515. 

Stanza L 

For the formulaic numbers see the analogical parallels 
mentioned by A. Kuhn in Zeitschrift fiir vergleichende 
Sprachforschung, XIII, 133. The 4ir. A«y. nyastika" is 

1 Darila, suvarAala prasiddha trisawdhyisadrwt (cf. the introduc- 
tion to IV, 20) ; Kerava has xankhapushpi and suryavela (cf. surya- 
valli) ; Siyawa, rahkhapushpikS, ' andropogon aciculatus.' 

* Cf. however the epithet mimpzsyi, VII, 38, 1, with the descrip- 
tion in IV, 20, 1. This again points to the plant trisawdhya. 
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obscure : Kuhn and Ludwig incline to its construction as 
a proper noun, and that may be correct. Sayawa, ('the 
plant) that suppresses the characteristics of ill-luck.' Our 
rendering is etymological, and equally guess-work. 

Stanza 3. 

a. Most of Shankar Pandit's MSS. read samushpala" for 
samushyala'. Sayawa also, samushpala samyak uptaphala 
sati. The Pet. Lexs. derive the word (a &it. X«y.) from 
a root ush=ur, the weak form of vaj, 'arousing love;' 
Ludwig, doubtfully, ' procuress.' We, with Weber (' zusam- 
men uns brennend '), derive the word from ush, ' burn.' 
Everything is uncertain. 

Stanza 5. 

The hostility of the ichneumon and the serpent is known 
in Hindu literature from earliest to latest times'. The 
putting together of the serpent by the ichneumon refers 
perhaps to the cat-like antics of the animal over his prey. 
It is a lame comparison at the best. 

VI, 140. Commentary to pace i 10. 

* When the upper two teeth come before the lower, then 
there is danger of death to the parents, and the following 
expiatory rite is prescribed,' says Kerava at Kau,y. 46, 
43-46. The performance consists in scattering or offering 
(rice, barley, or sesame : cf. Kau^. 7, 5) ; in making the 
child bite some of the kinds of grain indicated in the 
mantra (st. a) ; in giving him some of the same grain 
cooked in ' holy water ' (Kauj. 9, 8 ff.) to eat ; finally, in 
making the parents eat of the same dish. 

The hymn has been rendered by Zimmer, Altindisches 
Leben, p. 321 ; Grill 2 , pp. 49, 176 ff. (cf. also Weber, 
Indische Studien, V, 224 ; Ludwig, Der Rigveda, III, 343). 
These interpreters construe the hymn as a charm for avert- 

1 Cf. V&g. S. XXIV, 26, 32 ; Tail. S. V, 5, 12, 21. 
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ing danger from the first pair of teeth in general, without 
reference to any irregularity in their appearance. Possibly 
this broader construction is the more original, Kaorika's 
being a later refinement. 

Stanza 1. 
For vyaghrau, cf. the note on VI, no, 3 ; for the com- 
bination Brahmawaspati (Brmaspati) Gatavedas (Agni), the 
note on VII, 53, 1. 

VI, 142. Commentary to page 141. 

At Kauy. 24, 1, this hymn is recited while barley (or 
grain in general, yava), mixed with ghee, is swept into 
a furrow in the grain-field by means of the plough ; then 
(three) handfuls of seed are poured (into the furrow) l , one 
with each stanza of the hymn, and these finally are covered 
(with earth). Stanza 3 is recited at Kauj. 19, 27, while an 
amulet of barley is being fastened on a person to ensure 
him prosperity (cf. Kauj. 28, 20 in the introduction to VI, 
91). The hymn is one of the class designated by the 
Atharvawiya-paddhati (at Knus. 19, 11) as push/ika man- 
traA, ' stanzas that ensure prosperity.' 

The hymn has been translated by Ludwig, Der Rigveda, 
III, 463 ; Zimmer, Altindisches Leben, p. 237 ; Grill*, 
pp. 66, 177 ff. Cf. also Bergaigne et Henry, Manuel 
V^dique, p. 156. The Anukramawi, yavyam. 

Stanza 1. 

c. Ludwig, and, independently, Aufrecht in Kuhn's Zeit- 
schrift, XXVII, 218, read pr/«ihf, • fill,' for mr/«ih/. Saya«a, 
vr*'«ihi, which he also explains, ' with a change of a letter,' 
as primhi puraya. Sensible suggestions these, but they do 
not prove that the .Saunakiya-poet did not make use of 
the bold yet natural figure of speech involved in mr/«ihf 
(' full unto bursting,' ' zum bersten voll '). Cf. the note on 
III, I, 2. 

1 Cf. RV. VIII, 78, 10. 
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Stanza 3. 

a. Saya«a, upasadaA upasattaraA (cf. Ill, 12,6 c) upagan- 
tara/t karmakari/*. This is essentially correct. The western 
translators take the word as an abstract noun, ' stores ; ' 
Ludwig, ' ansatze ' (? ' aufspeicherungen '). 

VII, 9. Commentary to page 159. 

The prayer is addressed to Pushan, the sun that watches 
over the ways, and is accompanied by characteristic prac- 
tices at Kaur. 52, 12-14: They who seek lost property 
have their hands and feet washed and anointed ; their 
right hands are then scoured, and they are started upon 
the search. The same performance is undertaken with 
dregs of the ghee, and the right hands are again scoured 
off 1 . Then twenty-one pebbles are thrown scatteringly 
upon a cross-roads. The last practice is an interesting 
instance of attractio similium : the scattering of the pebbles 
upon the cross-roads symbolises the lost objects, and at the 
same time counteracts their lost condition 2 . The second 
stanza is enlisted in the first abhayagawa, a series designed to 
secure immunity from danger, in the Gawamala, Ath. Parij. 
32, 12 (cf. Kaur. 16, 8). See also Vait. Su. 8, 13. Stanza 1 
is repeated in RV. X, 17, 6=Tait. Br. II, 8, 5, 3 ; st. 4 in 
RV. VI, 54, 9=Va^. S. XXXIV, 4 i=Tait. Br.II, 5, 5, 5. 
Previously rendered by Henry, Le livre VII de 1'Atharva- 

vtkla, pp. 4, 52. 

Stanza 4. 

Professor Henry cites the following interesting Alsatian 
charm: — 

Hailcher ant6nius von patua 
Schick mer was i ver)6re ha 
Ter teifel wert's en sine kloye ha. 

' Holy Antony of Padua, send to me what I have lost; the 
devil must have it in his claws.' 

1 The word nimrigya, at the beginning of Sutra 14 seems to 
belong to the end of Sutra 13. 
1 For the cross-roads, see the note in the introduction to VI, in, 
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VII, ii. Commentary to page 142. 

The hymn is rubricated together with I, 13 at Kaor. 
38, 8 in a somewhat obscure practice which concerns rather 
I, 13 than the present. It is employed once more at the 
upakarma, the initiation to the study of the Veda, Kauj. 
139, 8. Cf. also .Santikalpa 15. Previous translations by 
Ludwig, Der Rigveda, III, 463 ; Grill 2 , pp. 66, 178 j Henry, 
Le livre VII de l'Atharva-vdda, pp. 5, 54. The Anukra- 
mam, sarasvatam. 

VII, 12. Commentary to page 138. 

For the general aspects of the subject of this hymn, see 
Ludwig, Der Rigveda, III, 253 ff. ; Zimmer, Altindisches 
Leben, 172 ff. Kerava prefaces his exposition of the short 
performance connected with this hymn at Raw. 38, 27. 28 
as follows, atha sabha^ayakarmawy u£yante, sabhastam- 
bhanamr karma ^ayakarma tada sabhasadadharmadhikara- 
»adi ^ayate, * here are told the performances which procure 
victory in the assembly ; it is a rite which lends stability 
to the assembly, procures victory, then promotes the judicial 
acts, and so forth, of those who sit in the assembly.' The 
practices are as follows : 38, 27. ' While reciting AV. VII, 
12, the performer eats (a milk- porridge ; cf. Kauj. 7, 6). 
28. He takes hold of the pillars of the assembly-hall, and 
pays his respects to (the assembly-hall).' 

The hymn is translated in Muir, Original Sanskrit Texts, 
V, 438 ; Ludwig, Der Rigveda, III, 253 ; Zimmer, 1. c, 173 ; 
Grill 2 , pp. 70, 178 ff. ; Henry, Le livre VII de l'Atharva- 
v&ia, pp. 5, 55 ; cf. also Hillebrandt, Vedachrestomathie, 
p. 44. The Anukrama«! designates the entire hymn as 
sabhyam ; st. 1 as dvidevatyo » ta pitrya ; st. 2 as sabhya; 
st. 3 as aindri ; st. 4 as mantroktadevatya. 

Stanza 1. 

The metre of Padas a, b, d is irregular (Anukr., bhurik- 
trishAibh) ; a is catalectic, b hypercatalectic ; but we may 



Digitized by 



Google 



544 HYMNS OF THE ATHARVA-VEDA. 

read duhitraii (cf. Amer. Journ. Phil. V, p. 27). Similarly 
d may be perfected by reading pitra/*. 
d. For the appeal to the Fathers for help, cf. II, 12, 4. 

Stanza 2. 

a. For vidmd of the .Saunakiya school the Paippalada 
reads v£da vaf, and Grill and Hillebrandt adopt this 
version for metrical reasons. But the metre is not really 
improved by the change. 

b. nar/sh/a, 'mirth' (cf. XI, 8, 24), refers to the social 
not the political side of the sabha, which, in addition to 
being the meeting of the council, is also the occasion and 
place for gaming (cf. AV. XII, 3, 46), and social intercourse 
(cf. RV. VI, 28, 6). The word, too, perhaps conveys a 
double entente, nar, 'man,' and stha, 'place,' or suggests 
a quasi-superlative, 'most favourable to men.' Thus the 
variant form narfsh/Aa, V&g. S. XXX, 6, presents the effect 
of this kind of folk-etymology upon the word. Sayawa 
(as if the word were a compound na-rfsh/a), ahiw/sita parair 
anabhibhavya. 

VII, 13. Commentary to page 93. 

According to Kaur. 48, 35-36, the hymn is spoken 
against the enemies that are to be deprived of power, 
the second stanza while fixing one's regard upon them. 
Cf. also Santikalpa 15 a . The hymn has been rendered 
by Ludwig, Der Rigveda, III, 241; Grill 2 , pp. 23, 179; 
Henry, Le livre VII de l'Atharva-v6da, pp. 5, 56. The 
Anukramawi, saumyam. 

Stanza 2. 

Cf. Ludwig, 1. c, p. 265. That the sun takes away the 
strength of those who are asleep while it rises or sets, is 
a notion abundantly elaborated in connection with all holy 
practices. Such persons are designated as suryabhyudita, 
and suryabhinimrukta (-mlukta, -mlupta), and they are 

1 Quoted erroneously by Saja»a as Nakshatrakalpa. 
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regarded as being guilty of one of the ' deadly ' sins. See 
the writer in the Proceedings of the American Oriental 
Society, 1894 (Journal, vol. xvi, p. cxix), and cf. Maitr. S. 
IV, 1, 9; Tait. Br. Ill, 2, 8, 11 ; Ait. Br. I, 3, 14; Gobh. 
GWh. Ill, 3, 34; Apast. Dh. II, 5, 12, 13. 14, and else- 
where. 

VII, 35. Commentary to page 98. 

At Kaor. 36, 33-34 there is a composite charm for pre- 
venting a woman from begetting a son, or from begetting 
offspring at all. If it is intended that a certain woman 
shall not beget a male son the hymn VII, 34 is recited * ; 
if she shall not beget a child at all the hymn VII, 35 is 
recited : in either case the urine of a she-mule is rubbed 
with two stone disks, and put into the food or the cos- 
metics of the woman. And the person practising the 
charm looks at the parting in the hair of the woman. 
The charm is full of symbolism. The she-mule is sterile : 
'She-mules do not propagate ' (Tait. S.VII, 1,1,3; Ait. Br. 
IV, 9, 1 ; cf. Adbhuta-brahmawa 7). The rubbing between 
two stones is symbolic castration. The eyes are fixed with 
evil intent upon the woman's parting in the hair (slmanta) : 
this seems to be the obverse of the stmantonnayana, the 
well-known ceremony during a woman's pregnancy, in- 
tended to ensure successful issue. Cf. also Ath. Pari.?. 7. 

The hymn has been translated by Ludwig, Der Rig- 
veda, III, 477 ; and by Henry, Le livre VII de l'Atharva- 
v<5da, pp. 13, 67. 

Stanza 1. 

The stanza seems hardly in touch with the remaining 
two, or with the construction imparted to the whole by 
the Sutra. Ludwig omits it in his rendering of the hymn. 
Its sense, taken by itself, is that of a battle-song. Pada b 
is identical with VII, 34, 1 b. 

1 ' O Agni, drive away the rivals of mine that are already born ; 
drive away, O Cratavedas, those that are not yet born. Place under 
my feet those that fight against me. May we, exempt from guilt, 
live in ihy freedom 1 ' 

[42] N n 



Digitized by 



Google 



546 HYMNS OF THE ATHARVA-VEDA. 



Stanza 2. 

The rendering of the words hiraV* and dhamani^ is 
necessarily vague: see the note on I, 17, 3, and cf. VI, 
90, 2. Ludwig, ' darme,' and ' adern.' Saya«a, very pre- 
cisely, 'small veins,' and 'thick arteries.' That may be 
the correct philological interpretation of the words, but in 
that case the stanza must have been originally constructed 
as a charm to stop flow of blood from the body. 

VII, 36-37. Commentary to page 96. 

Both stanzas are recited at the ' rites of the fourth day ' 
(£aturthikarma), the performances immediately preceding 
the consummation of marriage. At Kauj. 79, 2 bride and 
bridegroom anoint one another while reciting VII, 36 ; at 
79, 7 the bride 1 envelops the bridegroom in her robe while 
reciting VII, 37. 

Previous renditions by Weber, Indische Studien, V, 248 ; 
Grill, pp. 55, 179 ; Henry, Le livre VII de l'Atharva-v^da, 
PP- 1 3, 67. The Anukramawi (VII, 36), mantroktakshi- 
devatyam ; (VII, 37), lingoktadevatyam. 

Stanza 1. 

a, b. The sense is : ' May our eyes with their brightness, 
our faces with their freshness, inspire us with love for one 
another ! ' 

Stanza 2. 

For manu^ata, cf. XIV, 2, 41. The second hemistich is 
nearly identical with VII, 38, 4 c, d. 

VII, 38. Commentary to page 103. 

For the practices associated with this hymn, see the 
introduction to VI, 139. The charm is there undertaken 
by a woman, here by a man. It has been translated by 

1 Not so the Paddhatis, vastre«&*/Madayati tau, i.e. the priest 
envelops the two. But this is contrary to the context of the stanza. 
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Weber, Indische Studien, V, 249 ; Ludwig, Der Rigveda, 
III, sis; Grill 2 , pp. 59, 179; Henry, Le livre VII de 
l'Atharva-veda, pp. 14, 68. The Anukramawi, vanas- 
patyam. 

Stanza 1. 

b. For mawpayydm, cf. IV, 20, 1, and note. The abso- 
lutely literal translation of the word is ' the plant that sees 
me 1 ,' but the formation is so artificial that it may also 
mean ' the he-sees-me-plant,' i. e., in effect, the plant that 
draws his attention towards me. The epithet abhirorudam 
suggests that the plant may in reality be so strongly 
scented as to draw tears. 

Stanza 2. 

For legends of Indra's seduction by a female demon, see 
Sankh. Br. XXIII, 4 ; Ka/Vi. S. XIII, 5 (Indische Studien, 
III, 479; V, 249, 453) ; cf. the note on I, 24, 1. 

Stanza 4. 

The sense is : In this affair of our love my voice shall 
rule ; thine shall rule in the assembly, where it is fitting that 
a man's voice shall be listened to. Padas c, d are nearly 
identical with VII, 37 c,d. Cf. Maitr. S I V, 7, 4 (p. 97,1.15). 

VII, 45. Commentary to page 107. 

For the practices connected with this hymn, see the 
introduction to VI, 18. It has been translated previously 
by Weber, Indische Studien, V, 250; Ludwig, Der Rig- 
veda, III, 514; Grill 2 , pp. 29, 180; Henry, Le livre VII 
de l'Atharva-veda, pp. 16, 72 ff. The Anukrama«i, irshya- 

panayanam. 

Stanza 1. 

There is no allusion in the ritual to any precious sub- 
stances gotten from a distance. The description here 

1 In this spirit Saya»a, mStn cva nari/rc pajyat mamai*v£>nuku- 
lam. But he offers also our rendering as an alternative, mam eva 
patye pradawayat. 

N n 2 
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given would suit either saindhavam, 'salt,' or guggulu, 
'bdellium' (cf. XIX, 38, 2). Perhaps, however, it simply 
tries to magnify the cost and potency of some ordinary 
substance (Kauj. 36, 25) by deriving it fictitiously from an 
unknown country far away. 

Stanza 2. 

Note the subtle symbolism of Kauj. 36, 27 : the jealous 
man drinks water which has actually cooled the heated axe. 

VII, 50. Commentary to page 150. 

For the practices associated with this hymn, see the 
introduction to the first part of IV, 38. Stanzas r, 2, 5, 
8, 9 seem to have been composed directly with reference 
to the situation 1 : st. 3 ( = RV. V, 60, 1); st. 4(=RV. I, 
102, 4); and stanzas 6. 7 (=RV. X, 42, 9. 10) are adapted 
secondarily to the purpose in hand ; see the notes below. 
Previous renderings by Ludwig, Der Rigveda, III, 455; 
Zimmer, Altindisches Leben, p. 285; Grill 2 , pp. 71, 180; 
Henry, Le livre VII de l'Atharva-veda, pp. 18, 75 ff. Cf. 
also Muir, Original Sanskrit Texts, V, 430. The Anukra- 
ma«t, aindram, composed by kitavabandhanakamo*ngira/j 
(cf. st. 1). 

Stanza 1. 

d. badhyasam is ambiguous. Sayawa reads vadhyasam 
(hanishyami) ; the Anukramawi, above, has in mind the 
root bandh, ' bind.' Of Western translators, Grill, ' fahn ' 
(fangen) ; the rest, ' slay.' 

Stanza 3. 

Adapted from a hymn to the Maruts, RV. V, 60, 1 ; 
Maitr. S. IV, 14, 11 ; Tait. Br. II, 7, 12. 4. Pada b con- 
tains the words vl kayat Vrit&m naA, derived from the 
sphere of the gamester's speech. Note the word lxritim 
in the preceding stanza. 

1 In the case of the second stanza this is not altogether certain : 
it savours of the Maruts. One may imagine Indra as the speaker. 
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Stanza 4. 

Adapted from an Indra-hymn ; cf. RV. I, 102, 4. The 
words vay&tn ^ayema . . . bhdre-bhare render the stanza 
usable on the present occasion. 

Stanza 5. 

The words sa/«likhitam and sawrudham are hopelessly 
obscure. I have rendered sawzlikhitam as though it meant 
' scratched clean,' ' cleaned out.' The rendering of saw- 
rudham is purely etymological. Saya«a, loke hi kitavaV; 
asmin pade pratikitavam aksharalakadibhi^ sawrotsyami»ti 
ankan kurvanti tatrai * va ka. sawzrundhanti. t&drisaA prati- 
kitavo*tra sawbodhyate, he kitava sawdikhitaw* padeshu 
samyag ankan likhitavantam api tvam a^aisham . . . sa*«- 
roddharam api tvam agaisham ,g-ayami. yadv& sawlikhi- 
tam samyag likhitam >tihnitaw padam abhilakshya tvam 
ga.ya.mi, uta api ka sawrudham . . . tadrisam sthanam abhi- 
lakshya tvam ^-ayami. The Pet. Lexs. regard both words 
as obscure termini of the game. Ludwig, ' ich hab dir 
abgewonnen das zusammengekratzte, ich hab dir abge- 
wonnen das zusammengescharrte.' Grill, ' was du ein- 
streichst,' and, ' was du zuriickbehieltst.' Henry, ' (je t'ai) 
gratte de fond en comble (?), et j'ai gagne* l'enjeu total (?).' 

Stanza 6. 

Adapted from an Indra-hymn, RV. X, 42, o=AV. XX, 
89, 9 (cf. also RV. X, 43, 5), where the gamester and the 
game appear by way of comparison. In Pada c, devakamo 
is felt in our version to have the double sense ' loving play,' 
and ' loving the gods.' It may be questioned whether the 
same intention is present in the RV. 

Stanza 7. 

Adapted from RV. X, 42, 10, &c.=AV. XX, 17, 10, &c. 
Its juxtaposition in the RV. with the preceding stanza, 
and the occurrence of ^ayema, have brought it into the 
Atharvan compilation. 
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VII, 52. Commentary to page 136. 

This hymn is catalogued in the gawa or series called 
sa/wmanasyani in Kauj. 12, 5, and is accompanied by the 
practices described at AV. Ill, 30. It is rubricated further 
at Kam. 9, 2, in the series designated by the Ganamala, Ath. 
ParLr. 32, 26, as the great jantiga«a. The first stanza of 
the hymn is found, with variants, Maitr. S. II, 2, 6 ; Tait. 
Br. II, 4, 4, 6. The hymn has been translated by Ludwig, 
Der Rigveda, III, 428 (cf. also p. 344) ; Grill 2 , pp. 31, 
181 ff. ; Henry, Le livre VII de l'Atharva-veda, pp. 19, 79. 
The Anukramawi designates it as sa/wmanasyam a.winam. 

Stanza 1. 

The first stanza is described by the Anukramawi as 
kakummaty anush/ubh, but the irregularity vanishes, if we 
read su^bhiaA . . . arawebhiaA. The Tait. Br. — but not the 
Maitr. S. — substitutes the classical forms svai'A and arawai/?, 
thus disguising the metre still further. 

Stanza 2. 

a. Cf. the parallel Pada, RV. X, 30, 6 c. 

b. The text as it stands l yields the following transla- 
tion : • may we not struggle with one another in fateful 
spirit.' But a suggestion of Grill seemed to me too fasci- 
nating to resist, he emends manasa dai'vyena to manasa- 
daivyena= manasa adaivyena, and our translation presup- 
poses this text. At RV. II, 23, 12 we have, adevena 
manasa y6 rishawyati . . . ^-fghawsati, ' he who attacks in 
a spirit displeasing to the gods . . . (and) desires to murder.' 
Prof. Henry's rendering, 'ne point lutter contre l'esprit 
divin,' though possible grammatically, imposes upon manas 

1 Shankar Pandit, with S£ya»a and many MSS., reads yushmahi 
for yutsmahi. Saya»a, mi viyuktd bhuma. Another variant yu/M- 
mahi is nothing but a misspelling of yutsmahi ; cf. Kaurika, Intro- 
duction, p. Ixi, and variant forms like kaputsala and kapuMala 
(Bohtlingk's Lexicon). 
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the meaning of ' law, decree,' and the like, and has an 
un-Vedic flavour according to my judgment. 

c, d. Literally, ' may the noises not arise when there is 
frequent (continuous) slaughter ',' &c. 

It is not at all clear what the day of Indra has to do with 
the cessation of carnage. Is it that Indra by fighting his 
battle removes all need of fighting enemies ? Or, is the 
day of Indra simply the battle-day? The latter seems 
more natural. The word ahani seems to harbour one of 
the inevitable puns, suggesting ' non-slaying,' i. e. perhaps 
'the end of any need of fighting on the part of men.' See 
also Prof. Henry's careful discussion of the passage. 

VII, 53. Commentary to page 52. 

The hymn belongs to the class of ayushya/ri, 'hymns 
designed to prolong life ; ' cf. the iyushyagawa, Ath. Parij. 
32, 4, at Kauj. 54, it, note, and the Anukrama«t, ayu- 
shyam uta barhaspatyam Irvinam. The ayushya-hymns 
are very uniform in character ; the present one exhibits 
especially noteworthy points of contact with VIII, 1. Kauj. 
55, 1 7 prescribes its employment, along with many more of 
a similar character, at the ceremony of investiture (upana- 
yana)*. The seventh stanza, familiar in the Saw/hitas and 
the ritual, is employed at Kauj. 24, 32 on rising from sleep 
during the agrahiyawt, the spring-festival at the full-moon 
of the month agrahayawa, or margarirsha. At Vait. Su. 
24, 4 it is spoken in stepping out of the bath (symbolic 
application : as the sun rises from the celestial sea ; cf. 
XI, 5, 26). Cf. also Kaur. .55, 15, note ; 58, 18, note, and 
Ath. ParLr. 43, 1. 

The hymn has been translated by Muir, Original San- 

1 Sayana reads vinihrute, and glosses, kau/ilye nimitte ghoshaA 
vaimanasyanibandhanaA jabdsM . . . utthitS. mi bhuvan, yadv& 
bahulajabdena tamo vivakshyate . . . vireshewa stainyadikau/ilya- 
nimitte bahule tamasi . . . ghoshaA ma bhuvan. 

' Cf. also Santikalpa 17, 18, which is quoted by Sayawa 
erroneously as Nakshatrakalpa. 
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skrit Texts, V, 443; Grill 2 , pp. 15, 183 ff. ; Henry, Le 
livre VII de 1'Atharva-v^da, pp. 20, 80 ff. Cf. also Ludwig, 
Der Rigveda, III, 341. 

Stanza 1. 

Repeated with variants at Va^\ S. XXVII, 9 ; Maitr. S. 
II, ia, 5; Tait. S. IV, 1, 7, 4 ; Tait. Ar. X, 48 (Andhra- 
version). Br*haspati and Agni are here one and the 
same divinity; see VI, 140, 1, and Bergaigne, La Religion 
V&iique, 1, 300 ; III, 84. 174. Agni figures prominently in 
the ayushya-hymns. See II, 28, 2 ; III, 11,4; 31, 1. 6 ; 
VIII, 1, 11. 

Stanza 3. 

Cf. VIII, 1, 1. 3. Pada b is a ^agati in the midst of 
trishAibh Padas, as frequently elsewhere. Read taav. The 
Anukramawf, bhuri^-. 

Stanza 4. 

a, b. The Paippalada reads, ma tva pra«o hasfd yas tve 
pravish/o ma<pano*vahaya para git. For Pada b, cf. 
Maitr. S. I, 6, 1 (p. 86, 1. 1) : Tait. S. V, 7, 9, 1. Pada a is 
a trish/ubh ; b a catalectic anushAibh. The Anukrama«i, 
ush«ikgarbha*rshi parikti/*. Problematic attempts at cor- 
rection are made by Grill and Henry. 

Stanza 7. 

Cf. RV. I, 1,50, 10, &c. See the index to v. Schroeder's 
edition of the Maitr. S., and the introduction to the present 
hymn. 

VII, 56. Commentary to page 29. 

A series of shallow therapeutical practices are prescribed 
by Kauj. 32, 5-7, to wit : 5. ' While reciting the hymn (the 
patient is given to eat the sweetwood) mentioned in the 
mantra 1 . 6. Natural mud, and mud from an ant-hill are 

1 Cf. st. 2. Thus Kwava, £yeshMimadhu= yash/imadhu (cf. the 
introduction to I, 34, and Kauj. 38, 17). Darila, madhudvdpa, 
* earth from a bee-hive ' (cf. Kauj. 29, 10 in the note on V, 13, 7). 
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pulverised, (sewed up in the skin of a living animal [freshly 
slain] and fastened as an amulet upon the patient) 1 . 
7. He is given to drink (yellow curcuma in ghee) V 

Stanza 5 is rubricated, along with sundry mantras against 
serpents and other disturbing forces, at Kaus. 139, 8, in 
the course of practices, preparatory to the study of the 
Vedas. 

The hymn has been translated by Ludwig, Der Rigveda, 
III, 502; Grill 2 , pp. 5, i83ff.; Henry, Le livre VII de 
l'Atharva-v^da, pp. 21, 82 ff. The Anukramawt, man- 
troktavrtx£ikadevatakam. 

Stanza 1. 

For thaskirHgi and asita, see the note on VI, 56, 2 ; for 
pr/daku 3 (cf. vdpbakis, wopfioAts, and itapbos), see Zimmer, 
p. 94. Grill's sturdy attempt to determine the specific 
character of the pr/daku yields no acceptable result. The 
meaning of karikaparvan, • Scorpion ' (? Saya«a, dawwaka- 
vtreshat), can merely be conjectured. Kejava and the 
Anukramawi describe the entire charm as a cure for the 
bite of scorpions, vrw&kabhaisha^yam. The Paippalada 
has arigaparvawo. See karikata, satinakankata, and pra- 
kankata, RV. I, 191, 1. 7. 

Stanza 2. 

Cf. I, 34, 1 ; VIII, 7, 12; RV. I, 191, 10. 13. madhCM, 
&ir. key., is apparently made for the occasion (type vadhtf), 
to ensure completer assonance with the preceding madhu ; 
the ordinary madhvi would be less agreeable. But the 
Atharvan presents quite a list of such feminines ; see 
Lanman, Noun-Inflection, pp. 402, 406. 

1 Cf. Kauj. 26, 43, in the introduction to II, 8. Ants especially 
are a famous antidote against poison ; see the introduction to VI, 
100, and cf. st. 7. 

" Thus according to Darila who refers to Kaur. 28, 4 (see the 
introduction to IV, 6, also a charm against serpents). 

3 Sayamt, pardayati kutsitam rabdayati. 
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Stanza 3. 

a. For yato dash/dm, cf. the formulaic yato dash/a//, 
Kaur. 38, j ; 32, 5 (see the note on V, 13, 4). The expres- 
sion tripradawwfn suggests asutr^p, R V. X, 14, 1 2, &c. ; 
Ludwig, ' bitter-zanig.' 

Stanza 4. 

Ludwig suggests kr»«oti for kr/«oshi, but this sort of 
anacoluthon is common in the Atharvan. The appeal to 
Brthaspati is natural as soon as we substitute Brahmawas- 
pati, and remember that brahma is the ordinary Athar- 
vanic word for ' hymn.' Or, again, Brthaspati, as the 
companion and double of Indra and Agni, represents their 
constant hostility towards all vicious forces. Sayawa refers 
the stanza to the victim of the serpent : the contortions of 
his body and face are supposed to be described in the first 
hemistich, the cure in the second. Very plausible, but we 
are cautioned by such an expression as vritrim vfparvam, 
RV. I, 187, 1, which is favourable to the construction of 
vfparur as an epithet of the serpent. 

Stanza 5. 

In the Paippalada these stanzas are wanting ; they have 
the character of a production somewhat independent of the 
preceding stanzas. To such a view also points the sepa- 
rate quotation of this stanza (and the rest?) in the late 
(pamish/a) chapter Kauj. 139 (see above, and cf. Kaurika, 
Introduction, p. xxv ff.). 

a. The Pet. Lexs. and Zimmer, p. 95, deal with xark6/a 
as a serpent, Grill and Henry as ' scorpion.' The former 
compares karka/a and karka/aka, ' crab,' but more signifi- 
cant seem to me to be karko/a and karko/aka, both of 
which are mentioned as names of serpents. There is, how- 
ever, in the mind of the Atharvan writer but little difference 
between both kinds of vermin (cf. AV. XII, 1,46 ; 4, 9. 15), 
and the description in the sequel favours the scorpion. Cf. 
for the interchange of s and k, Kuhn's Zeitschrift, XXV, 
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125, Proc. Amer. Or. Soc, May, 1886 (Journal, vol. xiii, 
p. cxxi); see also Kuhn's Zeitschrift, XXIII, 94. 

Stanza 6. 

d. arbhaki (cf. puMadh/ in st. 8) suggests forcibly the 
kushumbha of II, 32, 6; RV. I, 191, 15, and kumbha of 
the Sama-veda Mantra-brahma«a II, 7, 3. See the notes on 
1 1, 32, 5. 6. Ludwig, simply * kleines ; ' Grill, ' winziges 
ding ; ' Henry * menu (dard).' 

Stanza 7. 

For the ants, cf. the introduction, and VI, 100 ; for 
mayuryaA, RV. I, 191, 14, and Zimmer, p. 90. 



VII, 64. Commentary to page 167. 

At Kauj. 46, 47. 48 this hymn is recited while washing 
off a person who has been struck by something dropped by 
a black bird (crow, or the like). If he has been defiled l 
(by the mouth of the bird) a fire-brand is carried around 
him. The two performances refer respectively to the two 
stanzas of the hymn. Previous translations by Grill 2 , pp. 
41, 186 ; Henry, Le livre VII de l'Atharva-veda, pp. 35, 
88 ; cf. Zimmer, Altindisches Leben, p. 88. " The Anukra- 
mawi, mantroktadevatyam uta naimtam. 

Stanza 1. 

The Paippalada in much the same sense, yad asmat 
k«sh«ajakuner nishpatato na anaje. Henry's criticism of 
the reading abhinishpatan of the text is over severe : 
Sayawa, quite correctly, abhimukham . . . akajamargad 
avapatan. The Pada is hyper-catalectic. 

1 The MSS. upamn'sh/am and apamrf'shfani. Kcrava, apa- 
mrish/am. Saya«a, avamn'sh/am; cf. avaW/kshat of the text. But 
Sayawa in the quotation of Kaiwika's text, apamnsh/am. 
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Stanza 2. 

b. The Paippalada, mukhena nirrite tava. The bird of 
misfortune is identified with the goddess of misfortune 
herself. 

VII, 65. Commentary to page 72. 

Employed at Kauj. 46, 49 as a purificatory charm for 
cleansing one's self from evil deeds and defiling contact. 
Fagots derived from the apamarga-tree are placed into 
a fire built of wood from the same tree. For the apamarga, 
see in general the introduction to IV, 17. Stanzas 1, 2 are 
rubricated in the krztyagawa of the Gawamala, Ath. Paro. 
32, 2 (see Kaur. 39, 7, note). Cf. also Ath. Paru. 19, 4. 
Previous translations by Grill 2 , pp. 38, 186; Henry, Le 
livre VII de l'Atharva-ve'da, pp. 25, 89. The Anukramawi, 
apamargaviruddaivatam. 

Stanza 1. 

For prati/Hnaphala, see IV, 19, 7, and the note on IV, 
17, 2. Sayawa, agrad arabhya phalasya mulaparyantam 
atmabhimukhaw* sparxane kawtakarahityadanranat prati£i- 
naphalatvam. The second hemistich is nearly identical with 
IV, 19, 7 c, d. 

Stanza 2. 

c. Sayawa, vLrvatomukha sarvata/; prasrz'tarakhayukta. 
Perhaps, however, ' looking in every direction,' because the 
fruit turns one way, the branches another. The epithet is, 
too, of more general scope (fire and sun), and may refer to 
watchfulness against hostile influences. 

Stanza 3. 

Befouling contact with deformed persons is a standard 
subject in Vedic texts, and in the law-books : see Maitr. 
S. IV, 1, 9 (cf. the corresponding passages from the Ka/A. 
S. and the Kapish/A. S.) ; Tait. Br. Ill, 2, 8, 11 ; Apast. 
Sr. IX, 12, 11 ; Apast. Dh. II, 5, 12, 22 ; Gaut. XV, 16 ; 
Vas. I, 18; cf. the introductions to VI, 112 and 113, and 
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Delbriick, Die Indogermanischen Verwandtschaftsnamen, 
p. 201 ff. 

VII, 70. Commentary to page 90. 

The following sorcery-practice (abhi£ara) is associated 
with the present hymn (together with VI, 54) at Kaus. 48, 
27-28. A counter-offering is made, hostile to the person 
who has built a fire (for offering) '. Chaff is offered by 
means of a leaf of middling size 2 . The offering of chaff is 
the typical hostile sacrifice (Kauj. 14, 15; 63, 7); the 
sacrifice to the gods is thus frustrated by a sacrifice to 
the Rakshas (see Ait. Br. II, 7, 1), who destroy the enemy 
(cf. st. 2, and Ludwig, Der Rigveda, III, 295). 

The hymn has been rendered by Ludwig, ibid., p. 374 ; 
Grill 2 , pp. 46, 187; Henry, Le livre VII de lAtharva-veda, 
pp. 26, 91. The Anukramawi, mantroktadevatyam uta 
iyenadevatakam (cf. st. 3). The hymn is largely identical 
with the passage Tait. Br. II, 4, 2, 1 ff. 

Stanza 3. 

a. Saya«a, mr*tyudutau ; the Pet. Lex., Mrityu and 
Nirr/ti. Possibly, Mitra and Varuwa, the typical heavenly 
rulers. 

VII, 74. Commentary to page 18. 

The hymn is tripartite, but no reason for the juxta- 
position of sts. 3 and 4 with 1 and 2 can be found. Pro- 
fessor Henry's suggestions regarding this matter (Le livre 
VII de l'Atharva-vdda, pp. 29, 95 ff.) are interesting. The 
norm of the seventh book is a single stanza for each hymn 
(cf. the quotations regarding this matter in the introduc- 
tions to I, 12 and IV, 38), but, after all, some diaskeuastic 
convenience must be at the bottom of the grouping. 

• Cf. Tait. S. II, 2, 9, 4 ; Tait. Br. I, 7, 3, 7. 

* Cf. madhyamaparnena, Maitr. S. I, 10, 20. The meaning of 
the expression is uncertain. 
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A. 

For the history of the interpretation of the apa£it-hymns, 
see the introduction to VI, 83 (cf. also VI, 2,5 and VII, 76). 
The practice connected with this part of the hymn is 
described at Kaur. 32, 8-10, to wit : 8. ' With a bow made 
of bamboo, which is darbhyusha ' (? cf. Kaux. 35, 28 in the 
introduction to III, 25, and Kaurika, Introduction, p. li), 
and has a bowstring made of black wool, with black arrows 
that have bunches of wool (tied ?) to their points (the pus- 
tules are hit), while the (two first stanzas of) the hymn are 
being recited. 9. With the fourth stanza (?) 2 the bow is 
brought near (the pustules) and they are hit (with the 
arrows). 10. (The patient is then washed off" at the time 
when the stars fade away [at dawn] with water) which has 
been warmed by quenching in it a burning bunch of wool V 
The arrow of bamboo in the practice symbolises the root 
(found by) the divine sage in st. 1 ; the flake of black wool 
embodies the statement in st. 2 d. 

Stanza 1. 

Cf. for the colours mentioned here, VI, 83, 2. 3, and 
more generally I, 23 and 24. 

1 Sayawa, darbhusha. 

8 This can hardly be the fourth stanza of the present hymn, which 
belongs to a totally different sphere. Kerava fuses VII, 74, 1 . 2 
with VII, 76, 1. 2, and thus obtains a hymn of four stanzas. As 
extraordinary as this seems it may yet be true, and we may note 
that VII, 76, 1. 2 are also endowed with independent individuality, 
being separated in the ritual from the remainder of the hymn. See 
the introduction to VII, 76. But the matter is rendered uncertain 
on account of Kaur. 31, 16, where we have apaflta a susrasa iti, i.e. 
the pralikas of VI, 83, and VII, 76, rubricated together. Kerava's 
hypothesis may be based upon a confusion of the two praifkas 
apa&taA (VI, 83), and apa&tam (VII, 74). Saya//a in his introduc- 
tion to VII, 76 makes this very blunder, reading, apa£itam 5 
susrasaA for Kaurika's (31, 16) apaftta a susrasa^. 

3 For the rendering of this Sutra, see Kauj. 27, 29 in the intro- 
duction to III, 7. 
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B. 

Stanza 3 is rubricated at Kaiu. 36, 25 along with VI, 18 
and VII, 45; see the introduction to VI, 18 for the prac- 
tices against jealousy. 

C. 

Stanza 4 is rubricated at Kaur. 1, 34; Vait. 1, 13. He 
who enters upon the performance of the new-moon and 
full-moon sacrifices recites the stanza while placing fagots 
upon the fire. Cf. also Ath. Park. 10. 

VII, 76. Commentary to page 17. 

The hymn is tripartite, the first two parts being closely 
related in subject matter. The third part (st. 6) appears 
in this connection for reasons — perhaps diaskeuastic — 
altogether obscure. The entire hymn has been rendered 
by Ludwig, Der Rigveda, III, 500 ; Henry, Le livre VII de 
l'Atharva-ve'da, pp. 30, 97 ff. 

A. 

For the history of the interpretation of the apa^it-hymns, 
see the introduction to VI, 83 (cf. also VI, 25 and VII, 74). 
The practices connected with the first part of the hymn are 
described at Kauj. 31, 16-17, where it is rubricated along 
with VI, 83 : see the introduction to that hymn. Saya»a 
blunderingly quotes the pratlka at Kauj. 31, 16 as apa£itam 
(!for apa£ita: VII, 74 for VI, 83); see the note to the 
introduction to VII, 74, p. 558. 

Stanza 1. 

a. Our purely verbal translation savours of mere verbiage. 
In Contributions, Second Series, Amer. Journ. Phil. XI, 
324, we suggested, with a view to both metre and sense, 
£ susraso susrastara/*, ' they fall off more easily than the 
easily falling one ' (i.e. they fall off most easily) '. Professor 

1 Ludwig, ' leichter stUrzend als das leicht sturzende.' 
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Henry, 1. c, p. 97, very justly points out that this leaves £ in 
the air, and himself suggests, very ingeniously, S. susraso 
»sisraso, ' thou hast made fall those who fall easily.' This 
makes good sense, and fills out the metre. Yet I am not 
convinced : the first person asisrasam, or the third, asisrasat, 
rather than the second person, asisrasat, would be in accord- 
ance with the ordinary tone of such incantations, and, after 
all, the parallelism of each of the remaining three Padas 
seems to demand an ablative dependent upon a compara- 
tive. Saya«a reads asusrasa/r, and glosses, susrasa// atyar- 
thawz sravantyaA sarvada puyadisravawa^ilaA . . . asusrasaA 
a samantad niravajeshaw* sravawajila bhavantu. The Paip- 
palada, namannasam svayawzsrasann asatibhyo vasattara ! 
For the sense in general, cf. Bhagavadgita I, 30, gaw/i*va 
srawsate has tat. 

c. The word sdhu is quotable in addition only Kk(A. S. 
XXXIV, 13 (sehus ka. pliha ka), where it obviously desig- 
nates some part of the body. The Pet. Lexs., ' a certain 
dry substance ; ' Ludwig, ' rosin.' Professor Henry makes 
the Pada over into arasad arasatara, but I cannot believe 
that our lectio difrkillima is at fault. The Hindus must 
have associated dryness with this organ. Sayawa, schok 
jehur nama viprakirwavayavaA atyantaw niAsaras tflla- 
dirupa//, apparently, ' a substance whose parts are scattered 
exceedingly dry, having the form of cotton-wool, or the 
like.* 

Stanaa 2. 

o. vi^aman, 'a part of the body.' Saya»a, 'genital 
organs : ' vijeshe«a ^ayate apatyam atre«ti v^ama guhya- 
pradeja// '. The Pet. Lexs., ' members of the body which 
are in pairs : ' this seems to be the meaning at 5at. Br. Ill, 
6,2,1. Ludwig, ' ankle.' 

B. 

For the nature of the disease ^ay^nya, and the general 
character of this charm, see Contributions, Second Series, 

1 Sayawa at RV. VII, 50, 2, (v^iman parushi), vividha^anmani 
parushi. 
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Amer. Journ. Phil. XI, 320 ff. Kesava and Sayawa define 
the disease as ra^ayakshma, identifying it with the ^ay^nya 
in the story told at Tait. S. II, 3, 5, 1-3. The practice 
associated with this part of the hymn at Kauj. 32, 11 is 
very obscure ; it seems to consist in tying on the patient an 
amulet consisting of the string of a lute ; in tying on with 
(this) string some other part of a lute (?) ; and tying on three 
fragments of the viri«a-plant (andropogon muricatus) that 
have fallen down of themselves x . I am tempted to regard 
the jfiyanya as syphilis, etymologically either congenital 
disease (root g&n), or venereal disease (^aya, ' woman ') 2 : 
in that case the musical instruments may refer to the nautch- 
girls, and the disease is cured homoeopathicdly (attractio 
similium) and symbolically by the realisation of their 
presence by means of the amulets. Cf. in addition to the 
renderings mentioned above, Kuhn in Zeitschrift fur ver- 
gleichende Sprachforschung, XIII, 155, and Zimmer, Altin- 
disches Leben, p. 377. 

Stanza 3. 

Cf. Contributions, Second Series, 1. c, XI, 328 ff. ; Fourth 
Series, 1. c, XII, 438 ff . ; Johansson, Indogermanische 
Forschungen, II, 22 ; Zeitschrift fiir vergleichende Sprach- 
forschung, XXXII, 435 ff. Sayawa explains taltdya as 
follows, talid iti antikanama, antike bhavaw talidyam . . . 
asthisamipagataw mawzsam. For nfr astam (Padapa/Zta, 
nik astam), which we correct to nlr astham s , Sayawa reads 
nirhaA tarn (nirharatu). Shankar Pandit accepts this read- 

1 Saya«a condenses the performance as follows, vl«atantri- 
bhatidam vadyakhaWaa? rahkhakha»</am v$ sawpatya abhimantrya 
badhniyat. 

* Cf. Henry, 1. c, p. 98. viri«a seems to allude to manhood. 

' Instances of the stem astha-, in addition to those quoted in 
Amer. Journ. Phil. XII, 438, are, sa te mSsthSt, for sa te mi sthat in 
Maitr. S. 1, 1, 2 (von Schroeder's edition). The expression means 
' he shall not hurl at thee.' The same expression at Tait. Br. Ill, 
2, 2, 8, and Apast. St. I, 4, 14. At Tait. Br. the formula is pro- 
nounced ahiwsayai, 'in order to be exempt from injury.' This 
favours the connection of astha- with the root as, ' throw.' 
[42] O o 
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ing because Sayawa ' has doubtless preserved the genuine 
reading.' We can see nothing in this but an unusually 
clever emendation, which, however, leaves in tam an awkward 
remnant. 

Stanza 4. 

For the conception of the flight of disease to and from the 
body, cf. RV. X, 97, 13 ; AV. VI, 83, 1. 2, and Amer. Journ. 
Phil. XI, 322-3. In the second hemistich we have emended 
akshitasya to akshatasya on the strength of the Sutra and 
its commentators (e.g. Kauj. 31, 11). Sayawa, on the 
other hand, reads sukshitasya for sukshatasya (akshitasya 
yfrirakalavasthanarahitasya . . . sukshitasya £irakalam avasthi- 
tasya). There can be no doubt that the indication of the 
SCitra is to be preferred. 

Stanza 5. 

The ^-ayanya is here personified as an evil being, the 
knowledge of whose nature or origin (perhaps with reference 
to the story in Tait. S. 1 1, 3, 5, 2) confers exemption from 
his attacks. See the note on I, 2, 1. Note the fourfold 
alliteration in the first hemistich : it cannot be reproduced 
in translation. 

C. 

For the ritual application of st. 6 (=RV. VI, 47, 6), 
see Vait. Su. 16, 14. In Pada c, £ vr/shasva with double 
entente, ' manifest thy lusty strength ; ' cf. the common 
formula, atra pitaro madayadhvaw yathabhagam avr/sha- 
yadhvam (Kaujika, Index C), with the same double meaning 
starting from the opposite point of view. 

VII, 83. Commentary to page 12. 

At Kauj. 32, 14-15 a hut is built at a point of land 
between two rivers that flow into one another 1 , and in it 
the dropsical patient is washed by means of bunches of 
grass, and then rinsed off. For the meaning of the practice 
see the introduction to I, 10. At Kaw. 1 27, 4 the hymn is 

1 Cf. Kxas. 18, 22. 
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recited, more secondarily, while an offering is made from an 
animal devoted to Varu«a (cf. Su. 2) : the offering is part 
of a performance for obviating the evil consequences of the 
obscuration of the constellation, 'the seven ./?*shis' (ursus 
major), by a comet. Cf. also Vait. Su. 10, 22; Naksha- 
trakalpa 14 ; Ath. Park. 13, 3. The hymn is a mixtum 
compositum ; st. 2 seems to belong originally to a different 
sphere (see the note), and its bearing here is not at all clear. 
The hymn has been rendered by Henry, Le livre VII de 
l'Atharva-v6da, pp. 35, 104. 

Stanza 2. 

See V&g. S. VI, 22 ; Katy. St. VI, 10, 5; Tait. S. I, 3, 
11,1; Tait. Br. II, 6,6, 2 ; Maitr. S. Ill, 11, 10 ; Asv. St. 
Ill, 6, 24; Sankh. St. VIII, 12, 11. The vulgate's 
emendation of dhamno-dhamno to datmno-damno, as suit- 
able as it is to the sense, is not supported by any of the 
parallel passages. Mahidhara at Vag. S. VI, 22 has much 
the same thing in mind, when he says, yasmad-yasmat 
tvadiyapa^asamanvitat sthanat 1 . All the parallel texts 
read japamahe for u£imi, and in some iti is wanting after 
aghnya\ Pada c seems to contain the expression of an 
oath, or curse, which is regarded as sinful. According as iti 
after aghnya is read or omitted, it contains two oaths, or one 
oath. The passage savours of the notion that it is impious 
to take in vain the holy name of Varuwa, or his waters. 
Saya«a, he apa/i he aghnya^ iti he varuwa iti yad u£ima yak 
£Mpavakyam avo£ama, ya£ £//apavakyava£anena papam 
ar^itaw tasmad api mu«£e*ti sawbandha^ . . . ato deva- 
tanamadheyakirtanarupajapathakarawa^anitapapad asman 
mokaya.. Cf. also the glosses to Va^f. S. and Tait. Br. 

Stanza 3. 

The stanza is repeated at RV. I, 24, 5 ; AV. XVIII, 4, 
69 ; Maitr. S. I, 2, 18, &c. (see the index to the Maitr. S.). 
Cf. also Vait. Su. 28, 17 ; Ath. Parw. 17, 2. 

1 Saya»a here, sarvasmad rogasthanat. 
2 
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Stanza 4. 

b. v4ru//£ represents an awkward attempt to vary the 
diction : it might be designated as a rhetorical uha or 
vikara. The true completion of the expression requires 
madhyama'. 

VII, 115. Commentary to page 168. 

The symbolic rites which attach themselves to this hymn 
are described in Kauj. 18, 16-18, to wit: 16. 'Having 
fastened a hook to the left leg of a raven, and a rice-cake to 
the hook (the performing priest), while reciting AV. VII, 
115, 1, lets (the crow go) so that he does not return 1 . 

17. Having put on a blue garment, having covered that 
with a red one 2 , having wound about a white cloth (as 
a turban), while reciting the second stanza of the hymn, he 
sets down the turban by means of a hook, and with his left 
hand casts it, together with the hook, into the water. 

1 8. While reciting the third stanza of the hymn (he throws) 
the covering 3 (red) garment (into the water) ; while reciting 
the fourth stanza the (under, blue) garment.' Cf. also 
5antikalpa 4 ; Ath. Parij. 33, 3. 

The hymn, which is related to I, 1 8, has been translated 

1 This part of the performance executes in practice the state- 
ment in RV. X, 95, 14 where Pururavas threatens to fly away with- 
out returning, throwing himself into the lap of Nirmi, the goddess 
of misfortune ; cf. nirr/tyabhimukho in Kerava's comment, and 
anavn'tam iti prap£tanavijesha»am in D&rila's, with the diction of 
the RV. stanza. The black bird is fit to shoulder the evil (attractio 
similium), as in AV. I, 22, 1. 4; Kaur. 26, 18. 

* For the colours blue and red, cf. the introduction to VII, 116; 
the notes on IV, 17, 4; VIII, 8, 24; and Kaur. 32, 17; 40, 4; 
48, 40. Cf. also nilalohita in the Pet. Lex., and Winternitz, Das 
Altindische Hochzeitsrituell, pp. 6, 12, 23, 67. 

* I now propose to read tn'ttyay&Mannam, i. e. tr/iiyayd &Man- 
nam, instead of tr/tiyaya' Mannam, in deference to S^Mdya in Su. 17. 
Even then the translation ' covering garment' for a^Aannam is pro- 
blematic, and based upon our interpretation of Kerava's comment. 
It means naturally ' the covered (blue garment).' 
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by Muir, Original Sanskrit Texts, V, 348; Ludwig, Der 
Rigveda, III, 499 (cf. also 338) ; Grill 2 , pp. 41, 187 ff. ; 
Henry, Le livre VII de l'Atharva-v^da, pp. 45, 124. The 
Anukramawl, savitraw ^itavedasam. 

Stanza 2. 

a. patayalfir is Hit. Xey. Ludwig, ' die zum fall bringende 
(Lakshmi);' but note the short a in the first syllable: 
patayami in the RV. is the causative of pat, not patay&mi, 
which is a simple present. 

Stanza 3. 

Rubricated at Ath. ParLr. 7. 

a. The number 101 is regularly inauspicious, occurring 
in connection with diseases, varieties of death, &c. ; cf. AV. 
Ill, 9, 6 ; V, 1 8, 1 2 ; VIII, 2, 27 ; XI, 6, 16 ; XIX, 46, 5. 

VII, 116. Commentary to page 4. 

The chief interest of this charm against takman is its 
reference to the ancient Hindu custom of quenching fire — 
here its representative the fever — by a frog. I have else- 
where assembled from the Vedic writings a considerable 
number of passages which become intelligible in the light 
of this custom ; see my article entitled, ' On a Vedic group 
of charms for extinguishing fire by means of water-plants 
and a frog,' Contributions, Second Series, Amer.Journ. Phil. 
XI, 342 (24 of the reprint) ff. 1 The rdle of the frog here 
is distinctly the same, and is especially significant for the 
identification of fire and fever which is indeed superficially 
obvious in all the hymns and practices connected with the 
takman. The quaint performance of the Kaujika-sutra, 
32, 17, is as follows: namo ruraye*ti jakunin ive«shika%> 
manddkam nilalohitabhyaw sutrabhyaw* sakakshaw* bad- 
dhva 2 , 'while reciting AV. VII, 116, he does as in the case 

1 See also the introduction to VI, 106. 

* Shankar Pandit's reproduction of this Sutra, in the introduction 
to the hymn in Saya«a's commentary, is decidedly free. 
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of the birds, i. e. he ties a frog that has stripes like reeds 
(upon his body) by means of a blue and a red thread by 
the arm-pits (to a low couch upon which the patient is 
made to recline, and besprinkles him).' In order to under- 
stand this difficult Sutra we must follow the commentaries. 
Darila says, jakuntn ive karoti, mantroktin 1 adhastalpe 
haritasutrewa savya^anghasu baddhve*ty adivat, 'He does 
as in the case of the birds, i.e., as in the performance 
indicated in Kauj. 26, 1 8 with the words mantroktin adhas- 
talpe, &c.' The practice in question centres about AV. 
I, 22, a charm directed against jaundice. In the course of 
it the patient is seated upon a couch beneath which the 
yellow birds are tied with a yellow thread by their left 
legs; then the patient is washed off, and his jaundice is 
supposed to settle upon the yellow birds where, as it were, 
it is naturally at home; see the introduction to I, 22. In 
accordance with that performance, Darila continues to 
expand and explain the suggestion of the practice in SGtra 
32, 18, which is connected with the present hymn : ishike*va 
rekhl yasya sa ishik&fig\A, taw* nilasfltrewa 2 lohitena ka. 
sOtrewa saha kakshabhy&w baddhva jakunin iva karoti, 'he 
who has a line like a reed he is a reed-marked (frog) ; him 
he ties with a blue and a red thread by the arm-pits and 
treats as he does the birds.' See also Kerava on the 
passage, and cf. Kaur. 40, 4 ; 48, 40. 

From all these statements it becomes clear that the fever 
(Darila, ^varabhaisha^yam) is washed from the patient 
down upon the frog, but apparently with this difference, 
that the birds — homoeopathically as it were — take up the 
jaundice because they are themselves yellow, while the 
frog, allopathically, quenches the fever (fire) of the patient, 

1 The MSS. of Darila read mantroktan; this appears in the 
edition as mantroktam, because I did not know at the time that the 
passage is a quotation of part of Raw. 26, 18, which see. 

* Cod. somewhat indistinctly tStrflasfltrewa, obviously for tan 
nilasfltre»a, and that again for taw (sc. ma»<fftkam) nflasfltre«a, the 
plural tan being a corruption derived from the plural mantroktan 
in 26, 18. 
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being himself cold and moist. I would also draw attention 
to RV. X, 166, 5, where in the course of a hostile charm 
occurs the expression, a" vo murdhanam akramim, adhas- 
padan ma ud vadata ma/tt/flka ivo*daka"t, ' I have stepped 
upon your head ; from under my feet do ye speak up to me 
like frogs from the water V A touch of this idea also is 
perhaps worked up symbolically in the present practice, and 
even more clearly in the related performance at Kauj. 48, 40. 

The combination of the colours blue and red is associated 
everywhere with hostile witchcraft. In RV. X, 85, 28 = AV. 
XIV, 1, 26 (cf. Sarikh. Grih. I, 12, 8 ; Apast. Grih. 1,5, 23) 
the bridal garment polluted during the consummation is 
spoken of as, nilalohitaw bhavati kr*tya"»saktfr vy a^yate, 
• blue and black it is ; the sorcery, the inherent (evil) *, is 
driven out.' In A V. IV, 1 7, 4 (see our note on that stanza) 
a hostile charm is made in a blue-red vessel, and red and 
blue threads are spread out against enemies in AV. VIII, 
S, 24 (cf. Kaur. 16, 20). This sinister employment of red 
and blue renders it unlikely that the use of the same colours 
in German wedding-practices is in any way to be connected 
with the Hindu conception ; see Weber, Indische Studien, 
V, 308, note 4 ; Winternitz, Das altindische Hochzeitsrituell 
nach dem Apastambiya-Grihyasutra (Imperial Academy 
of Vienna, vol. xl), p. 67 ; Hillebrandt, Mitteilungen der 
Schlesischen Gesellschaft fur Volkskunde (1894-95), I, 39 flf. 
Why, now, is blue and red fit for Hindu sorcery practices ? 
Is nilalohita night and day ? 

On the other hand it seems difficult to dissociate from 
the present practice the Bohemian frog-charm which Groh- 
mann, 1. c, reports as a cure against fever : ' In Bohemia the 
practice is to cure chills and fever (kaltes fieber) by catching 
a green frog at the time of the morning dews on the day 
preceding that of St. George. This is sewn into a bag 
which is hung about the neck of the patient without his 

1 Cf. the Sutra 26, 20 in connection with the jaundice cure, 
vadata (sc. jakunin) upasthapayati, and Kerava's comment thereon. 

* For dsaktf, see Ludwig's excellent remark, Der Rigveda, vol. v, 
p. 398. 
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knowing its contents. Then the patient must pronounce 
the lord's prayer nine times on nine days before sunrise. 
On the ninth day he must go with prayer to the river, cast 
the bag into the water, and return home praying and without 
turning his face.' 

The hymn has been translated and expounded by Groh- 
mann, 1. c, pp.386, 414; Zimmer, Altindisches Leben, p. 381; 
and Victor Henry, Le livre VII de I'Atharva-veMa, pp. 45, 
124. The hymn is quoted also as one of the takmana- 
•ranagana in the Ganamala, Ath. Parir. 3a, 7 (Kaor. 26, 
1, note). 

Stanza 1. 

As the verse stands the first half is hopeless prose, and 
yet the second half is a good ^agati-pada. Henry, 1. c, 
p. 125, makes the exceedingly ingenious and plausible 
suggestion that the first half consisted originally also of 
two ^agatt-padas, and stood, 

n&mo rurfya fyavan&ya dhr/'sh»ave, 
narno ruraya £6danSya dhr/sh»ave. 

These were then by a species of haplology 1 fused, so as 
to yield ndrno ruraya £yavanaya £6danaya dhr/sh«ave. 
Still we would not go as far as Henry himself does, and 
make this reconstruction the basis of a translation, especially 
as either the word £yavanaya, or £6danaya (more probably 
the latter), might have entered the text as a gloss. The 
expulsion of either yields a good ^agatt-pada, and the 
tradition may at any rate be respected as long as it does 
not interfere with good sense. 

a. For ruraya, see the note to V, 22, 10 a, and cf. I, 25, 4 ; 
for £6danaya, Shankar Pandit with Sayana and some MSS. 
reads nodanaya. 

b. purvakamakrftvane is obscure. The Pet. Lexs. trans- 
late it, ' alte wiinsche erfiillend ; ' Grohmann and Zimmer, 
' nach altem tricbe thatig.' Grohmann supposes that the 

1 For haplology in Vedic Sanskrit, see the author in the 
Proceedings of the American Oriental Society for 1893 (Journal, 
vol. xvi, p. xxxiv). 
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word refers to the periodicity of the attacks of fever. H enry 
thinks that the word is to be divided as a compound into 
purva-kamakn'tvan rather than purvakama-kritvan, and 
accordingly translates, ' qui, des temps immemorial, agit a 
sa guise.' Sayawa, purvesham abhilashawaw kartitre £/*ettre, 
as if -kmvane were derived from root krit, ' cut.' The com- 
bination kS.ma.nt kar occurs*RV. X, 61, 6, kamaw/ krtwvane 
pitari yuvatySm, ' when the father was satisfying his desire 
on the young daughter' (cf. stanza 7), and this, when strictly 
applied to the compound, might yield the result ' having 
formerly satisfied his (sexual) love,' i. e. ' the takman due 
to (excessive) sexual intercourse.' According to Sujruta 
sexual love (kama) is one of the causes of fever (cf. Groh- 
mann, p. 386, note). But we must not omit the comparison 
of the (itself doubtful) word purvakritvari, XII, 1, 14 c, which 
seems to mean ' anticipating (wishes) by deeds.' The present 
epithet may aim to conciliate the takman by extravagant 
praise of this sort. I have, however, adopted the rather 
non-committal rendering, ' he who in the past fulfilled 
desires.' This may refer to excesses, or to willingness. 

Stanza 2. 

For anyedyu^ and ubhayadyuA, see the notes on I, 25, 4 a ; 
for avrata//, the note on VI, 20, 1 c. 

VIII, 1. Commentary to page 53. 

This is an almost impassioned prayer for long life : the 
heavenly powers, the vital principles, and the human being 
for whom the prayer is made are implored alike to co- 
operate in bringing about the result. In the ritual the 
hymn figures therefore as an ayushyam (sc. suktam), 
' a hymn that bestows long life ; ' accordingly it holds mem- 
bership in the ayushyaga/za of the Gawamala, Ath. Parij. 
32, 4 (Kaur. 54, 11, note ; cf. also 139, 7). At Kauj. 55, 17 
it is employed in the course of the investiture of the young 
Erahman with the holy cord ; at Kaor. 58, 3. 11 in certain 
special ceremonies (brahmawoktam, and rishihasta/i, Su. 4) 



Digitized by 



Google 



570 HYMNS OF THE ATHARVA-YEDA. 

calculated to ensure longevity. Cf. also 5antikalpa 23 ' ; 
Ath. Pari*. 37, 2. 

The hymn has been rendered by Muir, Original Sanskrit 
Texts, V, 443 ff. ; Ludwig, Der Rigveda, III, 495 ff. ; Henry, 
Les livres VIII et IX de l'Atharva-veda, pp. 1, 35 ff. 

Stanza 1. 

The obeisance to death is in the nature of indemnification 
for the loss of his victim. For Pada b, cf. AV. VII, 53, 2-6 ; 
for Pada d, RV. X, 66, 2. 

Stanza 2. 

The expression s6mo zmsumSin has a double meaning 
that cannot be reproduced in translation. Soma (the moon) 
with his rays, or soma (the plant) with its shoots. The 
former meaning is likely to have been uppermost in the 
mind of the writer who is here dealing with personified 
gods. Cf. Hillebrandt, Soma, p. 300, note 3. 

Stanza 6. 

M. Henry points out very properly that Padas a and c 
allude to the sun : as the sun ascends, so shall the young 
Brahman ascend to life, and mount the very chariot of the 
sun, in order to reach the zenith of his life. Sayawa suggests 
the senses and the body. In Pada d Saya«a has agirv'ih 
for girvih in Shankar Pandit's MSS. (the same MSS. at 
XIV, 1, 21 also read ^frvir for glvnr). The sense with this 
reading is quite as good as that in the text : ' then without 
decaying thou shalt hold converse, &c.' The passage is 
formulaic; cf. AV. XIV, 1, 21; RV. X, 85, 27. For 
vidatham, cf. the note on V, 20, 12. 

Stanza 8. 

The word ehi at the end of Pada c is metrically super- 
fluous. Sayawa seems to follow a redaction which does 
not exhibit it, since he neglects to comment upon it. 

1 Cited erroneously, as usual, by Sayawa as Nakshatrakalpa. 
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Stanza 9. 

a. Sayawa does not comment upon preshitau, but supplies 
(iti seshz/i) the verb badhatam. The word is at any rate 
suspicious, being readily derivable from the language that 
belongs to the myth of the two dogs (cf. RV. X, 1 4, 1 1 b, 
1 2 b). Henry, after stating the difficulty very clearly, changes 
it to pishatam, fairly similar in sound, but quotable only at 
AV. IV, 6, 7, and not very suitable in meaning. We have 
retained preshitau, and have supplied ' go after ' (anu kar, 
RV. X, 14, 12 b) from sheer conservatism 1 , recognising, 
however, quite clearly that the original text is disfigured by 
reminiscences from the RV., and that some other word 
is very likely to have been thrown out by the glossartal 
preshitau. 

Stanza 10. 

Cf. the abhayaga«a of the Ganam&la, Ath. Parij. 32, 12, 
excerpted in Kaus. 16, 8, note. 

Stanza 1L 

Frequently rubricated in the Ath. Parmsh/as : 13, 1 ; 
1.5; 17,1; 18 2 , 1. 13. The fires in the waters are the 
lightning in the clouds; cf. RV. VI 1 1, 43, 9, and the parallel 
versions. 

Stanza 13. 

The adjectives and participles are momentarily per- 
sonified in the manner of Roman divinities like Fabulinus, 
Edusa, Potina, and the like. Bodha and Pratibodha, Asva- 
pna and Gagri'vi are said to be ^?shis at AV. V, 30, 10, 
and Sayawa here speaks of all six personifications as 
/?*'shis. 

Stanza 16. 

Bohtlingk's lexicon, Whitney in the Index Verborum, and 
Saya«a (glossing the word by sa/wmodaya) propose sa»/- 
mude for samude. As natural as this correction seems, it 
is nevertheless not unavoidable : samud in the sense of 

1 The Paippalada has the same word, preshitau. 
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' conversation ' makes excellent sense in the light of st. 6 d 
and VIII, 2, 3 d. The word in either form is &k. \<y. 

Stanza 16. 

a. Sayawa renders ^ambhaA sawhanur by ' the Asura 
Cambha with shut teeth V and it may be that nothing 
more specific than some such folk-lore notion is contained 
in the word. See, however, our full discussion of the word 
at AV. II, 4, 2. Ludwig, ' der zahn mit den kiefern.' 

b. The rendering of the expression ma - gihxi (Padapa/fo, 
gihvS. a") barhf A is mere guess-work. It would seem as though 
the words at any rate depicted some evil influence, parallel 
with ^ambha and tamas in Pada a Saya/za, barhir iva 
ayamavistaropeta uhyamana ^ihva rakshaAprabhn'teA saw- 
bandhini, ' the tongue of the Rakshas, or the like, spread 
wide as the sacrificial straw.' Ludwig suggests, ^"ihva 
abarhi/;, 'nicht (soil) die zunge an sich reissen.' Henry, 
' the tongue (of the fire) shall not gain hold of the barhis 
(but only of the libation) ' — an unexpected ritual statement, 
unlikely in this connection, aside from the difficulty of sup- 
plying a fitting verb with the preposition a\ The verb that 
is required is vidat (Pada a). Our rendering is based upon 
a compound ^ihva-abarhi/* : see the root i . barh with a. 
Non liquet. 

Stanza 19. 

For Pada b, cf.VIII, 2, 4 ; for c, d, Contributions, Second 
Series, Amer. Joura Phil. XI, 336 ff. 

Stanza 20. 

The stanza recurs with variants at RV. X, 161, 5, and 
AV. XX, 96, 10. 

Stanza 21. 

Saya«a glosses vy avat with vyau^Mat, thus obviously 
deriving the word from the root vas, ' shine.' An extra- 
ordinary instance of grammatical insight in the midst of 

1 He offers also alternately, sawhatahanur ^ambliaA asthuladanio 
ma vindatu . . . bhaksayitum. 
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numberless inaptitudes. Whitney, in the Index Verborum, 
doubtfully suggests the same correct derivation. 

VIII, 2. Commentary to page 55. 

This hymn, like the preceding, is a prolonged prayer 
designed to ensure long life (ayushyam), and, accordingly, 
it is employed in the ritual on all occasions that demand 
the use of VIII, 1. But the last stanza (28) adds a special 
feature to the present hymn which it does not share with 
the preceding. From this it appears that the life-bestowing 
element which the poet has in mind is (an amulet of) the 
putudru-tree l , and, accordingly, the hymn is employed 
independently, at Kaur. 58, 14 ff., in the ceremony of 
giving a name to a child (narnakarawa) : (the child is placed 
upon the lap of the mother) and an uninterrupted stream 
of water (avi^Ainnam ; cf. a^Aidyamanam in st. 1 b) is turned 
upon it. Then an amulet derived from the putudru-tree is 
fastened upon it, and it is given drink. Individual stanzas 
of the hymn are employed in other ceremonies connected 
with the sacramental moments (sawskara) in the child's 
life: they will be noted below. Cf. also Santikalpa 17. 
19. 23. 

The hymn has been translated by Muir, Original Sanskrit 
Texts, V, 447 ff. ; Ludwig, Der Rigveda, III, 496 ff. ; Henry, 
Les livres VIII et IX de l'Atharva-v^da, pp. 4, 39 ff. 

Stanza 1. 

a. Shankar Pandit's MSS., and Sayawa, read jnushrim 
for jnish/im of the vulgate (cf. the note on III, 30, 7). 
Sayawa glosses, jnush/im prasnutim . . . upakramasva . . . 
yadva kumarasya haste aviMinnam udakadharam ninayed 
(cf. Kauj., above) . . . tasya .mush/im. All this can only 
mean, insipidly, 'take hold of this heap of immortality 

1 The Atharvanists gloss the word with devadaru (pinus deodora) ; 
so also the gloss at Apast. 6'r. VII, 5, 6. The Aiharvawiya- 
paddhati at Kauj. 58, 15, xala (vatica robusta). Cf. also putadru 
and pitudaru in the lexicons. 
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(amrfta) ;' but our own rendering (cf. VIII, I, 7. 8) is pro- 
blematic. The Pet. Lex. (s.v. jriish/i), ' fasse vertrauen zum 
nichtsterben;' Muir, 'this boon of immortality;' Ludwig 
and Henry, 'this composition about immortality.' None 
of these renderings do justice to the meaning of .rrushri. 

Stanza 6. 

For the character of the epithets in this stanza, see the 
notes on VIII, 7, 6 ; XIX, 39, 2. 

Stanza 9. 
The second hemistich occurs in a different connection at 
Kaof. 97, 6, in a practice destined to restore peace in a 
quarrelling family. For Pada d, cf. RV. X, 18, 4. 

Stanza 11. 
b. For gatSim nw'tyum I read ^araWityum ; cf. II, 13, 2 ; 

28, 2. 4- 

Stanza 12. 

This and the following stanza are again employed in 
a general way in course of the practices at Kauj. 97, 3 ; cf. 
the note on st 9. See also Santikalpa 15. 

Stanza 14. 

Employed variously in the practices connected with 
childhood and youth : at the nirwayawa, the ceremony of 
taking the child out of the house for the first time, Kauf. 
58, 18 ; at the £<Wakara//a, 'the making of the crest,' Kauj. 
54, 17 ; cf. also the Paddhatis in the note on Kaujr. 58, 17. 
For ablmrfyau, cf. Bergaigne, Etudes sur le lexique du 
Rig-v^da, p. 108 ff. ; Pischel, Vedische Studien, I, 53 ff. 
Sayawa reads adhlrriyau (praptarrike jriprade stam). 

Stanza 16. 
Cf. Kau*. 58, 17 ; Vait. Su. 10, 6 ; Ath. Paru. 33, 4. 

Stanza 17. 

See Kauj. 53, 19 (godana) ; 55, 3 (upanayana) ; and also 
the Paddhatis at Kaur. 58, 17. Cf. AV. VI, 68. 
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Stanza 18. 

Employed at the annapnuana, the ceremony at which 
the child is given solid food for the first time, Kaus. 58, 19; 
cf. also 58, 17, note. For balasa, see the note on V, 22, 11. 

Stanza 20. 

See Kaur. 58, 20, and cf. 58, 17, note. Also Ath. Pari*. 
4, 4. For ima;« me, cf. AV. I, io, 2d; VIII, 2, 20 d. 

Stanza 22. 
See Kaur. 58, 21, and cf. 58, 19, note. 



VIII, 5. Commentary to page 79. 

The hymn is addressed to an amulet made of the srak- 
tya-tree, defined by the commentators with great unanimity 
as the tilaka-tree (clerodendrum phlomoides). A briefer 
hymn, II, 11, is addressed to the same amulet. The appli- 
cation of both in the ritual is of the general sort, and does 
not cast light upon the special properties of the tree, that 
fitted it for such use. Some etymological allusion, or 
other, is likely to have been considered in its application, 
perhaps a punning derivation, more or less vague, from 
srakti, ' corner,' i. e. ' bristling.' Cf. for the sraktya-amulet 
in general, Seven Hymns of the Atharva-veda, Amer. 
Journ. Phil. VII, p. 477 ff. 

The hymn is rubricated at Kauj. 19, 22 among the 
push/ikarmawi, ' rites which beget prosperity 1 ,' along with 
a list of others devoted to amulets. Nothing is prescribed 
there except the orthodox tying on of the amulet in 
accordance with the general rule laid down in the Pari- 
bhasha-sutra 7, 19. At Kaur. 39, 7 it is treated along 
with a list designed to repel witchcraft : see the introduc- 
tion to IV, 17; cf. also Kejava at Kauj. 47, 9. Stanzas 

1 The Aiharvanfya-paddhati at Kaur. 19, 1 mentions it in a long 
list of push/ika mantrap. 
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1 8 and 19 are catalogued (Kauj. 25, 36, note) in the svas- 
tyayanagawa (' stanzas productive of welfare ') of the Ga«a- 
mala, Ath. Parij. 32, 11 ; st. 22 in the first of the two 
abhayaga«a, 'stanzas that procure freedom from danger,' 
Ath. ParLr. 32, 12 ; see Kauy. 16, 8, note. Cf. also 5anti- 
kalpa 19 1 ; Ath. Pari*. 6, 1. 

The hymn has been rendered by Henry, Les livres VIII 
et IX de lAtharva-veda, pp. 14, 50 ff. 

Stanza 1. 

In the prose literature (e.g. Sat. Br. VII, 4, 1, 33) prati- 
sara is 'amulet.' Its literal meaning is 'going against, 
attacking,' and so it is ordinarily to be rendered. Sayawa, 
'he that practises sorcery him it attacks.' In II, 11, 2 it is 
used synonymously with pratyabhi^arawa. Cf. also the 
note on IV, 17, 2. The Pet. Lex. and Zimmer, Altindisches 
Leben, explain the word in a different, it seems to me, 
erroneous way. 

Stanza 3. 

In Pada c, either ubhe or \m6 is metrically superfluous ; 
the former, perhaps, is to be thrown out. 

Stanza 4. 

The term prativarta occurs only in this hymn (4 and 16). 
The Pet. Lex. renders it by ' in sich zurucklaufend ; ' 
Zimmer, I.e., by 'cord;' Henry, 'knot' Without doubt 
the word is closely synonymous with pratisara in the sense 
of ' assailing.' Sayawa, pratimukhaw vartayaty anena. 

Stanza 9. 

For the connection of the name Angiras with unholy 
(angirasa=abhi£arika) practices, see the notes on XI, 4, 
\6, and X, 1,6, and the introduction to this volume. For 
Pada f, cf. VIII, 7, 15, and note the strained alliteration 
between navati'm and navya'A. So also X, 1, 16. 

1 Cited erroneously by Sayawa as Nakshatrakalpa. 
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Stanza 11. 

The first three Padas are repeated at XIX, 39, 4. In 
Pada e, Saya»a has pratisparinam (abhLfcarataA prati- 
mukhaw badhakam, ' striking against the sorcerers '). The 
MSS. read antitam ; the vulgate and the Index Verborum 
anti tam. Saya«a offers both alternatives, antitam atyan- 
tasa;«nihitam, athava tam . . . dvesh/ararn anti antike 
avidama. Perhaps antikam is to be substituted in the 
text for antitam. Sayawa understands the passage as 
follows : ' Him (the enemy) that we did seek, we have 
found lurking near by.' But see Tait. S. V, /, 3, 1, where 
pratispa-ra surely means 'guarding;' cf. also AV. VII, 

Stanza 14. 

For Karyapa, see the note on IV, 20, 7. In Pada d, 
Sayawa reads saw^reshawe and glosses ' in the battle which 
causes close contact (sawwleshawa) with one another.' 
Whether we accept this sensible emendation, or not, the 
meaning is clear. 

Stanza 16. 

Pada a may be improved into an anush/ubh by throwing 
out the first yds tva. The dikshSA and the yagnS/t here 
referred to are of course unholy (abhi£arika) ; cf. X, 1, 11, 
and Kerava at Kauj. 47, ia. 14-16. Sayawa, dikshabhiA 
ya£"«iyair vagyamanadiniyamavireshaiA . . . yaghaXh hiwsa- 
sadhanaiA jyeneshvadibhir 1 yagai^. The two hemistichs 
are loosely correlated (anacoluthon) : we should expect ma 
for tva in Padas a, b. 

Stanza 17. 

Cf. Tait. S. V, 7, 3, 1 ; RV. X, 171, 4. 

Stanza 18. 
The first hemistich is repeated at XIX, 20, 4 a, b. 

1 The jyeneshu seems to be a witchcraft practice, otherwise 
unknown. The Ahgirasakalpa, if it ever turns up, is likely to 
furnish the necessary information. 
[42] P p 
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Stanza 20. 

c, d. The passage is highly metaphorical. According to 
Yank. Br. XIII, 9, 17, methf (meth?) is the post to which 
cattle is fastened with a rope (ra^jfu). The amulet with its 
cord (cf. II, 4, 5) seems to be likened to it: the tertium 
comparationis is the protective quality of each. As the 
cattle is secure when attached to the post, thus the pre- 
sence of the amulet affords security. Possibly the passage 
is derived secondarily from a different practice and a dif- 
ferent sphere of conceptions. 

Stanza 22. 
Cf. RV. X, 152, 2, almost identical with this stanza. 

VIII, 7. Commentary to page 41. 

This compilation of stanzas in diverse metres, in praise 
of the curative qualities of plants, is analogous to the so- 
called oshadhi-stuti, RV. X, 97 ; % Maitr. S. II, 7, 13 ; Tait. 
S. IV, 2, 6; Vkg. S. XII, 75-96. Its employment in the 
ritual is as a universal remedy (sarvabhaisha^yam). At 
Kaus. 26, 33 it is rubricated along with five other hymns 
in a series (ga«a) which is styled ga;;akarmaga«a (!) in the 
Gaz/amala, Ath. Party. 32, 24. Its particular function is 
indicated at Kaur. 26, 40: while it is being recited an 
amulet consisting of chips from ten kinds of (holy) wood, 
described at Kauy. 27, 5 in connection with AV. II, 9 (cf. 
also Kauy. 13, 5), is fastened upon the patient. See the 
introduction to II, 9. At Vait. SO. 30, 6, similarly, the 
hymn is employed while the curative sura (spirituous 
liquor) for the sautramawi-ceremony is being mixed with 
herbs. Cf. Contributions, Third Series, Journ. Amer. Or. 
Soc. XV, 153-154; Oldenberg, Nachrichten von der Konig- 
lichen Gesellschaft der Wissenschaften zu Gottingen, 1893, 
no. 9, p. 342 ff. ; Weber, Ra^asOya, p. 100 ff. 

The hymn has been translated by Ludwig, Der Rigveda, 
III, 504 ff. ; Henry, Les livres VIII et IX de l'Atharva- 
veda, pp. 20, 58 fT. 
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Stanza 2. 

c, d. Cf. Ill, 9, 1 and III, 23, 6 a, b, with which this hemi- 
stich coincides word for word. The ocean represents both 
the heavenly and terrestrial waters, from which the plants 
derive their nourishment and origin. 

Stanza 4. 

Cf. Zimmer, Altindisches Leben, p. 57. I agree with 
Professor Henry in assuming that no systematisation, 
however rudimentary, is intended : salient qualities are 
embalmed in epitheta ornantia. The same scholar's ren- 
dering of anns\uait\A, ' pourvues de sue, pourvues de sdma,' 
is strained. 

Stanza 6. 

For arundhat", see the introduction to IV, 12. The first 
hemistich also at VIII, 2, 6 : cf. VI, 59, 3 ; XIX, 39, 2. 3, 
and see the notes on the last-mentioned two stanzas. 
Professor Henry's explanation of nagha in nagharisham 
as=agha, 'evil,' will probably appear unnecessary in the 
light of these notes. The solitary form pushyam is sus- 
picious, since the MSS. confuse the syllables shya and shpa 
hopelessly ; cf. st. 27, and the note on V, 4, 4. 

Stanza 9. 

This is an especial appeal to aquatic plants, the avaka 
being the most characteristic representative of that class ; 
cf. Zimmer, Altindisches Leben, p. 71; Contributions, 
Second Series, Amer. Journ. Phil. XI, 349 ff. 

Stanza 10. 

In Pada d, kr/'tya- in the vulgate is a misprint for 
kr/tya-. For balasa, see the note on V, 22, 11. 

Stanza 11. 

Rare herbs were doubtless bought, and brought from 
a distance. The word 'village' is characteristic, as being 

P p 2 



Digitized by 



Google 



580 HYMNS OF THE ATHAKVA-VEDA. 

the proper scene of Atharvanic performances ; cf. IV, 36, 
7 ; IX, 5, 19 ; XVIII, 2, 27 ; Ludwig, Der Rigveda, III, 28. 

Stanza 12. 
d. g6-purogavam does not differ materially from expres- 
sions like gav-adi, and the like. The Pet. Lexicons, ' die 
Kuh zum Anfuhrer habend,' and Henry's, ' (la nourriture) 
a laquelle preside la vache,' are rather too literal and 
pregnant ; they miss, perhaps, the idiomatic force of the 
expression. 

Stanza 15. 

d. Cf. I, 8, 1 ; VI, 113, 2 ; VIII, 5, 9. The flowing water 
of the running stream shall carry them off. 

Stanza 16. 
For a, b, cf. I, 10, 4; VIII, 2, 27, and our note on the 
first of these passages. Agni Vaijvanara seems to repre- 
sent here the funeral fire. It would be convenient to read 
(with Henry) the vocative oshadhayo for the nominative. 
Ludwig construes mumu£ana^ as passive, ' losgegeben von 
Agni Vaijvanara.' But on what occasion does Agni confine 
the plants ? 

Stanza 17. 

Cf. st. 24 ; VIII, 5, 9 ; XIX, 39, 5, and especially our 
note on XI, 4, 16. But it is questionable whether angi- 
rasi/* is to be taken here in its ritualistic sense =abhi£a- 
rika, ' pertaining to witchcraft.' 

Stanza 23. 
Cf. I, 24, 1 ; II, 27, 2 ; V, 14, 1, and the notes on the 
passages, for this and the following stanza. It is rather 
curious to find the serpents and their old time enemy the 
ichneumon (cf. VI, 139, 5) peacefully together, as dis- 
coverers of remedies. But the serpents here are mythic, 
not the poisonous individuals. 

Stanza 24. 
b. ragha/o is firr. Xty. The Pet. Lex. suggests plausibly 
raghavo, 'swift.' The flight of the heavenly eagle who 
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robs the Soma, results in the growth of the par«a-tree ; cf. 
Ad. Kuhn, Die Herabkunft des Feuers (index s. v. parwa). 
The eagle might therefore be said to be acquainted with 
the par«a-tree. But the passages cited in the preceding 
note show that the keen sight of certain birds of prey fits 
them, in the mind of the poet, for the task of finding the 
rare and secreted plants. 

Stanza 26. 

a, b. The human physicians in contrast from the divine 
doctors, Rudra, the Ajvins, Sarasvati, &c. 

Stanza 27. 

Cf. the Atharvawtya-paddhati and Dara Karma«i in the 
note on Kaus. 36, 5. 

a, b. Cf. RV. X, 97) 3 ; Maitr. S. II, 7, 13 (93, 5) ; Tait. S. 
IV, 2,6, 1; Vag. S. XII. 77- 

c. Ludwig renders sawzmatara/* by ' vereinte mutter ; ' 
Henry proposes to read saw mataraA, as previously in AV. 
XIII, 2, 13 (see his Les Hymnes Rohitas, pp. 10 and 40), 
a very doubtful passage. The plants are called mothers, 
RV. X, 97, 4 ; Maitr. S. II, 7, 13 (93. 6 ) 5 Tait. S. IV, 2, 6, 
1 ; Wag. S. XII, 77, but the word sa;«matara (dual) stands 
unquestioned at Maitr. S. II, 5, 4 (5a, 1). I think that the 
text is to be sustained by all means : the sense is excellent. 
The plants, as though calves sucking the same mother, 
shall each yield the same sap, that heals disease ; cf. RV. 
VII, 101, 1, where duhre (as duhram here) is middle, not 
passive. 

Stanza 28. 

Cf. RV. X, 97, 16. I have translated pankasa\ad, &c, 
by ' from a depth of five fathoms,' &c. This is not a little 
insipid. Perhaps, after all, Ludwig is correct : * from him 
that wields five arrows,' &c. Cf. Sk. pa.nkasa.ra., ' he who 
has five arrows,' as an epithet of Kama. — devakilbishSt, 
' sin against the gods,' or, perhaps, ' sin committed by the 
gods.' This is conceived as being passed off (wiped off) on 
men. See VI, 111, 3; the introduction to VI, 11a and 
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1x3; and Proc. Amer. Or. Soc, May, 1894 (Journ., vol. 
xvi, p. cxix ff.). Cf. especially Apast. Sr. XIII, 17, 9; 
Tank. Br. I, 6, 10. 

VIII, 8. Commentary to page 117. 

This battle-song deals especially with the obstacles that 
are placed in the way of an advancing enemy. Traps and 
nets are constructed to capture and destroy: see stanzas 
5 ff. The Kaujika, 16, 9-20, rubricates a number of the 
stanzas among the practices of the king (ra^akarmani, 
chapters 14-17), to wit: 16, 9. 'With stanza 1 (or rather 
the entire hymn) the fire is churned. 10. With stanza 2 
a rotten rope is put down (upon the fire-place). 11. The fire 
is churned with (two sticks, one of) arvattha-wood, (the 
other of) badhaka-wood *. 1 2. With Padas c, d of stanza 
2 the smoke of the fire is addressed. 13. With the same 
two Padas, beginning at the word agni, the fire (is 
addressed). 14. Upon this fire (which is removed) into 
the forest, sticks of wood that destroy enemies, namely, 
arvattha, badhaka, ta^adbhanga, ahva, khadira, and jara 2 , 
are placed. 15. The snares mentioned (in Kauj. 14, 28 : 
they are prepared of bhanga, " hemp " [bhaag - , " break ! "], 
and mu«g-a, "reed") are cast. 16. Hammers made out of 
ayvattha-wood, and nets of hemp are placed. 17. (Also) 
staffs of badhaka-wood (badh, " oppress ! "). 18. With the 
exclamation, " Hail to these here " (st. 24 c), an offering is 
made for the friends (one's own army). 19. With the 
exclamation, " Perdition to those yonder " (ibid.), an offering 
is made, with the left hand, of ingu/a-butter 3 into fire built 
out of badhaka-wood. 20. To the north of the fire a 

1 The symbolism of these acts is clear : the stench of the old 
rope (Ddrila, g\rm.xaggv?) in the fire, and the etymological qualities 
of the two kinds of wood, delineated in st. 3, shall operate against 
the enemy, each in its own way. 

* For the real and symbolic meanings of these names, see the 
notes on sts. 3-5. 

' ihgWa is the typical substance that takes the place of ghee 
(syrya) in hostile practices. See the Paribhasha-sutra, Kau*. 47, 3. 
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branch of red aj-vattha is fixed (in the ground), enveloped 
with a blue and a red thread, and then removed to the 
south while stanza 24 d is being recited V The entire 
practice is redolent of fierce hostility: cf. in general the 
introduction (paribhasha) to the abhi£arika (witchcraft) 
practices in Kaur. 47, 1 ff. 

The hymn has been rendered by Ludwig, Der Rigveda, 
III, 527 ff. ; Henry, Les livres VIII et IX de l'Atharva- 
ve\ia, pp. 23, 61 ff. Cf. also Muir, Original Sanskrit Texts, 
V, pp. 87, 405, note. 

Stanza 1. 

The root manth is employed in connection with Indra's 
feats only on the occasion of his churning the head of the 
demon Namu£i : the present statement is doubtless a 
reminiscence of that performance. See Contributions, 
Third Series, Journ. Amer. Or. Soc. XV, 156 ff. The 
Sutra, however, takes manth in its more common sense of 
churning a fire, and embodies it in a corresponding per- 
formance on the part of the ritualist : see the introduction 
above. 

Stanza 2. 

It may be reasonably doubted whether the ritual, which 
takes putira^jfu in its literal and etymological sense (Kauj. 
16, 10, above), has fathomed the meaning of the word. 
But it is a reasonable construction, and we are, for the 
present, driven to accept it. In the second hemistich 
amftra is metrically superfluous : it may readily have crept 
in as a gloss from st. 1 d. 

Stanza 3. 

The plants are chosen with reference to the punning 
etymologies that may be extracted from them. Even the 
juxtaposition of arvattha and srinihi is intentional. For 
ta^adbhanga, see Kaurika, Introduction, p. xliv. Its pro- 
blematic accentuation (Padapa/^a, ta^adbhanga/*) is prob- 

1 For the blue and the red threads, see the note on the stanza. 
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ably to be changed to ta^adbhanga (cf. Kaor. 16, 14). Ety- 
mologically the word means ' breaking suddenly.' The plant 
vadhaka, badhaka (also vadhaka, badhaka) is defined by 
the commentators as girimala, girimalaka, kranimalaka, 
karimalaka, itself of unknown meaning ; see Kaurika, 
Introduction, p. xliv, and Pet. Lex., s. v. badhaka 2. 

Stanza 4. 

a. The Pet Lex., s. v. parusha 2) a, endorsed by Henry, 
renders ' may the reed turn them into reeds,' i. e. make 
them fragile as reeds. This is rendered very doubtful, 
because parusha does not elsewhere mean ' reed,' and 
because Darila at Kaor. 16, 14 renders ahva by pallra. 
Ludwig, having at the time no access to the Sutra, renders 
' diser rauhen feinde schlachtruf mach er heiser,' which 
seems to us intrinsically and grammatically impossible. If 
any one should be sceptical about ahva in the list of fire- 
woods, Kauj. 16, 14, the passage would then have to be 
rendered ' may (our) disjointed cry render the enemies 
disjointed/ or something similar. The Pada is hypermetric, 
but Henry's suggestion that parushahvaA in the sense of 
' parusha (reed) by name ' is a gloss, deprives the passage 
of its subject, and its best point. 

Stanza 6. 

d. Geldner, Vedische Studien, I, 140, renders apavapat 
by ' hat gefischt.' This is excellent sense, as far as the 
present passage is concerned, but conflicts with the natural 
etymology and the clearest instances of the occurrence of 
the word : AV. XIX, $6, 4 (Sayawa, apavapatu najayatu) ; 
Tait. S. Ill, 3, 7, 3. 

Stanza 7- 

The second hemistich is hypermetric. Professor Henry 
proposes to eliminate ratam x and dasyunam, leaving per- 
fect metre. Unfortunately such corrections suggest them- 

1 The word does not appear in the quotation of the stanza, 
Muir, 1. c, p. 87. 
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selves so frequently as to render one another nugatory. 
An uneasy sense is left that we all know how to make 
better verse-lines than those that have somehow got to 
be in vogue among the Atharvan writers; carried out to 
its full consequences this would eliminate one of the more 
marked peculiarities that render the Atharvan what it is. 
Doubtless the present translator has at times fallen into 
the same error. 

Stanza 11. 

Cf. XI, 2, 19, where the matyam is also Bhava's weapon. 
Ludwig, here, 'entschluss (satyam?)' but at XI, 2, 19 
(P- 55°) ' erfindung.' 

Stanza 12. 

For the Sadhyas, see Weber, Indische Studien, IX, 6 ff. ; 
Muir, Original Sanskrit Texts, I 2 , 10, note. 

Stanzas 14, 15. 

The first hemistich of st. 14 is repeated at XI, 9, 24 ; 
see the note there. With it goes 15 a, b, as the second 
hemistich of XI, 9, 24. The phrases are formulaic, being 
worked over into prose form at Kaur. 73, 5. In 15 b the 
puwyaj-anaV* are the sukr/ta/*, ' pious deceased,' who enjoy 
themselves with Yama and the Fathers. Cf. Journ. Amer. 
Or. Soc. XVI, 27. 

Stanza 16. 

d. The meaning of kd/am is not altogether certain. The 
Pet. Lexs., Ludwig, and Henry, ' horn ; ' this is unlikely 
because of Kaur. 16, 16: horns of ajvattha-wood would 
be very strange. Geldner, Vedische Studien, I, 139, ren- 
ders it by trap, which is tempting on account of the seem- 
ing parallelism of the two halves of the stanza. This is the 
rendering I had in mind in the treatment of the expression 
a^vatthani kfl/ani in Kauj. 16, 16. Darila says unintel- 
ligibly, ku/aw* khadanam, and my comparison of the word 
khada (according to Darila at Kauj. 38, 7 = svabhava^aA 
gartaA, 'a natural cavity') was undertaken in the belief 
that the word meant something like ' pitfall.' But now 
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I prefer to rely upon the expression, tasya na ku/ena 
praghnanti in Sat. Br. Ill, 8, 1, 15 (cf. also Ait. Br. VI, 
24, 12), rather than the general parallelism. Cf. Contri- 
butions, Sixth Series, Zeitschr. d. Deustch. Morgenl. Ge- 
sellsch. XLVIII, 546 ff. 

Stanza 17. 

o. The Pet. Lexs. take prisnlb&huA as an independent 
noun, ' a certain mythical being.' But fanciful colours are 
attributed with great predilection to Rudra and all his 
forms (see the introduction to XI, a). Cf. the epithet 
'gold-armed' in the 6atarudriya, Va^-. S. XVI, 17, and in 
general Muir, Original Sanskrit Texts, IV 2 , p. 322 ff. 
I have taken the word with jarva (nominative with voca- 
tive) : cf. RV. IV, 50, 10. 

Stanza 18. 

a. For 6sham of the edition the MSS. present asham. 
In the Index Verborum, p. 383, 1. 1, the word is still 
further corrected to osham, 'quickly.' This leaves the 
genitive mr*ty6r without governing word, and we have 
supplied ' fetter,' according to well-known parallels (mr/ty6r 
p&am ?). One may also think of oshdm in the sense of 
' fire, agony ' (of death). 

o. Our translation of akshu is little more than a guess. It 
seems hard to acquiesce in Geldner's proposition (endorsed 
. by Henry), Vedische Studien, I, 136, that akshu means 
' pole ' (cf. sts. 5, 1 2), as long as this involves a ' thousand- 
eyed pole' in AV. IX, 3, 8 (see the note there). However 
salient a pole may be in the construction of a house, the 
epithet sahasraksha is decidedly far-fetched. Further, we 
should expect the reverse order in the compound (,§aIakshG), 
since the poles are accessory in their rdle of supporters of 
the net '. Non liquet. 

Stanza 21. 

The second hemistich recurs at VI, 32, 3 (see the note 
there); cf. Zimmer, Altindisches Leben, p. 181. Perhaps 

1 The word is not mentioned in Goldstttcker's Sanskrit Lexicon. 
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Ludwig's simple rendering of gnat&rum, ' der sie kennt,' is 
preferable. 

Stanza 22. 

The remainder of the hymn is prose in the style of the 
Brahmawas. The stanza is rubricated along with a number 
of others at Kaur. 15, 11 : the king and his charioteer are 
made to step upon the war-chariot, preparatory to battle. 
The renderings are necessarily problematic, owing to want 
of knowledge of the real properties of the chariot (cf. 
Zimmer, p. 251): the pakshasi which are compared with 
heaven and earth are themselves equal to r6dasi, ' the two 
hemispheres,' an allusion doubtless intentional. For pari- 
rathyam I have followed Nilaka«//*a's gloss to parirathya, 
Mahabh.VIII, 1487, a very reasonable rendering. Ludwig, 
' wagenrand.' 

Stanza 24. 

Cf. Kauj. 16, 18-20 in the introduction above. From 
the time of RV. X, 85, 28 onwards ' blue and red ' are magic 
colours. At Va£\ S. XVI, 47 ; Maitr. S. II, 9, 9 ; Tait. S. 
IV, 5, 10, 1, they are the colours of Rudra. Cf. AV. IV, 
17, 4; the introduction to VII, 116; Kaur. 32, 17; 40,4; 
48, 40 ; 83, 4. See also the passages quoted by Winternitz, 
Das Altindische Hochzeitsrituell, p. 67, and especially 
Baudhayana's (I, 8) implied explanation of the two 
colours as representations of night and day, which prob- 
ably forms the true basis of the conception. 

IX, 1. Commentary to page 229. 

The drink called madhu, 'honey,' is associated from 
earliest times with the cult of the A^vins 1 , and a more 
specific conception endows them with a honey-lash (ma- 
dhumati kara or madhukara'), which instils sweetness, food, 
and strength into the sacrifice and into men. The allu- 

1 See Hillebrandt, Soma und verwandte Gotier, p. 239 ff. Cf. 
also the madhubrahmawam (madhukdWa, madhuvidyS), imparted 
to the Afvins by Dadhyaatf : Sat. Br. IV, 1, 5, 18 ; XIV, 1 , 1 , 1 8 ff. ; 
5, 5. 17 ff-J Ind. Stud. I, 290; Sacred Books, XII, p. xxxiv. 
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sions of the Rig-veda and the Srauta-literature to this 
honey-lash are of the incidental sort ; neither the texts nor 
the commentaries elucidate the point in any way. The 
Atharvan, however, devotes to it an independent effort , , 
and that too in the cosmogonic-theosophic style of mock 
profundity, which allows the writer to attribute to the 
honey-whip creative and sustaining power, and places men 
in the attitude of deeply speculative reverence towards it. 
The apotheosis of the honey-lash resembles therefore that 
of the u££/;ish/a, AV. XI, 7 (cf. the introduction there), or 
the manipulation in the Brahmawas of specific features of 
the sacrifice or sacrificial implements as divine beings. 

The mythic or realistic background of the honey-lash is 
not at all manifest. The Pet. Lex., under madhukaj5, 
suggests some implement with which the honey was beaten 
at the sacrifice, but the very slender use of the honey in 
the ritual (cf. Hillebrandt, I.e., 241) fails to reveal either 
the act or the occasion. Henry, Les livres VIII et IX de 
l'Atharva-veda, p. 115, assumes 'an evident allegory of 
the lightning which whips the clouds and produces the 
rain.' This in itself very reasonable explanation is pro- 
blematic because the whip belongs to Ajvins, and their 
connection with natural phenomena of this sort does not 
accord with their character in general. And yet, certain 
allusions in the first ten stanzas of this hymn (cf. especially 
stanzas 10 and 20) seem to lend support to a construction 
not very far removed from this. At RV. V, 83, 3 Par- 
^anya sends his rain-messengers, as a charioteer who whips 
his horses with the lash. The patter and the streaming 
down of the rain (honey) may have suggested the compari- 
son with the lash 2 . Bergaigne, La Religion Vedique, II, 

1 Cf. RV. IX, 11, 2, where it is stated that the Atharvans mixed 
milk with honey. 

* Yaska's Nighaw/avas exhibit kafS among the words for voice 
(vak); cf. Nirukta IX, 19. Saya«a at RV. I, 157, 4 has rain 
distinctly in his mind, but rather in reference to the word midhu- 
matya (madhu, udakanama, Nigh. I, 12) than the word ka_ra. 
Oldenberg, Die Religion des Veda, p. 209, note, denies this con- 
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433, has collected a sufficient number of passages in which 
the Ajvins set the waters in motion, and cause the heavenly 
rivers to flow : madhukaja' may therefore amount simply 
to ' the honey (the water) that lashes.' 

In the Atharvan ritual the hymn is known as the madhu- 
suktam, ' honey-hymn.' Under this designation it is em- 
ployed while mixing honey with milk in the course of the 
agnish/oma (Vait. Su. 16, 12). In the Kaurika and the sub- 
sidiary texts the hymn is simply a var£asyam (sc. suktam), 
'designed to bestow lustre' (cf. sts. 11-14, 16, 17); see 
Kau.f. 10, 24 ; 12, J 5 ; 13, 6, and the second var£asyaga//a 
of the Ga//amala, Ath. Parw. 32, 27 (Kauj. 12, 10, note). 

Stanza 4. 

d. The great embryo which is mentioned here, and which 
figures in the sequel, is apparently described in st. 21 as 
a part of the honey-lash ; in st. 5 the embryo is said to 
come from the honey- lash. The embryo suggests the 
lightning (fire\ which seems therefore to be viewed here as 
a child of the waters, represented by the honey-lash, 
coinciding thus with the conception of the apa'w napat 
(cf. Oldenberg, I.e., pp. 99, 118 flf.). But the intolerable 
mysticism of sts. 5 ff. leaves everything in doubt. 

Stanza 6. 

In Pada b kaliraA may be thrown out as a gloss which 
disturbs the metre (^agatl). Cf. with Pada c the statement 
of the use of the madhugraha, ' portion of honey,' which is 
given to the Brahmans, Katy. .St. XI, 4, 17. 18 ; see Hille- 
brandt, Soma, p. 242. 

Stanza 7. 

By a characteristic leap of fancy the fluid-yielding lash is 
now regarded as a milch-cow, and the rhetorical properties 
usually connected with her ecstatic praise are exploited. 
For Pada d, cf. XII, i, 45; RV. IV, 42, 10; VI, 48, 11 ; 
VIII, 69, 10. 

nection with the moisture of the clouds, and suggests the morning 
dew. 
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Stanza 8. 

Cf. AV. IX, 10, 6 = RV. I, 164, 28, and AV. VIII, 9, 13. 
For the three gharmas (RV. VII, 33, 7), see the discussions 
of Geldner, Vedische Studien, II, 139 ; Henry, 1. c, p. 68. 
I am disposed to think that there is here at least an allusion 
to the ritual gharma, either the hot milk, or the pot in 
which the hot milk is cooked ; cf. Va^. S. XXXVIII, 6 ff., 
and Haug, Vedische Rathselfragen, p. 40. 

Stanza 9. 

Cf. the interesting formula at \Aty. St. Ill, 5, 15, . . . 
pita upatishAfanta apo ye jakvara rrshabha ye svarS^as te 
arshantu te varshantu te kr/wvantv isham \\rgztn rayaspo- 
shaw* tad videya. The words .rakvara'A and jvara'^as allude 
incidentally to the groups of sa man-stanzas of that name. 
In Pada d apaA may possibly be accusative (Whitney, 
Sanskrit Grammar 2 , § 393 a), co-ordinated with fiigam. 

Stanza 10. 

b. Cf. Contributions, Sixth Series, Zeitschr. d. Deutsch. 
Morgenl. Gesellsch. XLVIII, 566. 

Stanzas 11-13. 

Rubricated at Vait. SQ. 21, 7, together with other 
formulas (VI, 47 and 48), designed for the three daily 
pressures of the soma. Cf. in general Bergaigne, Re- 
cherches sur l'histoire de la liturgie Vedique, Journal 
Asiatique, vol. xiii (1889) ; Contributions, Fifth Series, 
Journ. Amer. Or. Soc. XV, 3 ff. More secondary is the 
employment of the stanzas, Kaus. 139, 15, at the introduc- 
tion of the pupil to the study of the Vedas, which rests upon 
the occurrence of the word var£as in the stanzas. Cf. the 
first var£asyaga«a in the Gawamala, Ath. Pari*. 3a, 10 (Kaur. 
13, 1, note). 

Stanza 14. 

For vawwishiya, read vaw/sishiya with Whitney, Index 
Verborum; cf. Proc. Amer. Or. Soc, May, 1886 (Journ., 
vol. xiii, p. cxviii). 
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Stanza 15. 
Identical with RV. I, 23, 24 ; AV. VII, 89, a ; X, 5, 47. 

Stanza 18. 

Cf. XIV, i, 35, and Hillebrandt, Soma, p. 251. In Vait. 
Su. 30, 13, the stanza figures at the sautrama«t-rite, as is 
suggested by the presence of the word sura. Cf. Contri- 
butions, Third Series, Journ. Amer. Or. Soc. XV, 148 ff. ; 
Oldenberg, Nachrichten der Gottingischen Gesellschaft der 
Wissenschaften, 1893, p. 342 ff. 

Stanza 19. 

Repeated almost identically at VI, 69, 2 ; cf. Hillebrandt, 

1. c, p. 240. 

Stanza 20. 

o, d. In Pada b divf seems to stand secondarily for adhi 

in st. 10. At any rate tSm in Pada c and sa" in d seem to 

refer to bhtfmyam in b. Very differently Henry in his 

note. 

Stanza 21. 

This and the following sections are written in Brahmawa- 
prose. The present stanza seems to contain a mystic 
correlation of the parts of the lash with cosmic forces, all 
of which are obscure. For the embryo, cf. the note on st. 4. 
Here garbha, ' embryo/ seems to be a part of a real whip. 

IX, 2. Commentary to page 220. 

In the cosmogonic hymn, RV. X, 129, 4=AV. XIX, 
52, i , desire (k£ma) is said to have been ' the first seed 
(product) of the mind,' which came from ' the one' after it 
had sprung into existence through creative fervour (tapas). 
In the philosophical hymns of the Atharvan, and in the 
disquisitions of the Upanishads, this Kama, the creative 
desire (not sexual love, as in AV. Ill, 25), takes a place 
among the very numerous primeval cosmic forces, and 
appears as one form of the tentative monotheistic per- 
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sonifications of primeval force ; it then does not differ 
materially from ' the one ' (ekam), ' the being ' (sat), and 
the more vigorously personalised Brahma, Pra^lpati, Vijva- 
karman, Svaya/«bhu, &c. The Greek mythology similarly 
connects Eros, the god of love, with the creation of the 
universe ; see Plato's Symposium 6. Of such hymns the 
Atharvan has two, XIX, 52, in addition to the present. Cf. 
Muir, Original Sanskrit Texts, V, p. 40a ff. ; Scherman, 
Philosophische Hymnen, p. 76 ff. 

The personification of Kama as a supreme being suggests 
very quickly his power to protect those who worship him, 
and to destroy the enemies of the worshipper. The 
Atharvan naturally rings the changes upon these more 
ordinary divine qualities : the personal Kama is dealt with 
much in the same spirit as Agni, many of whose attributes 
are conferred upon him. For the relation of Kama to Agni, 
see Weber, Ind. Stud. V, 225 ff. In the ritual the entire hymn, 
as well as single stanzas of it, is degraded into ordinary 
witchcraft charms against enemies, without special signi- 
ficance : see Kauj. 49, 1 ; 48, 5 ; 24, 29, and cf. 46, 9, note ; 
Vait. Su. 24, 1 o *. The hymn has been translated in full by 
Ludwig, Der Rigveda, III, 529 ; Henry, Les livres VIII et 
IX de l'Atharva-v^da, pp. 84, 118 ff. More or less frag- 
mentary translations are offered in the two works cited 
above ; cf. also Hillebrandt's Vedachrestomathie, p. 40 ff. 

Stanza 1. 
a, b. For the distinction between ghr/ta and Sgya, see 
the Gnhyasawgraha I, 106 (Zeitschr. d. Deutsch. Morgenl. 
Gesellsch. XXXV, p. 567). 

Stanza 2. 
This and the following stanza are rubricated along with 
certain other mantras in the du/zsvapnanls-anagawa, a series 
of stanzas designed to obviate the effect of evil dreams, 
in the Ganamala, Ath. Parir. 32, 8. See Kaur. 46, 9, 
note. 

1 Quoted in the Alh. Pari.rish/as (e.g. 10) as kamasuktam. 
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b. Prof. Roth in the Pet. Lex., s. v. bhas, regards this 
passage as corrupt, and conjectures yasmad blbhatse yak 
ka. na'bhinande, ' which I loathe and which I do not enjoy.' 
The motive of the correction, in addition to the poor metre, 
is the usual transitive use of abhf nand, ' take pleasure in,' 
and the like ; this does not seem to me to warrant so com- 
plete a transformation of the text. 

o. The Pada is hypermetric, and may be normalised by 
reading munka for mu«£ami. But the imperative first sing, 
act. without ni is not elsewhere known in the Atharvan. 

Stanza 3. 

b. asvagata occurs but one other time, AV. XII, 5, 40, 
asvagata parih«uta, a very obscure passage. The Pet. 
Lexs. translate ' heimatslosigkeit ; ' Ludwig, ' unfreiheit ' 
(cf. Der Rigveda, III, 284); Henry, ' d^pendance.' The 
adjective asvaga occurs in a closely parallel passage, XII, 
5, 45, asvagam apra^asa/tt karoti ; I would compare svastha 
and asvastha, * well ' and ' unwell ; ' svasthata and asvas- 
thata, ' well-being' and ' diseased ness.' For avarti Va£\ S. 
XXX, 1 2 has ivariti, ' trouble ' (Ludwig, ' verarmung ') ; cf. 
perhaps Avestan hSmvareti of opposite meaning, ' defence, 
courage.' 

Stanza 5. 

Wak Vira^- (cf. Ktend. Up. I, 13, 2) is the same Vak who 
is designated RV. VIII, 100, 11, 'as the milch-cow whom 
the gods begot;' cf. AV. VIII, 9, 2, and Oldenberg, 
Zeitschr. d. Deutsch. Morgenl. Gesellsch. XXXIX, 54 ff. 
In Pada d the metre is sensibly relieved by dropping pajavo 
(so also st. 16); nevertheless I should hesitate to correct, 
because the same RV. stanza states ' that multiform 
animals (pasava/i) speak her (vKk).' The argument may, 
of course, be turned the other way, by assuming that pasavo 
is due to a reminiscence from that very stanza. 

Stanza 9. 

a, b. For indragnf, nominative for vocative, coupled with 
kama, vocative, cf. Delbriick, Altindische Syntax, p. 105. 

[42] q q 
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The dual number of the verb in the next Pada may be due 
to the dual number of indragnf. 

d. This seems to be the full form of the Pada which 
occurs previously (st. 4) in a defective form. 

Stanza 12. 

The same stanza with one variant occurs in a different 
connection at III, 6, 7. This, as well as the next stanza, 
seems to be interpolated. 

Stanza 13. 

It is impossible to reproduce the chain of puns in this 
clap-trap stanza ; yava-yavano, moreover, is somewhat 
ambiguous, as yavan may come either from yu,'' ward off' 
(so we, with Whitney in the Index Verborum), or ya, ' go ' 
(so Ludwig). The Pet. Lexs. do not analyse the word, 
simply translating it 'abwehrend.' Cf. in a general way 
the hymns II, 7 ; VI, 91. 

Stanza 16. 

Pada a ends at trivarutham (read jarma as three syllables) ; 
udbhu seems to be a gloss. Pada b is hypermetric, and may 
be relieved by casting out brahma and kritim (Henry). 
For Padas c, d, cf. st. 5 c, d, apparently the more original 
source of the passage. 

Stanza 19. 

At La Upanishad IV, the 'one* (ekam) is similarly lauded, 
nai*nad deva apnuvan purvam arshat (anrat). Cf. Ath. 
Parlr. 48, 2. 

Stanza 22. 

Cf. Wkg. S. XXIV, 25, 29 ; AV. II, 31, 2 ; VI, 50, 3. 

Stanza 23. 
Manyu is ' courage,' personified ; cf. RV. X, 83, 84. 

Stanza 26. 

The purpose of the passage seems to be to ensure whole- 
some desires, fit and capable of realisation ; evil thoughts, 
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unfit for fulfilment, shall not trouble the suppliant. But 
dhi'yaA may refer perhaps to the hostile prayers of the 
enemy, which shall not injure him that prays to Kama. 



IX, 3. Commentary to page 193. 

The character of this hymn is such that its proper object 
did not reveal itself clearly, until its application appeared 
plainly stated in the Kaujika. Zimmer, p. 153 (cf. the 
translation, p. 151 ff.), supposes that the hymn is a charm 
to free one's house from imaginary witchcraft practices.which 
have been placed as fetters upon it (cf. stanzas 5, 6, 24). 
Ludwig, Der Rigveda, III, 464 ff., translates the hymn 
under the title, ' Removal of a house,' without stating the 
precise situation ; he comes very near the truth, yet misses 
the main point. Grill 3 , pp. 60, 188 ff., fails to find any 
reason for a removal, and construes the hymn (just as III, 
12) as a dedicatory ceremony after the erection, and before 
occupation. And Henry, Les livres VII I et IX de 1' Atharva- 
veMa, pp. 87, 121 ff, seems to underrate the significance of 
its employment in the Sutra. He suggests that the hymn 
alludes to the building of a house, but accentuates the 
successive removals of the ancillary frame, the scaffolding, 
as the house advances from stage to stage. 

The Kauiika treats the hymn in 66, 22-30, and Kerava 
epitomises the treatment very well by designating the 
ceremony as j-alasavam, i.e. the solemn bestowal upon a 
priest of a house as dakshiwa. See his comment on Kauj. 
64-66, especially page 365, lines 1, 2, and cf. also the intro- 
duction to XI, 1. The Kaujika's rather elaborate treatment 
is as follows : Su. 22. ' While reciting AV. IX, 3, that which 
is about to be given along with the house is (placed) within 
(the house) covered up. 23. It is recommended, moreover, 
that the objects mentioned in the hymn (be given as addi- 
tional gifts). 24. While reciting st. 18 the door is removed. 
25. While reciting st. 22 they take up the water-vessel and 
the fire and enter the house. 26. That (water- vessel) is 
anointed with the dregs (of ghee) after they have arrived 

Qq2 



Digitized by 



Google 



596 HYMNS OF THE ATHARVA-VEDA. 

within (the house), while the (entire) hymn is being recited. 

27. Having sprinkled the house (with water) from the 
anointed water-vessel, having recited the stanzas (of the 
hymn) over it, having addressed (the recipient), the giver, 
being made to speak (what?), presents (the house) 1 . 

28. (The recipient) while reciting st. 15 accepts it. 29. While 
reciting the first stanza he loosens the objects mentioned 
in the stanza 2 . 30. Addressing them with st. 24 he carries 
them off.' 

The Anukramawi designates the hymn simply as jala- 
devatyam. For previous translations see above. 

Stanza 1. 

One may imagine that the upam/t is a vertical post, the 
pratimft a slanting support to hold the house in position, 
the parimit a crossbeam connecting the vertical posts ; but 
no certainty can be reached in words which are likely to be 
technically flavoured. Cf. Kavw. 66, 29, above. 

Stanza 2. 

Indra's double Brthaspati here slays Vala, as in RV. X, 
67 and 68 ; cf. also II, 23, 18 : II, 24, &c. Vala (VWtra) is 
often described as lying unloosened, undone, after Indra's 
attack ; hence the comparison. 

Stanza 3. 

o. The Pada may be rendered, more concisely, ' as a skilful 
butcher the joints (of an animal).' Our rendering is based 
upon the conviction that the poet has in mind the ritual 
butcher. Cf. RV. I, 162, 18. 20, and Contributions, Sixth 
Series, Zeitschr. d. Deutsch. Morgenl. Gesellsch. XLVIII, 
556. The point of the stanza is, of course, that the parts 
of the house shall not be damaged in the course of their 
transfer to the priest. 

1 Cf. Kauj. 63, 22, which also leaves some of the terms in this 
Sutra in the dark. 
* The buttresses, supports, and connecting beams. 
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Stanza 4. 

Again the terms are technical, and not at all clear. I have 
rendered paksha by ' side,' in deference to ulQkapakshi (sc 
sala) in Pawini, IV, i, 55, and Mahabhashya, IV, 29 b. Cf. 
A V. 1 1 1, 7, 3, £atushpaksha*« kk&Aih (Sayawa, £atushko«am), 
' roof with four sides or facades ; ' see also st. 2 J of our hymn. 
Zimmer and Grill, * seitenpfosten ; ' Ludwig, 'zimmer;' 
Weber in his comment on III, 7, 3 (Ind. Stud. XVII, 210), 
* vierbeschwingtes dach ; ' Henry, ' chambranles.' 

Stanza 6. 
o. For manasya patnt, see our comment on III, 12, 5. 

Stanza 6. 

a, b. The difficult expression in this hemistich is ra«yaya 
(kam), which is a Air. Aty. when accented with the svarita 
on the last syllable. Ordinarily the word is ra«ya, one of 
whose meanings when used as a noun is ' pleasure, joy.' 
This meaning is at the base of our translation ' for comfort ;' 
but what are those ropes (jikySni) which are tied within for 
comfort? Non liquet. The Pet. Lexs. and Zimmer give 
it up. Ludwig translates etymologically, ' dass die theile 
in ihrer lage verharren,' and Grill follows the suggestion up 
by proposing the emendation ramawaya. Henry, ' pour (te) 
maitriser ' (cf. his note). The real difficulty is with jikyani, 
which is doubtless an obscure technical term. 

o, d. The second half of the stanza, as it stands, disturbs 
the run of the metre (Anukr., pathyapankti), and possibly 
needs correction. By dropping manasya patni and uddhfta 
the last Pada is restored as siv& nas tanve bhava, in accord- 
ance with similar expressions in I, 12, 4 ; VIII, 1, 5 ; 2, 16. 
Cf. st. 21 c, d, e, which is similarly irregular, and also contains 
the expression manasya patnim. 

Stanza 7. 

The various designations of the house represent a fairly 
complete summary of the huts and other sheltered places 
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which are needed in the larger Vedic (jrauta) sacrifices ; 
see the Pet. Lex. under each, Zimmer, p. 154, and cf. especi- 
ally V&g. S. XIX, 18 ; Tait. S. Ill, 2, 4) 3. 4. The divergent 
metre of the stanza (8 + 8 + 12: Anukramawi, paroshmh), 
and the interruption which it occasions in the account of the 
breaking up of the house, render it very suspicious. The 
bestowal of sacrificial epithets upon the house are obviously 
intended to enhance its value in the eyes of the recipient. 

Stanza 8. 

Technical terms again render this stanza obscure. I 
imagine a covering of wicker-work, the openings in which 
suggest a thousand eyes, stretched across a beam and slant- 
ing down from it to both sides (vishuvati) in the manner of 
our roofs. The passage seems, perhaps, to harbour a com- 
parison of the roof with the head and the head-dress of 
a woman (cf. opasi and vishuvati, and see the note on VI, 
138, 1). Professor Geldner, Vedische Studien, 1, 136, renders 
the stanza : ' die in der mitte als diadem ausgespannte 
tausendaugige befestigte aufgesesetzte stange losen wir 
durch besprechung.' But what occasion is there for a pole 
with thousand eyes, i.e. countless holes * ? Ludwig renders 
akshum oparam by 'das locherige geflecht;' Grill, 'das 
ausgespannte flechtennetz ; ' Zimmer, 1. c, and p. 265, ' das 
netz das iiber den schopf (gespannt ist) ; ' Henry, 'le r&eau 

tendu.' 

Stanza 10. 

a. He that bestows a house in this world gets it back again 

in heaven. Ludwig, ' in jener welt (soil) es ihm entgegen- 

kommen.' Kaujika's construction of the hymn renders the 

meaning very clear. 

Stanza 15. 

At this point the recipient of the house (cf. Kaar. 66, 28, 
above) begins to see to it that the house shall produce fop 

1 The employment at A V. VIII, 8, 18, of the root han, 'slay,' 
with akshu^ala'bhyim does not prove akshu to mean ' pole, club : ' 
that which catches the enemy may be imagined to slay him ; cf. 
also st. 7. Saya«a at RV. 1, 180, 5, divides a-kshu, ' not perishing.' 
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him all expected benefits, and he does not hesitate to ' take 
his mouth full.' The picture is a vivid one. 

c. Similar and yet different is RV. X, 121,5, y6 antari- 
kshe ra/aso vima"naA ; cf. also RV. VI, 7, 7 ; 69, 5 ; AV. 
IV, 25, 2. 

e. The Pada is de trop in form and sense (Anukr., trya- 
vasana pa»£apada«ti.rakvarl). If it originally stood here at 
all, it is spoken by an agent of the recipient who receives 
the house for him (tasmai). Or tasmai is an ethical dative, 

* in the interest of him (the donor).' 

Stanza 17. 

b. A bold and beautiful comparison this, between the 
house and night who gathers to her bosom all creatures. 
In the hymn to night, RV. X, 127, 5, we have : ' The throngs 
(of beings) have gone to rest, those who go on foot and fly 
by wing ; gone to rest have the preying eagles.' Cf. also 
AV. Ill, 12, 5. Grill applies the pruning-knife to this and 
the preceding Pada (11 + 12: Anukr., prastarapankti), in 
order to exact two anush/ubh Padas, t/V«air vasana ra'tri 

* va .rifla £agannive\ranf. This amounts to independent com- 
position, not very good at that, since it leaves the first Pada, 
a good trish/ubh, in bad shape. 

Stanza 20. 

a,b. With vf ^ayate and pra/ayate, cf. v/^avati pra^avati 
in stanzas 13, 14. 

Stanza 21. 

Ludwig here, as in st. 4, translates paksha by ' room : ' 
' das zweizimmerig, vierzimmerig, &c. gebauet wird ; ' the 
Pet. Lex., Zimmer, and Grill, ' pfosten.' But see the note 
on st. 4, and cf. Kaur. 135, 9 (p. 287, 1. 5), ash/asthu«o 
dasapaksha/;, showing that paksha and sthuwa cannot both 
mean ' pillar, post' The exact meaning of the word is after 
all not clear. Cf. Henry's note on the passage. 

c. For agnfr garbhe, see Contributions, Fifth Series, Journ. 
Amer. Or. Soc. XVI, pp. 15, 16. 
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> 

Stanza 22. 

The expressions ' turned towards ' imply friendly recep- 
tion on the part of the house, and eagerness on the part of the 
future possessor ; hence at Kaur. 66, 2.5 the house is entered 
along with water and fire. Cf. Ill, 12, 8, and Kauj. 43, 10. 

d. The waters and Agni are the door of the order, or the 
law of the universe, i. e. they are the primal elements. 
Hence Agni is styled frequently rt'tasya prathama^aV/, 
rttasya garbha^ ; r/tasya dhurshad ; see Grassmann's Lexi- 
con, under rrtasya. 

Stanza 23. 

Is identical with AV. Ill, 12, 9 ; see the note on the 
passage. 

Stanza 24. 

According to Kaur. 66, 30 the house is actually carried 
off at this stage ; the stanza offers especial security that 
Kaujrika construes the hymn aright Cf. with his construc- 
tion the rather forced interpretations of Grill, p. 192, and 
Henry, p. 128. 

IX, 8. Commentary to page 45. 

This is a charm against diseases in general (sarvabhai- 
sha/yam), without indication as to remedies, either in the 
form of drugs, or talismans. At Kaor. 32, 18. 19 the patient 
is taken hold of while the hymn is being recited. During 
the recital of the last two stanzas the sun is faced reverently. 
According to Saya«a at II, 33 the hymn is a member of the 
a*»holingaga»a, ' a series designed to drive away distress ; ' 
see the introduction to II, 33. 

The hymn has been translated by Zimmer, Altindisches 
Leben, p. 378 ff. ; Henry, Les livres VIII et IX de l'Atharva- 
veda, pp. 1 05, 141 ff. 

Stanza 1. 

For vilohita, see the note on XII, 4, 4; for karn&rula, 
Wise, Hindu System of Medicine, p. 287, and the introduc- 
tion to VI, 90. 
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Stanza 2. 

kinkusha is a &v. Xey. of unknown meaning. For visa- 
lyaka, cf. sts. 5, 20, and VI, 127, 1. 3 ; XIX, 44, 2. In the 
last two hymns, and in the present hymn, Shankar Pandit 
reads visalpaka^ ; Saya#a at VI, 127, visalpaka^ ; at XIX, 
44, 2, visarpaka^ (vividhaw sarawarilo vrawavijeshaA, ' a run- 
ning wound'). See Zimmer, p. 386 ; and cf. Wise, p. 414. 

Stanza 4. 

The rendering of pramdta (&v. \<y.) is Zimmer's con- 
jecture. It may be rendered ' dumb ' with equal propriety 
and equal uncertainty. Cf. Sk. muka, Lat. mutus. The 
Pet. Lex., ' eine bestimmte krankheit.' All renderings are 
based upon the suggestion of the passage itself. 

Stanzas 6-8. 

For udvepayati, cf. V, 22, 7. 10 ; for viVvajarada, cf. XIX, 
34, 10 ; for gavfnike, 1, 3, 6 ; for balasa, V, 22, 1 1. In st. 7 c 
antar angebhyo is suspicious, as is also antar atmano in 
st. 9 c. Both are probably to be emended to antarangebhyo 
and antaratmano (or possibly with oxytonesis, cf. Whitney, 
Sk. Gr. 2 , § 1 289). Accordingly our translation. 

Stanza 9. 

For a-pva*, ' impurity ' (par excellence), ' diarrhoea,' cf. the 
note on the goddess Apva in III, 2, 5 ; for antar atmano, 
the note on antar angebhyo in st. 7 c. 

Stanza 11. 

Pada a is directly joined in sense to 10 b : the b/lam is 
identical with vastibilam, ' opening of the bladder,' in 1, 3, 8. 
The plain sense is that disease shall pass off in the form 
of urine from the bladder, in the form of faeces from the 
belly. 

Stanza 18. 

The word madayanti (not madayanti ; cf. pataya-, ' fall : ' 
pataya-, ' fell ') is not altogether clear. Perhaps ' madden ' 
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is nearer the truth. Bohtlingk, ' betauben ; ' Zimmer, ' lah- 
men.' Cf. the root ram in its two meanings of ' delight ' 
and ' rest.' 

Stanza 20. 

For vidradha, cf. Grohmann, Indische Studien, IX, 397 ; 
Zimmer, p. 386, and Wise, pp. 210, 284, 288, 362 ; for vatt- 
kara, see Contributions, Fourth Series, Amer. Journ. Phil. 
XII, 427 ; the notes on VI, 44, 3 ; 109, 3, and the introduc- 
tion to 1, 12 ; for ala^-f (Wise, p. 296, alaghi '), see Zimmer, 
p. 390. Henry's bala^i is scarcely due to oversight : he 
seems to have in mind some children's disease, bala-gi. 

Stanza 21. 
For ushnfhabhya//, see the note on II, 33, 2. 

Stanza 22. 

For vidhu, ' beat,' cf. vidhukranta, a designation of a cer- 
tain musical bar. For the second hemistich, cf. the note on 
Hi 32. i- 

X, 1. Commentary to page 72. 

This hymn belongs to the class called kr/tyapratihara«ani, 
a series of hymns ' which repel sorceries or spells,' assembled 
in the list at Kauj. 39, 7. The practices associated with 
this group of hymns, Kaur. 39, 7-12, are obscure. They 
begin with ' the pouring of the great consecration ' (see the 
introduction to IV, 17). The performer then takes the 
holy water obtained by the 'great consecration,' and at 
night takes off his shoes, puts on a turban, and proceeds 
to the place where the spell is supposed to have been in- 
stituted, sprinkling the holy water as he goes. A formula 
is recited indicating that the holy water is sprinkled for 
certain female personifications of holiness and beneficence 
(yatayai, &c, Kauj. 39, 9). If no spell is found he casts 
away (the materials with which he is performing 2 ?). The 

1 Cf. also andhala^i, Pet. Lex. and Wise, p. 412. 
* The holy water, or the turban? Darila, sawskarawam apa- 
kshepaA. 
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next Sutra (11) is obscure; cf. the note on V, 14, 9. For 
Sutra 12, see Kauf. 35, 28 in the introduction to III, 25. 
Various single stanzas and Padas of the hymn (20 c ; 2 1 c, d ; 
25 ; 32) are employed in other phases of witchcraft in Kaiu. 
39 ; see the index. 

The hymn has been translated by Ludwig, Der Rigveda, 
III, 520 ff. Cf. the closely related hymn V, 31. 

Stanza 1. 

The spell is in the nature of some terrifying, evil-working 
figure (bugbear, bogey, bogle ; German popanz), not merely 
a magical rite. See the performances in the Sutra, above. 

Stanza 6. 

The first hemistich is not easy to render, owing to the 
plays upon the words, and their ad hoc personifications. 
It might be rendered, ' Prati/feina (" Back-hurler ") is our 
magic priest (angirasa), Adhyaksha ("Overseer") our 
ofneiator.' The word angirasa at any rate implies an 
allusion to that use of the word which couples it especially 
with witchcraft, and contrasts it with holy practices (athar- 
vana, j-anta) : see the introduction to this volume ; the note 
on XI, 4, 16 ; and cf. VIII, 5, 9. Note also the pun between 
krity&(A) and akr/tya, and cf. V, 8, 7. 

Stanza 8. 

Cf. IV, 12, 7. Here, as there, ribhu may be either appel- 
lative, or refer to the mythic Ribhu. 

Stanza 10. 

a. The image of things floating down a river is employed 
with great predilection to indicate loss of power, harmless- 
ness : e.g. I, 8, 1 ; VI, 1 13, 2 ; X, 4, 3. 

Stanza 11. 

The gift of an outsider to the Fathers must either have 
been regarded as a defilement, or as an attempt to alienate 
their affection and protecting care. In Pada b the sacrifice 
is the hostile sacrifice as in VIII, 5, 15 ; the name of the 
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enemy is frequently called out in hostile formulas and 
prayers, e.g. IV, 16, 9; Kaur. 47, 10. 22. For the difficult 
word samderya't, here and in the next stanza, see the notes 
on II, 8, 5 band IV, 16,8. 

Stanza 12. 
For the conception of the sins of the gods, see the notes 
on VI, 111,3; Ix 3> *» an< ^ Proc. Amer. Or. Soc, March, 
1894 (Journal, vol. xvi), p. cxix ff. Ludwig's rendering, 
' sin against the gods, and against the Fathers,' is perfectly 
admissible, but the other seems to us more pregnant and 
probable. 

Stanza 16. 

d. kururfni, translated by 'crowned with a crest,' is in 
truth a iff. key. of unknown value. The Pet. Lexs. suggest 
its equivalence with kirirfn, ' ornamented with a diadem.' 
Cf. also kurira and kurirfn, the latter in the closely related 
hymn, V, 31, 2. Hema£andra also reports a word kururin, 
'horse,' and Ludwig, apparently on this basis, translates 
' mit rossen.' The head of the bogey may have been orna- 
mented in some fanciful way with a crest. But the point is 
altogether problematic. Cf. also tirirfn, VIII, 6, 7. 

Stanza 18. 
With the first hemistich cf. the little legend at Maitr. S. 
Ill, 8, 8 (106, 11); Tait S. VI, 2, 11, 1 ; Sat. Br. Ill, 5, 
4.3. 

Stanza 22. 

The ' lords of the beings ' allude to Rudra, who is called 
bhutapati ; cf. Bhava and Sarva in the concatenating next 
stanza, and see the introduction to XI, 2. 

Stanza 26. 

b. Cf. the perfect parallel, Manu VIII, 44, yatha nayati 
asrtkpatair mrigasya mr/gayuA padam, 'as the hunter 
tracks the (wounded) animal by its drops of blood.' 

Stanza 27. 
A metaphorical description of the fate of him that prac- 
tises witchcraft. The counter-charm (k«'tyapratihara«a) is 
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sure to prevail in the end. For pratyadaya read pratya- 
dhaya with the Pet. Lex. and Roth, Zeitschr. d. Deutsch. 
MorgenL Gesellsch. XLVIII, 681. 

X, 3. Commentary to page 8i. 

At Kaur. 19, 22 there is a performance which is supposed 
to result in the fulfilment of every desire (Kcrava, sarva- 
kama). It consists simply in reciting one of four hymns in 
praise of certain amulets, while fastening the amulet extolled 
in the hymn, after having steeped it for certain three nights 
in a mixture of sour milk and honey (in accordance with the 
Paribhasha-sutra, Kauf. 7, 19). For the character of the 
amulet derived from the vara«a-tree, as treated by the 
Atharvan poet, cf. the introduction to VI, 85. The third 
stanza naturally figures in the du//svapnana.ranaga«a, a list 
of hymns designed to remove the effect of evil dreams, in 
the Gawamala, Ath. ParLr. 32, 8 (Kaur. 46, 9, note). Cf. 
also .Santikalpa 17 and 19. The hymn has been translated 
by Zimmer, Altindisches Leben, p. 60 ff. 

Stanza 3. 

b. For the epithet, ' thousand-eyed,' cf. the note on IV, 
20,4. 

X, 4. Commentary to page 152. 

The central feature of this charm against serpents is the 
frequent allusion to the white horse of Pedu (Paidva) : from 
earliest times onwards, this is said to be a slayer of serpents. 
For its mythic origin, see Bergaigne, La Religion V^dique, II, 
451-2, 498, who identifies it plausibly with the steed of the 
sun. In the practices of the Atharvan, Kaur. 32, 20 ff. 1 , 
some insect is substituted for the unattainable mythical 
horse 2 . The hymn is employed at Kau*. 32, 20-25, as 
follows : 20. ' While reciting X, 4 the (person bitten) per- 

1 Cf. also Kaur. 35, 4. 8, and the introductions to VI, 1 1 and 17. 
* Cf. Contributions, Third Series, Journ. Amer. Or. Soc. XV, 
1 58 ; Kau«ka, Introduction, p. xliv ff. 
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forms the rite to Takshaka (described at Kauj. 28, i ; see 
the introduction to IV, 6). ai. Having ground up the 
paidva 1 , he puts it with his right thumb up the nose in his 
right nostril. 22. If afraid of serpents he hides (the paidva) 
away in the seam of his garment. 23. While st. 25 of the 
hymn is being recited (the patient suffering from a snake- 
bite) is rubbed from (his head) to the tips of his feet. 
24. Having heated the bitten spot while reciting the last 
stanza of the hymn, he throws (the torch with which the 
heating is done) upon the serpent. 25. (In the absence of 
the serpent he hurls it upon the spot) where he was bitten.' 
The hymn is also cited, along with other mantras against 
serpents, at Kauj. 139, 8, in the course of practices pre- 
paratory to the study of the Veda. It has been translated 
by Ludwig, Der Rigveda, III, 520 ff. 

Stanza 1. 

e, d. apama' (the Padapa///a in perplexity, apa-ma") seems 
untenable, unless we admit an irregular change of final as 
to a before r; cf. Joh. Schmidt, Die Pluralbildungen der 
Indogermanischen Neutra, p. 124 ff. We emend to apamo. 
arad and arishat (! with some MSS.) are prophetic aorists : 
lit. ' it has hit a post and come to grief.' 

Stanza 2. 
a. The general sense of this passage seems fairly clear, 
but it is full of obscure details, and the metre so much dis- 
turbed as to cast suspicion upon the text. The Pet. Lexs. 
identify taruwakam with taruwaka in darbhatarunaka, 'a 
young shoot of darbha-grass ; ' it seems therefore best to 
place taruwakam in apposition with darbhaA. But it is not 
quite clear what kind of grass is meant, nor what it is meant 
to do. According to Ait. Br. VII, 33, 1 ; Sat. Br. Ill, 
1, 2, 7, &c. ; Asv. Grill. IV, 6, 11, the darbha-shoots are 
employed in the ritual ; possibly its purificatory power is 

1 The paidva is some kind of insect. Most clearly Kefava at 
Kau*. 32, 22, paidvaw hinwyavarwasadraaA ki/aj £itrito vi sa 
paidva ity ufyate. 
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engaged against the serpents, as a flame which burns them. 
Or, perhaps the young darbha-grass in which the serpent 
lurks (cf. st. 13 d) is invoked against the serpent. 

b. The horse of Pedu is meant, it seems : even its tail 
burns the serpents. For the unintelligible parushasya we 
are tempted to substitute arushasya, relying upon the oft 
emphasised whiteness (jveta) of Pedu's horse (RV. I, 1 16, 6 ; 
118,9; Il 9> IO ; X, 39, 10). 

Stanza 3. 

c. Cf. st. so, and I, 8, 1 ; VI, 14, 3 ; 113, a ; X, 1, 10 ; 
RV. X, 155, 3: things that float away on the water are 
harmless and powerless. 

d. The vulgata reads var, enclitic ; Whitney in the Index 
Verborum, vaY. But many MSS., both here and in the next 
stanza, have var. According to Pischel, Vedische Studien, 
II, 74 ff., this is the true reading: injunctive of the s-aorist, 
second person singular (avarsham, avar, avar) from root • 
var, 'ward off", hinder, obstruct.' The sense would be, 

' ward off the fierce poison of the serpent (so that it be) 
devoid of strength.' But in the next stanza var would need 
to be construed as the third singular aorist indicative, ' he 
did ward off, &c.,' which renders this construction proble- 
matic. Perhaps the words vaY ugram, being metrically 
superfluous, are merely a gloss to visham. 

Stanza 4. 

Our rendering of the for. X«y. arawghush6 is purely ety- 
mological, and very doubtful. Ludwig manipulates it as 
a proper noun. Perhaps it is the designation of some 
serpent-killing bird. 

Stanza 5. 

For kasarnila, the TS. 1, 5, 4, 1 has kasarwira (kadraveya), 
as the name of a personified serpent-ri'shi. ratharvi" is a 
&ir. key. of unknown connection. Ludwig suggests that the 
word means ' die die radform liebt.' Both are wanting in 
the list of serpent divinities, Pa»£. Br. XXV, 15, 3. 
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Stanza 8. 

The first hemistich recurs at VI, 56, 1 c, d ; cf. the note 
there. 

Stanza 10. 

a. agh&rva seems here to be the designation of a serpent. 
In RV. I, 116, 6 aghaVva with different (bahuvrihi) accent 
seems to be Pedu, the possessor of the serpent-killing horse ; 
cf. Bergaigne, I.e., p. 451. The relation of the two is very 
obscure. For sva^-a and the subsequent designations of 
serpents, see the note on VI, 56, a. 

Stanza 22. 

o. kandavisham and kanaknakam are for- Xcy. ; it is not 
even certain that the latter refers to a particular substance : 
the word may be an adjective qualifying kandavisham. It 
seems to be an intensive formation from root kan. 

Stanza 24. 

a, b. tatidi and ghrit£ki seem to be fanciful names of 
plants, ' the piercer,' and ' dripping with ghee.' The latter 
is personified in many ways, as night (AV. XIX, 48, 6) ; 
Sarasvati (RV. V, 43, 11) ; cf. ghr/tapadl as an epithet of 
Idk(e.g. Sat. Br. I, 8, 1, 26). 

Stanza 25. 
Rubricated at Ath. Park. 33, 3. 

X, 6. Commentary to page 84. 

The chief interest of this rather banale production lies in 
the practice which it harbours. From st. a we gather that 
the hymn is addressed to an amulet prepared from the 
ploughshare. In st. 6 the amulet itself is spoken of as 
a ploughshare 1 , but in addition it is said to be 'strong 
khadira-wood ' (acacia catechu). From Darila at Kaur. 

1 Cf. also the allusions to the ploughshare in sts. 1 2 and 33. 
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35i 4. we may gather that there was a part of the plough- 
share which was called 'the chin of the ploughshare' 
(phala£ibuka). This must have been made of wood, since 
of it might be made a vessel having the form of a soma-cup 
(Darila, ibidem). All doubt is dispelled by the same com- 
mentator's glosses on Kaur. 19, 22. 23 (p. 53, notes 10 and 
1 a of our edition). Here it is stated with direct reference 
to st. 6 of the present hymn, that ' the chin ' of the plough 
was made of khadira-wood, and that an amulet fashioned 
out of khadira-wood in the likeness of the plough is the 
object extolled in the present hymn 1 . The khadira is 
a very hard wood (cf. Zimmer, Altindisches Leben, p. 58) ; 
at Sat. Br. XIII, 4, 4, 9 it is said to be daruaa, 'hard,' and 
is compared with the bones of the body. The chin of the 
ploughshare can scarcely be anything else than the point 
of the instrument, and we are thus brought face to face with 
the primitive wooden plough. The metal ploughshare 
seems to have been known as well, if pavira, AV. Ill, 17, 3 ; 
V&g. XII, 71 ; Tait. S. IV, 2, 5, 6; Maitr. S. II, 7, 12, has 
that meaning (cf. Zimmer, 1. c, p. 236). The appropriate- 
ness of the embodiment of ' the chin of the plough, made 
of khadira-wood,' into an amulet lies on the one hand in the 
character of the plough and the ploughshare as emblems 
of prosperity (cf. stanzas 1 2 2 and 33) ; on the other, in the 
qualifications of the khadira, ' the wood that chews up (khad) 
the enemies' (cf. AV. VIII, 8, 3). 

The hymn is rubricated at Kauj. 19, 22 ff. In Su. 22 
the amulet is tied on in the manner described at Kauj. 7, 19 
(cf. the introduction to X, 3). In the obscure next Sutra 
(23) the four amulets 8 mentioned in Sutra 22 seem to be 
passed along the cords (with which they are fastened) 4 by 
means of a chip of gold (cf. hfrawyasrag in st. 4) ; they are 
then bent, and put on each three times. In Su. 24 a fire is 

1 Not so Kwava, khadirapallrama»im, 'an amulet from the 
leaves of the khadira-tree.' 

* Cf. the mantra in Kaur. 20, 5. 

' Darila, uktamaHef £atasraA suvar»asragma»i^atutvam nttva. 

* Cf. .Sat. Br. XII, 3, 4, 2. 

[42] R r 
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built while reciting st. 35 ; in Su. 25 the amulet is taken 
out of the substances in which it has (again) been steeped 
while reciting st. 29 (cf. Su. 22), and (again) fastened while 
reciting st. 30. Cf. also Vait. Su. 10, 2. 3, and Ath. Parij. 
37, 1, rubricating stanzas 1 and 3. St. 4 is rubricated at 
Ath. Pari*. 13, 1 ; st. 35 at 22, 3 ; 46, 2. 

Stanza 6. 

The formula, yam abadhnad br/haspatiA, which is repeated 

many times, indicates the presence of the purohita, the king's 

chaplain. As Brthaspati, the divine purohita, fastens the 

amulet upon the gods, so the king's chaplain serves the 

king. 

Stanza 34. 

A delicate oratio pro domo. The significant words are 
ya^wavardhana and .ratadakshina (ish/a and purta). The 
real meaning of the stanza is : ' as I, the priest, have by 
means of this amulet made thy sacrifice successful, thus do 
thou, the king, permit thyself to be inspired to reward me, 
the priest, by a gift of a hundred cows t ' 

XI, 1. Commentary to page 179. 

The preparation of the brahmaudana, otherwise called 
savaya^wa (Sayawa), or brahmaudanasava (odanasava in 
Sayawa's introduction to Tait. Br. II, 7, 7, page 772), is 
described at full length in Kaur. 60-63. I' consists of 
the solemn combination of asoma-sacrifice with the cooking 
of a porridge for the Brahman's dakshiwa. Both the sacri- 
ficer and his wife (patni) participate in the ceremonious 
details of the performance. The ceremony works up quite 
completely the stanzas of XII, 3, in addition to the present 
hymn. Wherever the ritual is suggestive or explanatory, 
its gist will be given in connection with the stanzas in 
question. There are, however, many signs of a secondary 
and forced employment of the stanzas in the ritual, and the 
stanzas themselves exhibit occasionally secondary changes 
which arouse the suspicion that their form and their group- 
ing here are not altogether primary and original. 
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Stanza 1. 

At Tait. S. VI, 5, 6, i ; Tait. Br. I, i, 9, i, the preparation 
of the porridge is correlated with a legend that tells of 
Aditi and the birth of her sons. Cf. the note on XII, 3, 1 1. 
Aditi in our hymn symbolises the patni, the wife of the 
sacrificer (ya^amana). According to Kaiu. 60, 19, the 
stanza is spoken while both of them are engaged in churn- 
ing the fire. The third Pada is defective : perhaps pflrve is 
to be inserted before bhutakr/ta//, if we consult VI, 133, 5 ; 
XII, 1, 39. 

Stanza 2. 

According to Kaur. 60, 22 this stanza is addressed to the 
smoke as it rises from the churning-sticks. The third Pada 
reads, adroghavita (Padapa/^a, adrogha avita: some MSS. 
avita^) v££am &kkh&, which the Paippalada varies by read- 
ing, adrogha vita vataw matsa. Sayawa comments, adroha- 
kariwaw su£aritra//aw ya^amananam avita rakshita va£am 
akkha. mathyamanagne^ stutyartham anu£yamanam rig- 
rupaw va£am abhilakshya. The corresponding passage, 
RV. Ill, 29, 9, reads, asredhanta itana va^am ikkhs., and 
It, with the Paippalada, suggests the reading adrogha vi'ta 
va^-am Akkha., or adrogha aveta, &c, the sense being the 
same in either case. This has been made the basis of our 
rendering : the .Saunakiya-tcxt scarcely yields sense. 

Stanza 3. 

Kauj. 60, 23 : The incipient fire is addressed with this 
stanza. For Pada d, cf. st. 1 1 d, and RV. IV, 50, 10 d. 

Stanza 4. 

Kauj. 60, 24: The blazing fire is thus addressed. For 
Pada d, cf. I, 9, 2; XVIII, 3, 4 ; Va^. S. XII, 63. 

Stanza 6. 

The text of Pada a seems forced. The Paippalada with 
marked improvement, tredha bhago nihito ^ataveda^. 
Perhaps the words yih pura" vo are imported from st. 15. 

R r 2 
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In Pada d the Paippalada reads imam, i.e. the sacrificer \ 
for imfim, the patnl, the wife ; cf. st. 46. See Kauj. 61, 8, 
from which it would appear that three heaps of rice, from 
which the brahmaudana is to be prepared, are addressed 

with this stanza. 

Stanza 6. 

Kaiu. 61, 9-1 1 : ' With the share of grain that has been 
divided off for the fathers he performs a jraddha. With 
the one that has been divided off for men he feeds the 
Brahmans. The share that belongs to the gods he pours 
into a jar, with closed fist, or open palm, or with the hollow 
of his two hands (a«^ali); bending his right knee, turned to 
the north-east, or with his body inclined ; reciting stanza 6 
(of this hymn).' 

Stanza 7. 

According to Kauj. 61, 20, this stanza is recited while 
the rice is being poured into the mortar. Possibly the 
words ud ub^a &c. are addressed to the mortar. The 
Paippalada has enam for enim ; cf. st. 5. A comparison 
with st. 6 b still further suggests enan, establishing a natural 
antithesis between ni&o ny ubg-a in 6 b, and ud ubfai«nan 
(sc. sa^at^n) jn st. 7 b. 

Stanza 8. 

Kauj. 60, 30 : The sacrificial skin, its neck turned to the 
east, the hair turned upward (as usual in ritual perform- 
ances), is spread out while reciting this stanza. 

Stanza 9. 

Kauj. 61, 18 rubricates Pada a of this stanza along with 
XII, 3, 14: 'the mortar and pestle, and the scrubbed 
winnowing-basket are placed upon the skin.' The Sutra 
seems to substitute mortar and pestle for the two press- 
stones. Pada b is rubricated at 61, 22, along with XII, 3, 
1 8, avahanti. Pada d along with XII, 3, 19 at 61, 24, udu- 

1 Or perhaps even more primarily, the porridge ; ' the share of 
the gods this (Agni) shall bring over to them.' Cf., however, the 
feminine enam in st. 7 b. 
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hantim (sc. patnim anumantrayate). The construction of 
the second hemistich is not altogether clear. We have 
referred the action to the earth in st. 8. See also st. n. 
Sayawa refers it to the patni (cf. Kaar. 61, 24, above), and 
construes imam chiastically with pra^am, to wit : he patni 
avahananaw kurvati nibadhasva imam atmiyaw prag&m 
hantuw ye jatrava// vartante tan ni ^ahi. This is obviously 
forced. The construction of imaV« as ima'n (but Padapa///a, 
imam !), or its emendation to imam (sc. y4§amanam) would 
render Saya«a's and Kaujika's (61, 24) view more natural. 
Cf. the notes on sts. 5 and 7 for similar suggestions. 

Stanza 10. 

Kaur. 60, 19 : gnha«a graviwav ity ubhayara grz'hwati. 
Sayawa, ardhar^ena ulukhalamusalam avahananarthaw* 
patnim grahayet 1 . Kauj. 61, 15-17: 'With the second 
hemistich (the priest) addresses the sacrificer, saying, 
" Choose three gifts." (The sacrificer) chooses the first 
wish, saying : " May I by this rite become superior." The 
wife chooses the other two gifts.' Sayana, trayo varaA ity 
ardhanfcena nirvapananantaraw* varawz vr/wantau (sc. anu- 
mantrayate). 

a. We have translated the doubtful fa. \«y. sakr/tau, for 
which the Paippalada has the equivalent sayu^au. Some 
MSS. used by Shankar Pandit have sukr/tau, an easier 
reading, suspicious on account of its facility. 

Stanza 11. 

Kaus. 61, 23 : 'While reciting the first hemistich of this 
stanza along with the second hemistich of XII, 3, 19 (the 
sacrificer) takes hold of the winnowing-basket.' Kaiu. 61, 
25 : ' With the second hemistich of this stanza and the first 
of XII, 3, 19 he addresses (the wife) as she winnows.' 
Aditi in the stanzas and the patni in the practice are regu- 
larly correlated ; cf. st. 1. For Pada d, cf. 3 d. 

1 Saya«a obviously violates the sense of the stanza : patnlw 
grahayet collides with grihana . . . vira in Pada a. 



Digitized by 



Google 



6 14 HYMNS OF THE ATHARVA-VEDA. 

Stanza 12. 

Kaitf. 6 1 , 29 : The winnowing is performed while this 
stanza is recited. 

a. Our translation of uparvas£, ' while (the wind) blows,' 
i.e. ' in the draught,' is wholly conjectural. The Pet. Lexs. 
'drohnend.' Sayawa, with many MSS., reads upavvase 
dhruvaye (for uparvasd druvaye of the editions), and com- 
ments as follows : dhruvaye dhruvaya sthiraya satyaphalaya 
karmawe he tanduUMi yushman upaxvase upa samipe Isvasa- 
yami prabhutan karomi. Nothing usable may be derived 
from this manipulation of the stanza. For druvaye, see the 
note on V, 20, 2. 

Stanza 13. 

Kaur. 60, 25 : ' With stanza 13 he sends (the wife), 
guarded and ornamented, to fetch water.' Sayawa, udakam 
aharantlw* patni/w sawpreshayet. This act precedes in the 
ritual the winnowing, being one of the first features of the 
ceremonial. 

Stanza 14. 

Kauj. 60, 26-28 : ' With the first Pada he addresses (the 
wife) as she brings the water (Sayawa, prathamapadena 
aga£Mant!w» patnim anumantrayate). With the second 
and third Padas he calls upon the wife (to rise). With the 
words, " take the water-vessel," she takes it.' But Sayawa 
refers the action in the fourth Pada to the sacrificer 
himself: a tva<gan yagnaA iti padaikad&rena ^alakumbha- 
datri patnt kartaram preshayet, prati kumbhaw gr«bhaya 
iti ardhapadena patnt ^alakumbhawt grahayet kartaram. 

a. Sayawa regards the yoshftaA jumbhamanaA not as 
' pure waters,' but as the women who bring them, jobhana- 
lawkarayukta ima yoshitaA udakahartrya/r striyaA. But 
cf. sts. 17, 27. 

b. Sayawa reads tava sawrabhasva, and the Paippalada 
tava// sawzrabhasva. The Pada as it stands in the editions 
is not defective : yet tavasa m aim rabhasva (haplographia) 
may have been the original reading. We have at any rate 
translated tavasam as an abstract. 
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Stanza 15. 

Kaujr. 60, 29 : ' (The sacrificer) puts (the vessel) down 
while reciting the first Pada.' Sayawa, prathamapadena 
^alakumbhaw bhumau nidadhyat. Kaur. 60, 34: 'With 
the remaining three Padas he places the water-vessel upon 
the skin.' Cf. also Kaur. 61, 33. 

a. Our rendering of Pada a leaves some misgivings. 
A more natural translation of it is, ' the share of food that 
has of yore been set aside for you.' But this leaves it 
hanging in mid-air. 

Stanza 16. 

Kaur. 61, 31 : The pot is placed upon the fire; cf. also 
Kauj. 2, 7. 

Stanza 17. 

Kaur. 61, 34. 35 : The purifying two blades of darbha- 
grass are placed over the pot, and water is poured in ; cf. 
also Kaur. 2, 8. The Paippalada read in Pada c, dadat 
pragUm bahulam Irun (parun ?) me. 

Stanza 18. 
Kaur. 61, 36 : With this stanza and XII, 3, 28 the grain 
is washed in water, and poured into the pot. Cf. also 
Kauj. 2, 9. 

Stanza 19. 

Kaar. 61, 37 : With this stanza and XII, 3, 29 the 
porridge is allowed to cook. 

d. For paktva" in the vulgata, Shankar Pandit, following 
most of his MSS. and Sayana, reads pakt£ ; this we have 
translated. Cf. also the Index Verborum, s. v. pakt/ - /. The 
corruption is due to st. 18 d. Note the alliteration. 

Stanzas 21, 22. 

Ka.us. 61, 41.42: With stanza 21 and XII, 3, 35 the 
porridge is taken off the fire. With st. 22 the pot is turned 
to the right. 

Stanza 23. 

Kaur. 61, 44 rubricates only the second hemistich, 
amsadhrlm (some MSS. a*»sadrim) ity upadadhati. The 
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difficult word in the stanza is the Hit. Aey. which the- vulgata 
presents in the form awsadhri'm. The MSS. present in 
addition the forms a/«saddhnm, awsadrftn, and awsaddnm. 
Shankar Pandit chooses awsadnm ; Sayawa awjadhrim, 
glossing as follows : awjan bhagan devamanushyapitr*sa/«- 
bandhino dharayati'ti awwadhri taw . . . vedim. The only 
point that seems worth saving is the statement that the 
word refers to the vedi, not to the pot, as the Pet. Lexs. 
have it : ' vielleicht ein gcfass mit handhaben, henkeln auf 
beiden seiten.' 

d. daivanam (sc. brahma«anam). Read perhaps deva- 
tanam, metri gratia; cf. st. 25, and III, 3, 2; VI, 13, 1; 
XII, 3, 38; Va^. S.XV, 5 o. 

Stanza 24. 

Kauj. 62, 1 : With st. 24 and XII, 3, 36 the performance 
indicated in the mantra is made, i.e. the sru£ is placed upon 
the altar (Sayawa, srukam vedyaw sadayet). 

a. The feminine hastdm is an opportunist formation, 
made to suit the feminine sru£am. Some MSS., the Paip- 
palada, and Sayawa read hast am, a facile emendation which 
is, however, discredited by the universal reading dvitiyam. 

Stanza 25. 

Kauj. 63, 3 : Four descendants of the .# j'shis who know 
the Bhr/'gu-Angiras texts (i. e. the Atharvan writings) are 
seated. Sayawa, asane upaverayet. Cf. also Kau.r. 65, 1 3. 

b. Sayawa, punar etan pra sida prapnuhi. This meaning 
of pra sad is not well authenticated : perhaps ' favour 
them ' is the true sense. 

Stanza 26. 

Not rubricated in the Kaurika, but Sayawa, in the intro- 
duction, supplies the action, datura arsheyan ritvigo ya^a- 
mana ahvayet. Not so, however, in the commentary upon 
the text, suhava jobhanahvana patni arsheyan . . . puna//- 
punar ahvayami. Whitney, in the Index Verborum, re- 
gards suhava as instrumental 'with efficient call,' at III, 26, 
6 ; VII, 47, 1 ; 48, 1, in addition to our passage. But if we 
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compare AV. VII, 48, 1 with its parallel in RV. II, 32, 4, 
rakam aha?// suhavam (so RV. ; suhava, AV.) sushAitf huve, 
it seems hard to refrain from emending suhava in our 
stanza to suhavawz = suhavan. This we have done, sup- 
ported further by RV. VII, 44, 2 ; 82, 4; 93, 1 ; X, 141, 4. 

Stanza 27. 

Kaiu. 6$, 4 : The action indicated in the stanza is per- 
formed. Sayaaa, tesham ritv\g$.m hastaprakshalanartham 
udakam dadyat. The stanza is nearly identical with VI, 
122, 5 ; cf. also st. 17, and X, 9, 27. 

Stanza 28. 

Kaor. 62, 22: With stanza 28 and XII, 3, 50 he places 
gold upon the porridge (Saya«a, odane hira«ya/« nida- 
dhyat). Kauj. 63, 5 : With Pada b and XII, 3, 53 he sets 
it aside (? Saya«a, ishat karshayet). 

a. For the relation of light and gold, cf. I, 9, 2. 

b. For pakvaw ksh&rat, cf. vrikstem pakvam, RV. Ill, 
45, 4 ; pakva" j£kha, RV. I, 8, 8. 

Stanza 29. 

Kaay. 63, 6. 7 : With Pada a the chaff is poured into the 
fire (Sayana, agnau tushan ^uhuyat). With Pada b the 
refuse is swept aside with the left foot. The precise differ- 
ence between tusha and kambdka is not clear. Sayawa 
glosses the former by, brahmaudanarthatawrfulebhyaA prt- 
thakkr/tan ; both Kaurika and Saya«a render kambdka by 
phalikarawa. These indications we have followed. The 
fire obtains the more valuable and nutritious part of the 
refuse ; Nim'ti, the goddess of destruction, has the refuse 
pushed to her as a sop, uncannily, with the left foot. 

Stanza 30. 

Kaiu. 63, 19. 20: Either with the entire hymn, or with 
the part of it that begins here, he first anoints the porridge 
with the dregs of ghee. Cf. especially st. 31. 

a. I have taken the words jra'myataA &c. as genitives 
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singular, dependent upon viddhi. See Delbriick, Altin- 
dische Syntax, p. 159. Sayana, as accusatives plural: 
dtksharupawz tapas tapyamanan, &c. 

Stanza 31. 

Kauf. 62, 15-17 : With the first hemistich of our stanza 
and XII, 3, 45 he makes a cavity (for ghee) on the top of 
the porridge (Sayawa, gartaw kuryat). The stanza is 
varied by substituting the word brahman for adhvaryo, if 
a priest other than the Adhvaryu is addressed. With the 
second hemistich of each of the two stanzas he floods the 
porridge with ghee. 

Stanza 32. 

For purishfoaA Saya»a quotes to the point Tait S. II, 6, 
4, 3 : pra^a vai pasavaA purisham, pra^ayai«vai»naw pavu- 
bhi/t purishavantaw karoti. Cf. sts. 26 a, b ; 25 d. 

XI, 2. Commentary to page 155. 

The hymn is addressed to Rudra (Siva-Agni), under the 
large variety of names or embodiments (murti) customary 
with that divinity. These vary from seven to nine in 
number, most of which, namely Rudra, Bhava, Sarva, 
Parapati, Ugra (cf. also the word he in st. 27, as reflecting 
the name ts&na. '), occur in the hymn either as full proper 
names, or as standing epithets. Connected lists of these 
names occur frequently, e. g. AV. XV, 5 ; Va^-. S. XXXIX, 
8. 9 ; Kaush. Br. VI, 2 ft*. : Sat. Br. VI, 1, 3, 10-17 " -S*ankh. 
Sr. IV, 18,5 ; Kauj. 51, 8 ; Par. Grjh. Ill, 8, 6 ; Asv. Gnh. 
IV, 8, 19 ; Hir. Grih. II, 8, 6. 7 ; Marka«</eya-pura«a, 52, 
2 ft*. : cf. Weber, Ind. Stud. II, 302 ; XVII, 130 ; Omina 
und Portenta (Royal Academy of Berlin, 1858), p. 400 ff ; 
Muir, Original Sanskrit Texts, IV 2 , 343, 403 ff. 

The hymn is a prayer to Rudra, in his various aspects, 

1 Sayana cites the following versus memorialis : .rarvam paru- 
patiw /to* gram rudram bhavam athe • fvaram, mahldevam ^a 
bhimaw kz. 
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for protection and mercy, and it is rubricated, accordingly, 
at Kauj. 50, 13. 14 in the course of the performances of 
a merchant who starts out upon his business. See the in- 
troductions to the hymns III, 15 ; VI, 59 ; and 128. Further, 
in a performance undertaken by a traveller in a lonely place, 
at Kauj. 51, 7 ff., and again, when an ominous bird of prey 
holding flesh in its beak alights, Kauj. 129, 3 (cf. stanzas 
2, 24 of the hymn). See also Vait. Su. 29, 10. The hymn 
figures also in the raudragawa of the Gawamala, Ath. Paru. 
32, 17. It has been translated by Muir, Original Sanskrit 
Texts, IV 2 , 335 ff., and Ludwig, Der Rigveda, III, p. 549 ff.; 
cf. also Bergaigne et Henry, Manuel V^dique, p. 157 ff. 

Stanza 2. 

The metrical tradition of the stanza is corrupt : avishya- 
vaA at the end of the first hemistich seems to belong to 
Pada c, which ends at parupate. Accordingly our transla- 
tion. Sayawa, in Pada b, reads, pampering his etymology, 
aviklabebhyaA, and glosses, viklaba adhmh/aA kataras tad- 
viparltebhyaA, 'to those who are the reverse of viklaba 
(cowardly),' i. e. ' bold ; ' cf. the note on XI, 9, 9. 

Stanza 3. 

Sayawa, ropaya/* ropayitryo mohayitryas tanvaA. Cf. V, 
30, 16, and Rudra's relation to diseases in st. 22. The 
epithet 'thousand-eyed' accentuates the relation between 
Rudra and Agni ; see the note on IV, 20, 4. 

Stanza 4. 

One is tempted to emend antarikshaya in Pada d to 
antarikshat, ' from the atmosphere reverence be to thee.' 
The change of the ablative to the dative may be due to 
st. 5 d, pratiKnaya te nama/;. 

Stanza 7. 

o. The MSS. read unanimously ardhakaghatma, but 
there is no Ardhaka to slay. Sayawa, ' he whose habit it 
is to slay half of the (hostile) army,' an insipid pis-aller. 
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A demon by the name of Andhaka is in the epics a familiar 
victim of Siva., who is styled andhakaghatin in Maha- 
bharata XII, 10356, and Siva is the later representative of 
Rudra. The Paippalada reads adhvagaghatin, 'the slayer 
of the wayfarer.' This suits admirably, since the hymn is 
intended as a prayer for protection against the dangers of 
a journey ; cf. st 4, and the practices (in the introduction). 
But its very suitableness lays it open to the suspicion of 
being an easy reading which shirks the difficulty involved 
in the less familiar ardhaka (andhaka). 

Stanza 11. 

For the last PSda, cf. XI, 9, 7. 14 ; 10, 7, and our Con- 
tributions, Second Series, Amer. Journ. Phil. XI, 339 ff. 
The female mourners indicate, of course, the presence of 

death. 

Stanza 12. 

b. The MSS. read sahasraghnfm, -ghnydm, and -ghnf. 

The vulgate has adopted the impossible -ghnfm ; Saya/za, 

-ghnyam ; and Shankar Pandit, -ghnf. We have translated 

the latter, as a locative singular from -nan, with haste, 

understood. 

Stanza 13. 

Cf. X, 1, 26; Sat. Br. XIV, 4, a, 18: padanf means 
' tracking the steps,' not ' leading the steps ' (Pet. Lex.), as 
may be seen especially in the passage of the Sat. Br., where 
vindate is the synonym of nt. 

Stanza 14. 
b. The text has £arato, not yfcaratho: change the con- 
struction accordingly to the third person. 

Stanzas 15, 17. 
St. 15 is formulaic: see, e.g. XI, 4, 7. St. 17 is rubri- 
cated in Ath. PanV. 33, 3. 

Stanza 18. 

In the epic literature, Ke-rin is a demon slain by Kmhwa. 
In RV. I, 164, 44, three Ke^in are mentioned: they are 
Agni, Surya, and Vayu ; further, RV. X, 136 is a hymn to 



Digitized by 



Google 



XI, 2. COMMENTARY. 621 

Kerin, the sun, typified as a solitary hermit (muni); see 
Contributions, Third Series, Journ. Amer. Or. Soc. XV, 
167. Possibly the chariot of the sun is the object of 
Rudra's attack. The entire stanza may, however, be taken 
differently : ' The crushing chariot of the long-haired (kerin, 
i. e. Rudra) ... we approach first.' Sayawa advocates the 
construction which we have put into the text. 

Stanza 24. 

Cf. XII, 1, 49. 51. In Pada a, vane may be a metrically 
superfluous gloss suggested by ara«y£A. In Pada c, ya- 
ksham is not quite clear: 'thy spirit,' or 'thy reflection, 
image.' Sayawa adopts the hackneyed etymological ex- 
planation of the word, pu,£ya/« svarupam. 

Stanza 25. 

a, b. Sayawa, ' simsum&ra. is a kind of crocodile, a^agara 
a kind of serpent, pulikaya and the rest varieties of water 
animals.' The last word occurs in the form pulikaya at 
Maitr. S. Ill, 14, % (between matsya and nakra); in the 
corresponding passage, Va^-. S. XXIV, 21, in the form 
kulipaya (Mahidhara, ^ala^a), and at Tait. S. V, 5, 13, 1 in 
the form kulikdya (commentary, bahupan matsyavijeshaA). 
For the interchange between gutturals and labials, see 
Contributions, Sixth Series, Zeitschr. d. Deutsch. Morgenl. 
Gesellsch. XLVIII, p. 557, note 1 . For the obscure ra^-asa" 
(Padapa/Aa, raf asSA) Sayawa reads ra^asa. (atmiyena te^asa). 

d. Many MSS. sarvan. Saya«a with some MSS. reads 
sarvam for sarvan, the obviously correct form which we 
have in the vulgate. 

Stanza 26. 

Though Rudra here threatens men with poison, he is 
elsewhere reported as himself drinking it. So clearly in 
the Bhagavata-puriwa X, 31, and apparently also RV. X, 

1 Add the following possible cases of the correlation of gutturals 
and labials: riph=rikh; stupa=stuka; and cf. kapu^Aala, ' back- 
hair ' (cf. Lat. caput), with kakubh, kakudh. 
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136, 7, if we take visha in its ordinary sense. The trans- 
lators here generally render it by ' water, fluid ' (cf. st. 1 of 
the same hymn). See Muir, 1. c, IV 2 , pp. 50, 320. 

Stanza 27. 

o. The vulgata reads tasyai. This is corrected in the 
Index Verborum to tasmai. Some of Shankar Pandit's 
MSS. now exhibit this obviously correct reading, which is 
also the basis of Saya«a's comment. 

Stanza 28. 

e. Parallels to this interesting passage, together with 

a valuable discussion of the position of .rraddha, ' faith,' in 

the Veda, are presented in Ludwig's work, Der Rigveda, 

III, 363 ft". 

Stanza 29. 

b. The stanza is repeated, RV. I, 114, 7 ; V$g. S. XVI, 
15; Tait. S. IV, 5, 10, 2 ; the second Pada appears there 
in the more desirable form, ma" na ukshantam uta ma" na 
ukshitam, ' do not cause injury to our growing and grown 
up (children).' The Atharvan reading seems to be due to 
a misunderstanding of the meaning of the root uksh, as 
being derived from vah, 'carry.' Sayawa, bharavahana- 
kshamaw madhyavayaskam, ' the middle-aged man capable 
of carrying burdens,' and vakshataA(l) kr/tavahanavya- 
paran. Ludwig, ' der uns faret . . . die uns faren werden.' 
Our own translation is a makeshift. 

Stanza 30. 

b. The Pet. Lexs. and Muir translate asajwsuktagile^ 
bhyaA by 'devouring unchewed food.' We with Sayawa 
and Ludwig. 

XI, 4. Commentary to page 218. 

In the Upanishads, pra«a, ' breath,' is frequently identified 
with brahma and at man. See, e.g. Kaushitaki Up. II, 1, 
a ; III, 2 ; IV, ao ; Tait. Up. Ill, 3. Very frequently Agni 
and Surya take the place of these abstractions, e. g. Maitri 
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Up. VI, i. 5. 9. 33 ; Prarna Up. I, 5. 7. 8 ; II, 8. Pra«a is 
the personified breath of life, itself at the base of all 
existence (Ka/Aa Up. VI, 2), and fits naturally into the 
system of monotheistic-pantheistic thought which from the 
earliest beginnings of Hindu literature runs in a parallel 
current with polytheism. A noteworthy feature of this 
hymn is the predication to Prawa of the qualities of a rain- 
god (Par^anya). As such he quickens the life of plants 
and animals, and the account of this action of his is pursued 
with a great deal of detail and repetition. Equally remark- 
able is the outspoken identification of Prawa in sts. 21 and 
22 with the sun in the form of the hawzsa. This is a round- 
about way of saying that pra«a (atman) is identical with 
brahma, brahma*. See Muir, Original Sanskrit Texts, V, 
393 ff. ; Scherman, Philosophische Hymnen aus der Rig- 
und Atharva-veda-sawhita, p. 69 ff., each of whom offers a 
partial translation. 

In the ritual of the Atharvan the hymn figures as an 
ayushyam (sc. suktam), ' bestowing long life,' and therefore 
forms a part of the ayushyagawa in the Gawamala, Ath. 
Park. 32, 4 (see Kaur. 54, 11, note). Cf. also Kaiu. 139, 7. 
At Kaur. 55, 17 it is employed in the course of the investi- 
ture of the disciple with the holy cord ; at Kauj. 58, 3. 1 1 
in certain special ceremonies (brahmawoktam and rishi- 
hasta//, Su. 4), calculated to ensure longevity. The last 
stanza of the hymn is in our opinion constructed with this 
purpose directly in view : see the note on the passage. 
Cf. also .Santikalpa 15, 19 1 . 

Stanza 2. 

The four component parts of a storm are wind, thunder, 
lightning, and rain; see our Contributions, Sixth Series, 
Zeitschr. d. Deutsch. Morgenl. Gesellsch. XLVIII, 569-70, 
and cf. especially the vayu krandadish/i, 'the wind hastening 
along with clamour' (RV. X, 100, 2). We have therefore 
assumed that kranda is the wind, ' the roarer,' par excel- 
lence. See also st. 15. 

1 Erroneously quoted by Sayawa as Nakshatrakalpa. 
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Stanzas 6, 6. 

Cf. Prama Up. II, io : ' When thou, O Prawa, sprinklest 
the rain, then are these creatures full of joy ; (they think): 
" food shall we have according to wish." ' Pra« a here, as 
elsewhere in this composition, approaches closely to the 
character of Paiganya j see the hymn, RV. V, 83. For 
st. 5, cf. st. 17. 

Stanza 7. 

The verse is formulaic; see, e.g. XI, 2, 15. 

Stanza 11. 

Sayawa, ' by his going out he causes the death of all 
living beings.' For Pada b of this and the following stanza, 
cf. the similar sentiments assembled by Scherman, I.e., 

PP- 35, 59- 

Stanza 13. 

The epithet anadv&n, 'ox,' suggests AV. IV, 11, where 
supreme divine power is attributed to an ox. See Muir, 
Original Sanskrit Texts, V, 399, and Jacob's Concordance, 
s. v. an&/uh. 

Stanza 16. 

In the ritualistic literature the terms atharvawa and angi- 
rasa are differentiated, so that the former means 'holy,' 
being the equivalent of janta, while the latter means ' per- 
taining to sorcery,' being the equivalent of abhi£arika. Cf. 
Kaur. 47, 2. 12; Vait. Su. 5, 10; Gopatha-Br. I, 2, 18; 
Rig-vidhana IV, 6, 4. See Journ. Amer. Or. Soc. XI, 387 ff. ; 
Amer. Journ. Phil. XI, p. 332, note ; and the introduction 
to the present work. Especially in the passages quoted from 
the Vaitana-sutra and the Gopatha-Brahma«a this distinction 
is expressed clearly, and there seems to be no good reason 
to doubt that the writer here has it in mind. For angirasfA 
(sc. oshadhW), see also AV. VIII, 5, 9 ; 7, 17. 24. Cf. also 
XIX, 39, 5. 

Stanza 21. 

Sayawa explains hawzsa, alternately, as either the sun, or 
breath. The latter, if it withdraws from man, produces 
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death, and consequently annuls all distinctions of time. 
There can be no doubt that the former is the correct inter- 
pretation. The stanza contains a blend of two personifica- 
tions of the sun. As hamsa the sun figures at AV. X, 8, 
17; XIII, 3, 14; Tait. Ar. II, 15, 8; Tait. Br. Ill, 10, 9, 
11 ; cf. the words hawzsa and paramahawsa in Jacob's 
Concordance to the principal Upanishads. The second 
conception of the sun underlies Pada a ; it is that of the 
a^u ekapad, or ekapada, for which see Roth, Yaska's 
Nirukta, Erlauterungen, p. 1 65 ; Bergaigne, La Religion 
Vedique, III, p. 20 ff. ; Henry, Les Hymnes Rohitas, p. 25. 
We would refer any one that doubts that aga. ekapad is the 
sun to Tait. Br. Ill, 1, 2, 8, l Aga Ekapad has risen in 
the east, delighting all beings. At his urging (prasavam) 
all the gods go,' &c. 

Stanza 22. 

Sayawa again suggests that the human body, with breath 
as the dominating force, is the subject of the stanza. The 
human body, consisting of skin, blood, and six other 
elements, is eight-wheeled, and held in position by one 
felloe, breath. Doubtless, the sun is again presented mys- 
tically. At AV. X, 8, 7 (cf. Muir, 1. c, I, 9 ; Ludwig, Der 
Rigveda, III, 395) the stanza occurs with the variant eka- 
£akram for ash/££akram. In this form it is obviously 
a continuation of st. 21 : we are at a loss to explain the 
mystic thought which underlies the change of eka to ash/a ; 
cf. ash/a^akra in AV. X, 2, 31. The stanza posits a theo- 
sophic riddle (brahmodya ; cf. Journ. Amer. Or. Soc. XV, 
172 ff.) ; the second hemistich recurs in a different connec- 
tion at AV. X, 8, 13. 

Stanzas 24-26. 

The last three stanzas impart to the hymn the character 
of a conjuration, in accordance with its employment in the 
Kau-rika. See the introduction. In the last stanza apaV« 
garbha is 'fire' (cf. RV. I, 164, 5*5 Tait. S. IV, 2, 3, 3), 
either the fire in the body, or, perhaps more probably, the 
fire of which the Brahman disciple takes care. See .Sankh. 
[42] s s 
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Grih. II, 10 ; Asv. Grih. I, 20, ic-21 ; Par. Grih. II, 4, 1 ff. ; 
Gobh. Grih. II, 10, 46. 

XI, 5. Commentary to page 214. 

This hymn has been subjected to the treatment of a 
number of prominent scholars : see Muir, Original Sanskrit 
Texts, V, 399 ff. ; Ludwig, DerRigveda, 111,452 ff. ; Scher- 
man, Philosophische Hymnen aus der Rig- und Athar- 
va-veda-Sa«mita, p. 84 ff. ; cf. also Bergaigne et Henry, 
Manuel Vedique, p. 161 ff. Neither of these scholars seems 
to us to state quite correctly the origin of this peculiar type 
of speculation. In our Contributions, Third Series, Journ. 
Amer. Or. Soc. XV, 167 ff, we have endeavoured to show 
that RV. X, 136 contains the glorification of the sun as a 
muni, a solitary ascetic : the present hymn may be under- 
stood best from a similar starting-point. The sun, who con- 
tributes elsewhere many of his qualities to the speculations 
regarding the primeval principle of the universe, is here 
for the nonce imagined as a Brahma£arin, a Brahmanical 
disciple, engaged in the practice of his holy vows ; next, 
by an easy transition, all the functions and powers of the 
Brahma£arin are made the basis of a momentary cosmo- 
gonic and philosophical account of the origin and existence 
of the universe. This allegory is carried out with all the 
feeble consistency that characterises Hindu speculations of 
this sort, and the more gladly so, as it offers a good oppor- 
tunity for the apotheosis of Brahmanism, and the Brahmanic 
caste. The purely physical qualities of the sun peep out 
in a variety of stanzas, especially 1, 5, 6, 11, 23, and 26. 
Cf. the manipulation of the first stanza at Gop. Br. I, 2, 1. 

Stanza 3. 
Sayawa fitly quotes Apastamba's Dharmasutra, I, 1,1, 
15-17. Cf. also Gautama I, 8 ; Vishwu XXX, 44-45 ; 
Vasish/^a II, ^-$; Manu II, 146-8. See also Kaur. 55, 
18, note; .Sat. Br. XI, 5, 4, 12. 

Stanza 4. 
It is not easy to differentiate the synonyms pnwati and 
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piparti at the end of the two hemistichs. Sayawa, prwzati 
purayati . . . piparti purayati palayati va. Ludwig and 
Scherman render piparti by ' fbrdern.' 

Stanza 6. 

e. This Pada is peculiarly suggestive of the sun : cf. RV. 
X, 1.36, 5. In the preceding Pada the apparently trivial 
dirghiymajru^, 'with long beard,' probably refers to the 
rays of the sun. 

Stanza 7. 

For the identification of the brahma, or some kindred 
primeval principle, with Indra, cf. AV. X, 7, 29 ff. See also 
stanza 16. 

Stanza 11. 

The two Agnis are explained by Sayawa, correctly, we 
believe, as the fire of the sun and the terrestrial fire, eko 
«gniA anudyatsuryatmako vartate, apara// parthivcgniA 
prj'thivya upari vartate. And further : ' The combined 
rays of this (terrestrial) fire and the sun, exceedingly strong 
in their fusion, expand upon heaven and earth.' 

Stanza 12. 

Saya«a regards Varuwa (cf. stanzas 14, 15) as the subject 
of the first hemistich, abhikrandan . . . megheshu stanitawz 
garj'itaw* kurvan jyatingaA (iShankar Pandit; the MSS. 
have sy&mtigaA) jyetavarwaw £alapur»aw prapta/4 eva*«- 
bhuto varuwaA. There is no reason for thus separating 
the two hemistichs. Sayawa is squeamish about endowing 
a Brahma£arin with a brih&k ktepa/i ; but he enacts here 
the rdle of Pra^-apati, and the predication of a penis is as 
natural as that of the more commonplace semen (r&as). 

Stanza 13. 
d. Ludwig, ' ihr a/ya ist der mensch, regen und wasser.' 
We have translated with Sayawa. Cf. RV. X, 5 1, 8, ghrit&m 
£a»paw* piirushaw £au*shadhtnam, which carries the note 
of a vague relationship with our passage, but does not 
remove the obscurity. 

s s 2 
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Stanza 24. 
For brahma bhra^at (again the sun), cf. Kaur. 97,8 (p. 253). 

XI, 6. Commentary to page 160. 

The hymn is rubricated, Kauj. 9, 2. 4, in the two so-called 
jantigawas (cf. Ath. Pari.?. 32, 26. 27). These are lists of 
purificatory hymns and stanzas, employed especially at the 
preparation of the jantyudaka, ' holy water ' (Kauj. 9, 8 ff.). 
According to the Gawamala, Ath. ParLr. 32, 32 the hymn, 
with the exception of stanzas 7, 9, 22, and 23, which strike 
a different key, is a member of the awmolingagawa, a list 
of stanzas characterised by the presence of the word aw/has, 
' misfortune, calamity ; ' cf. Kauj. 32,27. The chief interest 
of the hymn lies in the clear and fairly complete presenta- 
tion of the pantheon of the time. This is very much on the 
plane of the Ya^us-texts and the Brahma«as. 

Stanza 9. 

For the group of divinities addressed in this stanza, see 
the introduction to XI, 2. 

Stanza 14. 

For the use of the word bhesha^ni as an equivalent 
of ' holy ' Atharvan charms, cf. .Sarikh. Sr. XVI, 2, 9 ; Asv. 
Si. X, 7, 3 ; Pa«£. Br. XII, 9, 10. See the introduction to 
the present volume. 

Stanza 15. 

Zimmer, Altindisches Leben, p. 72, assumes that saha 
is the designation of a plant, and this view may be supported 
from the Hindu lexicographers. In the Index Verboruna 
the word figures under the stem sahas. Our rendering 
implies the adjective saha, ' mighty.' 

Stanza 17. 

The entire stanza and certain turns of its expression are 
formulaic ; see III, 7, 9. io, and cf. the Pet. Lex. under 
artavd. 
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Stanzas 19, 20. 
The two are identical, except that sarvan and sarvabhi/* 
are substituted in 20, for vfavan and vlsvkbhiA in 19. 
Cf.Kauj.56, 13; 74,3. 

Stanza 23. 
The little story (akhyayika) here alluded to is not, to our 
knowledge, illumined by the rest of the literature. Matali 
is mentioned once more, RV. X, 14, 3, in a totally different 
connection. Cf. Kauj. 58, 25, and Kaurika, Index D, under 
the stanza. 

XI, 7. Commentary to page 226. 

The Vedic writings are extremely shifty in assigning to 
a first cause the creation and maintenance of the universe, 
in the course of their cosmogonic speculations. There are 
purely philosophical abstractions like sat (being) and asat 
(non-being), tad (that), eka (the only) ; cosmic forces like 
brahma, kala (time), kama (love), pra«a (breath) ; and per- 
sonal creators like Pra^apati, Purusha, Vijvakarman, Hira- 
wyagarbha. and Paramesh/Ain. But further, in the course 
of the speculations of the Brahmawas, universal or special 
cosmogonic power is attributed to all sorts of trivial circum- 
stances, even down to the special features and implements 
of the sacrifice. The priestly power (cf. XI, 5), and the 
priestly activity, are made to stand for the cosmic force 
with which they aim to establish relations. Sayawa is quite 
right, therefore, in correlating the present hymn with such 
a statement as is made in Tait. Br. I, 1, 9, 1 (cf. also 
Mait. S. II, 1, 12), where divinities are born of the leavings 
of the brahmaudana (see XI, 1 ; XII, 3) which had been 
eaten by Aditi. The hymn is nothing but a momentary 
symbolic transfer of the divine, or pantheistic attributes to 
a certain ritualistic feature made prominent for the time 
being. The writer knows that he is simply transferring 
his most fulsome cosmogonic conceptions in order to accen- 
tuate a to him important ritualistic act, the consumption of 
the leavings of the sacrifice. The veil is thin ; everything 
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that is said here fits the brahma, or some other embodi- 
ment, and Sayawa boldly establishes the equation ukMishfa. 
= brahma. Accordingly, too, in at least two stanzas (15, 16) 
the tikk/iishta is personified as the masculine ukkMshfas, 
quite in the manner of the relation of the neuter brahma to 
the masculine brahman. We may note, however, that the 
road for this drastic transfer is opened in a measure by the 
philosophical position of the word anna, ' food.' This is 
a prominent link in the chain that unites man to the 
universe. See, e.g. Tait. Up. Ill, 3, and the stately array 
of passages in Jacob's Concordance to the principal Upani- 
shads, s.v. The interest of the hymn lies rather in the 
attempt which it makes to exploit exhaustively the chief 
concerns of Brahmanical existence and belief. Except 
for its metrical form it belongs to Brahmawa literature. 
See Muir, Original Sanskrit Texts, vol. v, p. 396 ff., and 
Scherman, Philosophische Hymnen aus der Rig- und 
Atharva-veda-Sa/whita, p. 87 ff., where partial translations 
of the hymn are essayed. 

Stanza 3. 
d. The translation of Pada d is mere guess-work. Since 
vrd means ' throng,' drd would seem to mean the converse ; 
cf. the root dra, ' run : ' ' that which is assembled and that 
which is scattered,' i.e. 'that which is confined and that 
which is free,' or the like. Sayawa, vraA varako varuwaA 
draA dravaka^ amrttamayaA soma/z. The difficulty is in- 
creased by the appearance of another mystic monosyllable, 
nyA/t in st. 4 a. The Pet. Lex. suggests that all three are 
artificial abbreviations. 

Stanza 4. 

a. This Pada is again nearly hopeless. The vulgate reads 
drimha. sthir6, and Whitney in the Index Verborum classifies 
drimha as an imperative. But an imperative is out of place 
in this hymn which is throughout descriptive. Shankar 
Pandit with the Padapa/^a and Sayana reads drimhasthiro 
as a compound (Sayawa, drmhanena sthirikr/to loka^). 
I have thought of dridhadrimha\h\ ' he who fastens that 
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which is firm : ' it is a mere guess. Cf. bhumidre/wha, V, 

28, 14 ; XIX, 33, 2. Saya#a glosses nya// by netara//, 

' leaders,' but we should then at least expect nya/4 with the 

circumflex. I have preferred the singular ; cf. vrafc and 

draA in 3 d. 

Stanza 5. 

Information regarding the great variety of terms con- 
nected with the liturgy and the sacrifice in this and the 
following stanzas is to be obtained every time from the 
Pet. Lex. For this stanza, cf. Ludwig, Der Rigveda, III, 
25. For the obscure expression tan mayi in Pada d, cf. 
sts. 12, 14, and srtr mayi in st. 1. 

Stanza 6. 
The beginning of the mahanamni-verses is given by 
Saya/za, as follows : vida maghavan vida gatum anu jaw*sisho 
disa/i (Ait. Ar. IV, 1). Cf. Proc. Berl. Acad. 1868, p. 244. 

Stanza 11. 
b. The expression ubhayaA saha has been rendered, not 
without grave misgivings, upon Sayawa's authority, ubhaya 
ity anena £aturatradinaw dviguwitatvaw vivakshitam. 

Stanza 14. 
Three earths and three heavens are mentioned frequently ; 
see Muir, Original Sanskrit Texts, vol. v, p. 304 ff., and the 
note on IV, 20, 2. Nine are unique. 

Stanza 19. 
According to Sayawa the mantras called HturhotaraA 
are Tait. Ar. Ill, 1-5. Cf. the Pet. Lex. s.v. 

Stanza 21. 
d. We have followed Saya«a, who reads sa»«rita// sritSJt. 
The error which extends to the Padapa/^a seems to be due 
to the singulars a"hita nihita hita" at the end of the next 
stanza. 

XI, 9. Commentary to page 123. 

Arbudi and Nyarbudi, two divinities, friends of Indra 
(indramedinau, sts. 4 and 18), are implored to help in 
battle, and destroy the enemy. These two are associated 
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in XI, 9, and especially XI, 10 with a third, Trisharadhi, 
'Three-joints,' who is evidently the personification of a 
three-jointed weapon (vigretia. trfshawdhina in XI, 10, 3 and 
27). Cf. the trishawdhi ishu, or the trikaWa ishu, ' three- 
jointed arrow,' in Ait. Br. I, 25, 5 ; III, 33, 5 ; .Sat. Br. II, 
1, 2, 9. Further, the employment of the two hymns (XI, 
9 and 1 o) in the Kaurika renders it possible to assume that 
all three divinities are personifications of peculiar weapons, 
or machines employed in the rough warfare of the time. 
The warlike practices in question (Kejava and Sayawa, 
^-ayakarmawi) are described, Kauj. 16, 21-26, as follows : 

21. * With the two hymns, XI, 9 and 10 (the king's 
chaplain, the purohita), exhorts (the warriors) in accordance 
with the indications (of the hymns). 22. For sacrifice he 
employs " speckled ghee 1 ." 23. He next performs the 
practices which end with the act of handing over (the bow), 
and the practices of scattering (snares and traps in the way 
of the enemy 2 ). 24. Along with the scattered (snares, &c.) 
he places three-jointed weapons (trishawdhini), weapons 
that have the form of bolts (va^arupa/ri), and weapons 
that have the form of arbudi 3 . 25. A white-footed (cow) 
is anointed with the dregs of ghee and fastened with a 
rope of darbha-grass to the staff which serves the king to 
rest upon (?). 26. A second (white-footed cow) is driven 
(toward the enemy).' The last two Sutras bristle with 

1 Cf. XI, 10, 19, ' Speckled ghee' is ghee mixed wilh sour milk. 
See the Pet. Lex. s. v. pr/shada^ya. 

* They are given in detail, respectively at Kaur. 14, 8-ri (cf. 
the introduction to VI, 97), and 14, 28-9. 

8 Darila : The trishawdhini are for cutting (Medaya), the vajra- 
rupa«i are for breaking (bhedaya), the arbudirupSwi are for bringing 
to fall (paiaya). To these vague statements may be added the 
following, va^rarupa/n pa/Wura«gakapa!akartr/ka shash/Watu- 
shkam arbuder eva rupaw yeshim vartulSni. And further ' all are 
made of brass, all are tied with ropes.' They would seem to be 
destructive instruments placed in the way of the enemies' attack. 
Sayawa explains trisawdhini (!) as lohamayani patram, ' brazen 
vessels.' Kejava offers nothing of consequence. 
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difficulties. Siyawa says sitlpadlm gam, 'a white-footed 
cow,' but Darila at Kaur. 14, 22 (cf. AV. Ill, 19) has me- 
shim, 'a white-footed she-goat' At AV. XI, 10, 6 (see the 
note on the passage, and cf. also XI, 10, 20) a white-footed, 
four-footed arrow is spoken of ; this seems to indicate that 
the white-footed animal is let loose as a symbolic arrow, to 
find its way into the camp of the enemy (scape-goat ?) : in 
this way Sutra 26 obtains sense. Further, the word upa- 
sanga is obscure. We have translated tentatively and 
doubtfully according to Dirila's indication, vLrramawartho- 
rdhva^adawrfa// ; Kcrava has simply rkgno (Cod. ra^«a) 
daw^a^ ; Sayawa. ra^«aj £ihnitaketuda/n/e rahasyaw/ ba- 
dhniyat, ' he shall secretly tie (the cow) to the staff of the 
characteristic banner of the king.' The Pet. Lex. assumes 
for upasanga the meaning ' vicinity,' but the word ordinarily 
means ' quiver.' Is there a ' staff of the quiver ? ' 

We have no information in the Veda itself regarding 
Arbudi and Nyarbudi, aside from this and the next hymn. 
Sayawa says that they were serpents (see st. 5), the sons 
of that Serpent-^ishi Arbuda (Kadraveya, the son of 
Kadru), to whom tradition ascribes the composition of RV. 
X, 94 and 175; cf. Asv. Sr. V, 12, 9. 23 ; X, 7. Four 
words are concerned in the elucidation of this matter, 
arbuda (arbuda), and nyarbuda, arbudi and nyarbudi, and 
their manifold meanings do not bridge over to our subject 
with any degree of firmness. Only one point I would 
suggest : the forms with the prefix ni are in all probability 
the result of a verbal misconstruction. Arbuda in the 
Rig-veda is a demon-serpent whom Indra is bound to slay. 
At RV. II, 11, 20 we have ny arbudawz vaw*dhan6 asta/*, 
* thou (Indra ),having waxed mighty.didst prostrate Arbuda ; ' 
similarly VIII, 32, 3, ny arbudasya vish/apa;« varshmawaw 
brjhatas tira, ' pierce the high resting-place of great Arbuda ; ' 
cf. also I, 51, 6 ; II, 14, 4. I believe that nyarbuda and 
nyarbudi owe their intrinsically meaningless prefix ni to such 
verbal juxtapositions which could be easily misunderstood. 
A still greater curiosity is the friendly relation of Arbudi 
and Nyarbudi, as ancillary war-gods, with Indra, notwith- 
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standing Indra's hostility to Arbuda in the RV. Note 
also the apparent epithet of Indra, nardabuda, at TS. Ill, 
3, 10, i. Whether it is in any way connected with this cycle 
of ideas it is impossible to say. 

The present hymn has been translated by Ludwig, Der 
Rigveda, III, .530-1. 

Stanza 1. 

Sayawa, ' Make manifest to the enemy our equipments 
for battle, so that fear shall arise in their minds.' For 
udaran Saya«a proposes either ' demons in the air,' udgatan 
antariksha£aran raksha>&pi.ra£adin, or ' fiery portents,' surya- 
numiprabhavi ulkadaya antarikshya utpataA. For amf- 
trebhyaA Ludwig proposes a different construction, ' make 
all that visible with the enemy,' i. e. may their weapons 
and plans not remain hidden from us ! 

Stanza 2. 

b. For the construction of this Pada (repeated in st. 
26 c), cf. Delbriick, Altindische Syntax, p. 106. 

c. d. The Padapa/^a reads sawdr/'sh/a and gupt£, neuters 
plural in agreement with mitrani. Saya«a comments upon 
samdrishtSJi and gupt&A, supplying ' warriors ' with it : 
this does not change the sense. Ludwig, 'erblickt soil 
euer verborgenes werden, so vile unsere freunde sind, o 
Arbudi.' For the eliptic vocative singular, arbude, cf. 
stanzas 3 and 11. 

Stanza 5. 

d. The word bhog^bhi^, ' with (thy) curves,' would seem 
to indicate that Arbudi is primarily a serpent ; cf. RV. VI, 
75, 14 ; Tait. S. II, 1, 4, 5. 6 ; V, 4, 5, 4. But it may also 
refer to some snare-like machine, similar to a serpent. 
Sayawa, sarpajarirai£ parivesh/aya. 

Stanza 7. 

For women as mourners over the dead, and their con- 
ventional practices, see our essay on the subject, Contribu- 
tions, Second Series, Amer. Journ. Phil. XI, 336 ff. Our 
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explanation of kridhvkaxnf, ' with short (mutilated) ears,' is 
very doubtful, and on p. 340 of the essay just quoted 
I have asked whether the entire stanza does not perchance 
refer to demons of the battle-field. I do not place great 
confidence in Sayawa's naively ingenious explanation of 
kr/dhukar«f by 'short-eared, because all ear-ornaments 
have been removed.' Ludwig is relieved by making a 
proper name of the word. 

Stanza 8. 
a. The Pada is problematic : our translation implies that 
the women, bereft of their relatives who have fallen in 
battle, sit in a bent attitude longing for their lost kin. It 
would be possible to imagine another situation : with bent 
back the women who miss their relatives seek them on the 
battle-field, where Arbudi has pierced them. Sayawa 
offers nothing usable. Ludwig's translation is not clear, 
' die abreisst den riickenwirbel, wahrend sie im geist den 
sohn sucht,' &c. 

Stanza 0. 

Sayawa presents futile etymologies for alfklava 1 and 
^•ashkamada. Pada d, ami'treshu samikshayan is cut of 
construction, and superfluous: samikshayan is in reality 
the nominative singular masculine of the participle (as in 
st. 6 b). The expression has assumed the character of a 
refrain (cf. stanzas 1 1 and 25), and is similar to the equally 
formulaic amftrebhyo dme" kuru.in stanzas 1, 15, 22, and 24. 

Stanza 12. 

o. Sayawa reads urugrahaiA (uruwaw grahawaiA), and 
bahuvankai/* (bahuna vakrabandhanaiA), i. e. ' with thy 
thighs and arms.' The parallelism is noteworthy, and 
uru- may be the correct reading. Conversely, of course, 
Sayawa may have accentuated an incidental parallelism. 

' aliklabaA vwish/aklaibyayuktl viklabaA tadviparfta aliklabaA, 
' viklabas are creatures afflicted by extraordinary impotence ; ' the 
converse of that are aliklabas (!) ; cf. the note on XI, 2, 2. 



Digitized by 



Google 



636 HYMNS OF THE ATHARVA-VEDA. 



Stanza 14. 

Cf. the essay quoted in the note on stanza 7 (especially 
p. 340, note). For pa/aurav of the vulgata, Shankar Pandit, 
following Sayawa and some MSS., has substituted pa/firav. 
Sayawa on Pada b, uraA vaksha/vsthalaw pa/Qrau tatpra- 
dejau (ka) aghnana^. Here, doubtless, belongs too 
pa/tira in Tait. S. V, 7, 21, a; 22, 1, a designation of a 
part of the body, described by the commentator as ' ribs 
in the back.' The translation of the &ir. A«y. agharfwiA in 
Pada c is that of the Pet. Lex., and purely etymological. 
Sayana, ' distressed by the grief due to the loss of their 
husbands ' (aghena . . . arta//). 

Stanza 15. 

a, b. All the matter pertaining to the female demons is 
extremely problematic. Sayana takes jvanvatiA literally, 
' accompanied by the dog Sarameya as a playmate.' He 
explains rflpaka/* as ' ghostly armies which by the force of 
magic are perceptible in outline merely ' (mayavarat keva- 
la>« rupamatrewa upalabhyamana/; senartipaka//). The 
word rffpaka suggests the root rup, * injure ;' cf. XI, 2, 3. 

e, d. Sayawa garbles his text, and comments as follows, 
patre antaA madhye rerihatfw punaA-punar lihatim durnihi- 
taishiwira dush/anikshiptam ikk/iaxitim varaw (!) gam. 

Stanza 16. 

a. Our rendering of kharfflre reflects simply our own and 
Sayawa's perplexity, dtirabhQtaw kha;« khadflram (!) akaje 
dfiradere. 

Stanza 22. 

Much in this is obscure and bizarre. Sayawa does not 
help much, except that he agrees with the Pet. Lexs. in 
reading -v&slna/i for -vasfna/* in Pada d ; see bastavajfnaA 
for bastavasfna// in VIII, 6, 12, and cf. V, 20, 2 b. Accord- 
ingly our rendering. The entire stanza seems to depict a 
blend of a human and demoniac army (' das wilde heer '), 
altogether fit to strike terror into the heart of the enemy. 
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Stanza 23. 
Saya«a: ' Trishawzdhi is a certain god who routs armies, 
or designates a weapon, a club which has three joints ; ' cf. 
our remarks in the introduction to the hymn. The natural- 
istic basis of the quasi-divinity is ( Rudra's) lightning. 

Stanza 24. 

Even the trees and other vegetation, as well as animate 
beings, may exercise their powers to the destruction of the 
enemy, as is stated unambiguously in the closely parallel 
stanzas VIII, 8, 14. 15, where the arrangement of the first 
two hemistichs is a different one. Cf. also Kaus. 73, 5. 

Stanza 25. 

For the loosely construed refrain at the end of this verse, 
see the note on stanza 9. 

XI, 10. Commentary to page 126. 

The hymn continues the subject of XI, 9, but the appeals 
for help to Arbudi and Nyarbudi are subordinated ; Tri- 
shawdhi is here the prominent figure : his momentous 
powers are engaged for the destruction of the enemy. For 
the employment of the hymn in the Atharvanic practices 
and the meaning of Trishawdhi, see the introduction to the 
preceding hymn, and the note on XI, 9, 23. It has been 
translated by Ludwig, Der Rigveda, III, 531 ff. 

Stanza 1. 

For ketii, see the passages and the literature quoted by 
the Pet. Lex. s. v. 7) ; Muir, Original Sanskrit Texts, I 2 , 
p. 32, note 51. Both Sayawa and Ludwig render the word 
here, as in stanzas 2 and 7, by ' flag.' 

Stanza 2. 

a, b. The vulgata, depending upon the Padapa/Via, con- 
strues vedara^yam as a compound, it is difficult to say in 
what sense. We have taken \s<bn veda in the sense of 
a quasi periphrastic perfect (cf. Whitney, Sanskrit Gram- 



Digitized by 



Google 



638 HYMNS OF THE ATHARVA-VEDA. 

mar 2 , § 1070, c). Similarly Sayawa, iskm veda i-ritavyatvena 
^anatu (!). The word trishawdhe is metrically superfluous 
and grammatically unassimilable : it has been omitted in 
our translation. At best it must be emended to tr/shawdhir. 
The construction of Pada b is problematic ; perhaps it is 
to be put with what follows, ' may the evil brood, &c, 
together with the red portents, &c.' The aru«£A ketavaA 
are personified as evil forces in this hymn ; see the matter 
referred to in stanza 1. 

Stanza 6. 
The sense of the first hemistich is extremely obscure. 
According to Darila to Kauj. 16, 25, and Sayawa on our 
passage, the jitipadf is a cow. But this fails to accord 
directly with the verbs asyati, Kaor. 16, 26, and saw patatu 
in stanza 20 of our hymn : they point to some missile, an 
arrow, or the like, and accordingly we have jaravya* in the 
present stanza. But what is a ' white-footed, four-footed 
arrow ? ' We can merely refer back to the solution proposed 
in the introduction to XI, 9 : apparently a white-footed 
cow is chased as a symbolic arrow into the camp of the 
enemy. Cf. Kaor. 14, 22 where likewise a jitipadl (Darila, 
mesht) is let go (avasr$?ati, ordinarily employed with 
arrows). The latter Sutra evidently relates to AV. Ill, 
19, 8, 'fly forth, O arrow, after thou hast been hurled.' 
Sayawa reads in our stanza saw patatu for saw dyatu 
(diyatu, ' fly ' ?), and evades the difficult ' four-footed arrow ' 
by paraphrasing jaravya 1 as an adjective agreeing with gauA, 
to wit, jaravya jaruwaw ba«anaw samuhaA . . . .rarasawhati- 
rupi bhutva (gauA) saw patatu .ratrun sawprapnotu. This 
resembles our own tentative explanation. 

Stanza 7. 

Cf. the notes on XI, 9, 7. 14. Possibly female demons, 
or spectres rather than mourners are referred to. Saya«a 
refers dhumakshf and kr«'dhukar«i to the army of the 
enemy ; this he supposes to be blinded by magic smoke, 
and bewildered by the noise of battle (alparrotra pa/aha- 
dhvanina hatajravawasamarthya). 
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Stanza 17. 

Identical with AV. V, 8, 6. See the diverse translations 
of the passage in Ludwig, Der Rigveda, III, pp. 439 and 

53*- 

Stanza 19. 

c. The speckled ghee (ghee mixed with sour milk) is 
embodied in the practices of the Kaimka, 16, 22 ; see the 
introduction to XI, 9. 

Stanza 20. 

Cf. the discussion of .ritipadf in the note on stanza 6. 

Stanza 22. 

Saya«a explains a^man as ' vehicle,' rathadi yanam, which 
simplifies the sense. In Pada d he reads, desirably, abhihi- 
XaJi, ' bound,' for abhfhataA, ' slain.' 

Stanza 25. 
e. kaka^krzta is &ir. \ty. The Pet. Lexs., etwa ' zerfetzt ;' 
Ludwig, ' zerstaubt ; ' Saya#a, kutsita^anana vilola^anana 
va kr/ta. 

Stanza 26. 

a. Read marma-viddham. Suparwafr is out of construc- 
tion, and it seems natural to read supar«a(/i). But the Pada 
as it stands is hypermetric, and the expulsion of the word 
leaves a good trishAibh, ending at adantu. Then, to be 
sure, Pada b is short by two syllables. 

XII, 1. Commentary to page 199. 

This hymn is one of the most attractive and characteristic 
of the Atharvan, rising at times to poetic conception of 
no mean merit, and comparatively free from the stock 
artificialities of the Vedic poets. The relation of the real, 
visible earth to man, animals, and plants preponderates 
over the remoter mythological and mystic conceptions. 
The hymn and its individual stanzas are employed in the 
ritual freely and in a considerable variety of aspects. Its 
chief use is at the agrahayawi-ceremonies, the concluding 
ceremonies of the rites devoted to serpents, undertaken on 
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the full-moon day of the month Margarirsha (Kaiw. 24, 
24 ff. l ). The so-called drfc//«karma«i 2 , ' rites for rendering 
houses, villages, &c, firm, or well-established ' (Kauj. 38, 
12 ff.), are also associated with this hymn, which on that 
occasion goes by the name of bhaumam (sc. suktam). At 
Kaor. 98, 3 the hymn is employed in the course of the 
expiatory practices on the occasion of an earthquake. 
A considerable number of stanzas are worked up at the 
bhusawskira, the preparation of the ground for the fire-altar 
(vedi) in Kaor. 137. The Gawamala, Ath. Parij. 32, 5 (see 
Kaur. 8, 23, note), counts it as one of the vastoshpatiyani 
(sc. suktani), ' hymns addressed to the genius of the home- 
stead;' the Atharvawiya-paddhati at Kauj. 19, 1, enlists 
it among ' the stanzas that secure prosperity ' (push/ika 
mantra//). Cf. also Vait. SO. 12, 6 ; Ath. ParLr. 10 ; 41, 1. 
The uses of single stanzas, or groups of stanzas, will be 
stated in the notes on the same, below. 

The hymn has been translated by Ludwig, Der Rigveda, 
III, 544ff. 

Stanza 2. 

Cf. Kauj. 137, 16. This and the preceding stanzas recur 
Maitr. S. IV, 14, 1 1. The reading badhyat6 in st. 2 a is scarcely 
tenable, though supported by some MSS. and Ka.us. 137, 16. 
Many MSS. read madhyat6, ' from the midst (of men).' 
The Maitr. S. has asawbadha ya" madhyat6 manavebhyaA. 
As regards pravataA in 2 b, Prof. Pischel, Vedische Studien, 
II, 63 ff. (cf. Weber, Ind. Stud. IV, 407), seems to us well 
justified in claiming that pravat many times means ' river,' 
(root pru) ; nevertheless we must assume another pravat 
(pra-vat) in the sense assumed above, formed like ud-vat, 
ni-vat, &c. Cf. especially RV. VIII, 6, 34, &c. (Pischel, 
1. c, p. 67). 

1 Cf. Ajv. Grth. II, 3 ; Paras. Grih. Ill, 2 ; .Saftkh. Grih. IV, 
17. 18; Gobh. Grih. Ill, 9; Khad. Grth. Ill, 3, 6 ff.; ApasL 
Grih. VII, 19, 3 ff. ; 8 ff. ; Hir. Grih. II, 17. 

* The reading of the word is not quite secure ; see the critical 
note, Kauf . 38, 1 2, and cf. Kcrava. 
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Stanza 4. 

Cf. Kaiu. 137, 17 ; Maitr. S. IV, 14, 11 (233, 15. 16). 
The Pet. Lex., vols. i. 269; v. 1001 (s.v. anya), explains 
anya in Pada c as ' inexhaustibleness.' So also Ludwig. 
But the ordinary meaning of anya suffices as a pis-aller. 
Does the end of the word veil svapatya, ' ownership ? ' 

Stanzas 5-7. 

Cf. Maitr. S. IV, 14, 11 (233, 14 ; 234, 1 ; 233, 12), in part 
with important variants. Stanza 6 is rubricated at Kaas. 
137, 28. For the expression bhffmiwz prz'thivim, cf. Avestan 
zam perethvim, Yasna X, 4. Doubtless prj'thivf is still (or 
anew) felt as an adjective. 

Stanza 8. 

For parallel statements, cf. the passages assembled by 
Muir, Original Sanskrit Texts, IV, 24 (note 58). Cf. also 
Ludwig, 1. c, p. 320. 

Stanza 11. 

This and the next stanza are members of the svasty- 
ayanagawa of the Gawamala, Ath. Park. 32, 11 (Kau^. 25, 
36, note). Cf. also Ath. Park. 10 ; 18 1 , 1. 

Stanza 13. 

Cf. Vait. Su. 15, 8 ; Ath. Park. 10. For parigWh«anti, cf. 

the parigr*'hya (sc. vedi), Kaiu. 17, 2, and, in addition to 

the passages cited in the Pet. Lex. (under pari grah 3), 

Tait. S. II, 2, 10, 5 ; Maitr. S. I, 6, 3 (89, 14) ; Apast. Sr. 

IV, 5, 4. 

Stanza 14. 

e. For purvakrj'tvari, cf. the note on purvakamakr/lvane, 
VII, 116, ib. 

Stanzas 10-21. 

The connection of these stanzas with the body of the 
hymn is a loose one : Agnt, not the earth, is their primary 
subject; cf. Ill, 21, 1. 2. See Kaur. 2, 41 ; 120,5; 137,30; 
cf. also Ath. Park. 48, 2. 

[42] T t 
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Stanza 22. 
d. Ludwig, 'von svadha (opferspeise wol = I/a) und 
speise.' We with Pet. Lex. (ptio (dovai). 

Stanzas 23-25. 
They are frequently cited in the Atharvan ritual as the 
gandhapravada/; (sc. rik&h), ' stanzas that mention gandha 
(fragrance).' At Kauj. 13, 12 a king desirous of lustre is 
anointed with fragrant substances, the act being accom- 
panied by the recital of these stanzas. Similarly Kaux. 
54, 5 (cf. also 24, 24, note) ; Vait. Su. 10, 5. The stanzas 
figure also in the second var£asyaga«a of the Ganamala, 
Ath. Paru. 32, 27 (Kau*. 12, 10, note), and are cited fre- 
quently in the Atharva-paiirish/as, 4, 1. 3. 4 ; 6, 2 ; 17, 2 ; 
22, 3 ; 44, 1. In st. 23, gandha and gandharva"(//) in allite- 
ration. 

Stanza 27. 
Cf. Vait. Su. 2, 8. 

Stanza 28. 
Cf. Kauj. 24, 33 ; Ath. Parlr. 43, 3. Possibly ka. is to be 
added to Pada b. 

Stanza 29. 

Cf. Kims. 3, 8 ; 24, 28 ; 90, 15 ; 137,40; Ath. Party. 39, 16. 

Stanza 30. 
See Kauj. 58, 7 (cf. 24, 24, note), and Vait Su. 12, 6, both 
in connection with purification of the body. 

Stanza 31. 
Repeated with variants at Maitr. S. IV, 14, 11 (233, 16). 
This and the next stanza are members of the svasty- 
ayanagawa of the Ganamala, Ath. Parij. 32, 1 1 (Kaur. 25, 
36, note). 

Stanza 33. 

See Kauj. 24, 33 ; Vait. Su. 27, 7. 

Stanza 34. 

See Kauj. 24, 30. It is curious that this charming verse 
finds only secondary employment ; it does not even figure 
among the duAsvapnanlranani. 
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Stanza 35. 
See Kaiw. 46, 51 ; 137, 12 ; Ath. Park. 44, 1. Cf. st. 61. 

Stanza 36. 
See Kauj. 137, 9 (cf. 137, 4, note). Cf. Tait. S. V, 7, 2, 4. 

Stanzas 88-40. 
Cf. Kaur. 24, 37 (cf. 24, 24, note) ; Vait. Su. 10, 8 ; 15, 4 ; 
22, 1. Stanza 38 is. counted by the Atharvawiya-paddhati 
(Kauj. 19, 1, note) among the push/ika mantra/;. 

Stanza 41. 
b. Cf. V, 20, 9, and the note. 

Stanza 42. 
See Kauj. 24, 3 8 5 l 37> 34. 

Stanza 44. 
Cf. Kaujf. 24, 39 ; Ath. Park. 10, 18, 2. 

Stanza 46. 

See Kaur. 50, 17 ; 139, 8; Vait. Su. 29, 10 ; Ath. Park. 

19, 5. Cf. also the raudraga«a of the Ga»amala, Ath. Park. 

32, 17 (Kaujf. 50, 13, note). The root^inv in Pada c, as in 

st. 3 c, seems to be intransitive, contrary to ordinary usage. 

Stanza 47. 
Cf. Kauj. 50, 1 ; Ath. Park. 19, 2. In Pada d panthanam 
is a metrically superfluous gloss. 

Stanza 49. 
For this and the next stanza, cf. Vig. S. XXX, 8 ; Sat. 
Br. XIII, 2, 4, 2. 4. For Pada a, see AV. XI, 2, 24, and 
note. In Pada c, ula is quotable in addition only at V&g. S. 
XXIV, 31 ; Maitr. S. Ill, 14, 2 (Mahidhara, ' a kind of wild 
animal') 1 . Ludwig, I.e., pp. 166, 548, regards it as an 
adjective, ' howling.' Ludwig, to rjkshfka, ' barin (?).' 

1 Cf. ula, Tait. S. V, 5, 12, 1, defined by the commentator in a 
variety of ways, indicative of perplexity. 

Tt 2 



Digitized by 



Google 



644 HYMNS OF THE ATHARVA-VEDA. 

Stanza 61. 

Pada b recurs at XI, 2, 24 b. Note the parenthesis in- 
volved in Pada e. In the same Pada upavam is a gloss, 
disturbing the metre. 

Stanaa 52. 

See Kaur. 24, 41 ; i37> »3- 

Stanza 53. 
See KauJ. io, 20, in the rite for acquiring wisdom. 

Stanza 54. 

See Kaus. 38, 30. While reciting this stanza one who 
wishes to be victorious in debate approaches the assembly- 
hall from the north-easterly direction (apara,gita, ' the uncon- 
quered ' direction). 

Stanza 58. 

See Kaur. 24, 14; 38, 29. Recited by one who desires 
to please in the assembly : he addresses the assembly-hall 
with the mantra, and looks at it. Pada b is obscure : cf. 
Kerava to 38, 29, yai £akshusha pajyati tad vadan (Cammu 
MS. idam) vighato na bhavati. Perhaps, 'when I look, 
then they delight in me.' 

Stanza 59. 

See Kaus. 24, 31 (cf. 3, 4, note). 

Stanza 60. 
For the 'mothers,' cf. the introduction to VI, ill. The 
earth herself is ' mother,' st. 63. 

Stanza 61. 

See Kauj. 46, 52 ; 137, 13. 14. Cf. for Pada a the brah- 

modya, Vag. S. XXIII, 9. 10. 45. 46 ; .Sat. Br. XIII, 2, 6, 

13 ; Maitr. S. Ill, 12, 19 ; Tait. S. VII, 4, 18, 1. 2 ; Tait. Br. 

Ill, 9, 5, 5, and the commentators. For the second hemistich, 

cf. st. 35. 

Stanza 62. 

See Kaiu. 50, 10 : a traveller starts on his journey. 

Stanza 63. 
See Kau?. 24, 27 ; 58, 19, note ; Vait. Su. 27, 8. 



Digitized by 



Google 



XII, 3- COMMENTARY. 645 

XII, 3. Commentary to page 185. 

This hymn treats of the brahmaudana, the preparation of 
the porridge for the Brahmans, more elaborately than XI, 1, 
with which it is worked up in Kaur. 60-63. See the intro- 
duction to XI, 1. 

Stanzas 1-4. 

The sacrificer, his wife, and children step upon a skin, and 
seat themselves around a vessel full of water. Kauf . 60, 31 ff. : 
' With stanza 1 (the priest) makes (the sacrificer) step upon 
the skin. 33. The wife (follows, or takes hold of the husband) 
as he is calling '. ^. With the third stanza 2 he calls for 
his children . . . 35. With stanza 4 they along with the 
children seat themselves around (a vessel containing water 
which has been placed upon the skin, Sutra 34).' 

Stanza 1. 

a. ihi is wanting in the Paippalada. The Pada is improved 
by throwing it out and reading piim&n trisyllabically. 

Stanza 2. 

edhas at the end of the third Pada may perhaps be 
regarded as an instrumental : ' When Agni with his flame, 
&c. ; ' cf. Lanman, Noun-Inflection in the Veda, p. 562. The 
second hemistich seems to refer to widow-burning (cf. st. 1 7 c, 
and RV. X, 18, 7). The word pakvfit, rendered ' from the 
(cooked) porridge,' seems to harbour something of a double 
entente : * from the cooked remains of the body, after it 
has been burned upon the funeral-pyre.' The well-cooked 
porridge anticipates symbolically the successful conclusion 
of life, to be followed by a happy life hereafter. Cf. also 
stanzas 7-9, 11, &c. 

1 The translation of this Sutra is by no means clear, and does not 
agree with Kerava's treatment, tatra hvayasva iti padena patnf/» 
(Gammu MS. patnf) ahvaytta. 

2 Kejava, ' with the third Pada : ' yavantiv agre prathamam iti 
padena apatyani anvahvayita. But how can tn'tfyasyam mean with 
the third Pada ? 
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Stanza 4. 

We read ^IvadhanyaA (accented) with some MSS. and 
RV. I, 80, 4. But the vocative is not impossible : ' around 
this living (father), ye (children) that refresh the living.' 
The children might be so called in the sense that they 
continue the life of the parents. In the fourth Pada vkm 
^■anitri either refers to two children, or the parents : ' the 
mother (female) of the two parents.' See also the next 
stanza. va?« could be easily corrected to vo. 

Stanzas 7-10. 

Kauf. 61, 1. a: 'While reciting stanza 7 the act indicated 
in the mantra is performed (i. e. they turn to the east). With 
the four mantras (7-10) they go around the water-vessel 
(turning towards each direction 1 ).' 

Stanza 9. 

Cf. Kaushitaki-Upanishad I, 2, 3, where it is said that 
all those who depart from this world go to the moon (soma), 
the moon being the door of the world of light. Therefore 
shall man and wife turn to Soma's region where the pious 
(sukWta//) departed dwell. Cf. upon this point,Contributions, 
Third Series, Journ. Amer. Or. Soc. XV, 168. In Pada d 
the double meaning of pakva, alluded to in the note on st. 2, 
seems to gain special prominence : pakva is at once the 
cooked porridge, and the cooked ashes of the deceased 
couple. 

Stanza 10. 

a, b. Note the threefold play upon the word ud, in uttaram, 
uttaravat, and ud!£!. 

o. The purusha (cosmic man) is the pankti ; that is to say, 
like the metre pankti he consists of five constituent parts. 
Cf. Ait. Br. II, 14, 7 : ' Man is composed of five parts, hair, 
skin, flesh, bones, and marrow.' This statement about the 
purusha appears to be solely for the purpose of bridging 

1 K&rava, pra^t«-pra^im ili £atasr/bhir r/gbhiA pratidwam upa- 
tishMate mantroktam. 
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over to the vira^ who is identified in the next stanza with 
the fifth direction, the nadir (dhruva"). 

Stanza 11. 

Kauj. 61, 3 : ' While reciting the stanza (the sacrificers) 
face reverently every direction.' Apparently the nadir, as 
it were, embraces all the other directions. For dhruva' as 
a designation of the fifth direction, see III, 26, 5 ; 27, 5, &c. 
Vira^- obviously has reference to the metre of that name ; 
she is, too, the daughter of Purusha (cf. Pet. Lex. under 
\\r£g 3), who is said to be the metre pankti in st. 10. 
A complicated chain of symbolism. 

c, d. Aditi is called upon to protect the porridge, for she 
is the cooker of the porridge, by distinction : cf. the legends 
in Maitr. S. II, 1, ia ; Tait. Br. Ill, 7, 11, a, and the note 
on XI, 1, 1. 

Stanzas 12, 13. 

According to Kaur. 61, 4 (cf. Karava) the water-vessel is 
next, with stanza 1 a, taken from the skin and placed upon 
the ground, and the water contained in the vessel is used 
throughout the ceremony. The sacrificer and his wife 
doubtless come down from the skin ; hence (the earth) is 
called upon to embrace them, &c. In stanza 13 the water 
is implored to purify the sacrificial vessels from impure 
contact (as indicated by the Paribhasha-sutra, Kaur. 8, 14). 
For the connection of the non-Aryan das? with the sacrifice, 
see Ludwig, Der Rigveda, p. 2ia. 

Stanzas 14, 15. 

At Kaur. 61, 18 the mortar and pestle, and the scrubbed 
winnowing basket, are placed upon the (afore-mentioned) 
skin, while stanza 14, along with Pada a of XI, 1, 9, is 
being recited. Cf. the note on XI, 1, 9 for the substitution 
of mortar and pestle in the place of the two press-stones. 
With stanza 15 the pestle is placed upright (in the mortar : 
Kauj. 61, ai, musalam u££Arayati). It is also rubricated 
in Ath. Pari j. 10. 
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Stanzas 16, 17. 

At Kauj. 61, 13. 14 the employment of stanzas 16 and 17 
is prescribed, without adhering to their order in the Sawhitft : 
' With stanza 16 the sacrificer, his wife, and children (sapat- 
yau) touch the grain (which has previously been poured into 
a pot, Sutra 11). With the second hemistich of stanza 17 
the sacrificer takes hold of his wife's hand.' 

Stanza 16. 

Judging from the Kaurika's employment of the stanza 
the presence of real sacrificial cattle at this stage of the 
ceremony seems doubtful : the grain that goes to make the 
porridge seems to be likened to cattle ; cf. stanzas 18, 21. In 
Pada b the Paippalada reads medhasvan for ^y6tishmln, in 
Pada c tam for tan ; according to the Index Verborum most 
MSS. read tam for tan, but the present reading seems 
preferable. 

Stanza 17. 

Stanzas which similarly promise the reunion of families 
in the next world are AV. VI, 120, 3; IX, 5, 27 ; XVIII, 
3, 23. The second hemistich seems to come from the mouth 
of the departed, who perhaps is conceived to desire that his 
wife shall follow him to the funeral-pyre ; cf. st. 2. These 
statements are, however, hardly definite enough to permit 
us to connect them with the formalised later rite of Suttee. 

Stanza 18. 

This is rubricated along with XI, 1, 9 b at Kanxs. 61, 22: 
avahanti, * the pestle is beaten down (upon the grain).' As 
it comes down it smites and drives off the hostile powers, 
but at the same time, as in the case of the axe which slays 
the sacrificial animal (cf. Contributions, Sixth Series, 
Zeitschr. d. Deutsch. Morgenl. Gesellsch. XLVIII, 556), 
the fiction is kept up that it does not really injure the 
grain. The statement strengthens the impression that the 
grain is viewed in the light of sacrificial cattle, as in stanzas 
j6, 21. 
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Stanza 19. 

For the employment of this stanza in the Sutra, see the 
notes on XI, 1, 11, and 9. The grain which is to form the 
porridge is addressed, as though it were the cooked por- 
ridge that spreads in the dish, and is enriched with ghee. 
The second hemistich shows this to be anticipatory, for 
the act of the stanza is the winnowing of the grain. Cf. 
stanza 53. In Pada c varshavr/ddham shows that the 
basket is made of reeds, not of dead wood ; cf. Zimmer, 
Altindisches Leben, p. 238. 

Stanzas 20, 21. 

Kauj. 61, 26-28 : ' With stanza 21 the wife as she 
removes (the husks) is addressed. With stanza 20 the 
husband and wife touch (the husks) after they have been 
removed. With part of stanza 20 d (the grain) is again 
poured into the winnowing-basket.' There is no mention 
of the preparation of soma which is suggested by awwfln in 
stanza ao c : the word must therefore refer to some part of 
the ceremony which the Sutra ignores, unless the grain is 
figuratively called soma. 

Stanza 20. 

The meaning of the first hemistich is far from clear. 
The Brahma«a is either the priest (cf. XX, 2, 3), or some 
holy text. Perhaps sammita bra"hma«ena means 'have 
been measured out by the Brahmawa ; ' cf. stanzas 28 
and 33. 

Stanza 21. 

It seems again as though the animals here refer to the 
grain, as in stanzas 16 and 18 : the grain is varied in colour ; 
the porridge when cooked is solid in colour. In Pada c 
the Padapa£&a reads tarn, but we have taken t&ttstan. 

Stanzas 22-24. 

Kaof. 61, 31 : ' With stanza 22 the pot is anointed.' As 
the Sutra does not rubricate the next stanza (23), where 
the anointing is mentioned, by itself, we must understand 
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that stanza 23 is included in the quotation. ' With stanza 
24 he places fire about (the pot).' In st. 22 d brahmawa 
seems to be a gloss. 

Stanza 25. 
Kaor. 61, 34. 35: 'With this stanza and XI, 1, 17 the 
two purifying blades of darbha-grass are placed over the 
pot, and water is poured upon the grain.' 

Stanzas 28, 29. 
Cf. XI, 1, 18. 19, and see the notes there for the practices 
that go with the stanzas. 

Stanza 30. 

Pada a may be addressed either to the fire, or some 
officiating person, perhaps the wife. In Pada b the sin- 
gular atmanam is peculiar : the word seems, either to have 
reached the extreme limit of pronominal usage, or, as we 
have translated, refers to the interior of each grain of corn, 
which is to be penetrated by the water. In Pada d the 
Paippalada has pradi.ro yathaimam, upon the basis of which 
we would propose pradf.ro yathe» m£/t, ' according to these 
regulations.' Or, perhaps, the Pada is to be rendered 
(with the same emendation) : ' measured was the grain as 
these regions of space (were measured).' It is possible, too, 
to imagine pradf.ro as a verb, and read pradko yathe*ma'm 
in still closer accord with the Paippalada, ' as thou didst 
order this (woman).' The word pradtro is mentioned under 
pradfj in Whitney's Index Verborum for this passage. 

Stanzas 81, 32. 

Kauj. 61, 38-40. A barhis (seat of darbha-grass) is 
prepared for the porridge : with 31a the sickle is handed 
over to him who shall cut the grass, with part of 31 b he 
cuts it, with 32 the grass is strewn. Cf. Kauy. 1, 24. 25 ; 
8, 11. 

Stanza 31. 

d. amanyuta (Padapa/^a, imanyuta^) is to be regarded 
either as a homophonous instrumental from the abstract 
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atnanyuta (better amanyuta), or a denominative participle 
in ta (Whitney, Sk. Gr. 2 , §1176 b). The latter is the more 
probable construction. Possibly, however, we must read 
amanyu t&A, ' without anger they,' amanyu being an adverb. 
The word yasam in Pada c seems indeed to demand \(ih in 
Pada d. 

Stanza 32. 

c, d. The Paippalada has, tatra deviLA saha devair vLrantu, 
and dakshinato for f/tubhir. Pada c stands sorely in need 
of correction : we propose tasmin deva.lA saha devfr vijantu. 
But for the metre tasmin dev&V* saha devibhir vi-rantu would 
be even simpler. Cf. in a general way VI, 59, 2, note. 

Stanza 33. 

Kauf. 61 , 43. A wooden platter is placed upon the 
barhis. In Pada c tvash/ra is used consciously for tash/ra : 
the conceptions of the earthly carpenter, and the heavenly 
carpenter, Tvash/ar — sukrft and rupakr/t are his standing 
epithets — are blended into one. The difficult word in 
thts stanza is vanaspate, which along with the statements 
in the first three Padas (agnish/oma) seem to refer origin- 
ally to the yupa, the post to which the sacrificial animal is 
tied. See, e. g., .Sat. Br. Ill, 6, 4, 1 ff. There is no occa- 
sion here, as far as can be seen, for a yupa, and Kaorika 
makes no mention of one. It looks very much as though 
a stanza concerned with the yupa had been secondarily 
adapted. Similarly at Kaur. 15, 11 our stanza figures in 
connection with a chariot, which is also secondary. 

Stanza 34. 

Kaur. 62, 9. The porridge is put down to the west of the 
fire. The meaning of the ' sixty autumns,' as indeed the 
sense of the entire passage, is extremely obscure ; cf. stanzas 
41, 42. The point of the stanza may again lie in the double 
meaning of pakva (cf. stanza 2) : in sixty years, that is at 
the end of his life, the sacrificer shall reach heaven by the 
pakva, in the double sense of the porridge he has offered 
to the Brahmans, and the cooked ashes of the funeral-pyre. 
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Stanza 36. 

Employed along with XI, 1, 21 at Kaur. 61, 41 ; see the 
note on X 1, 1 , 2 1 , and cf. Vait. Su. 1 o, 9. In the order of the 
Stitra this stanza precedes stanza 34. Cf. XVIII, 3, 29. 

Stanza 36. 

Employed along with XI, i, 24 at Kslus. 62, 1 ff. ; see 
the note on XI, 1, 24. The ladle is placed upon the altar, 
and in the sequel the porridge is dipped out, as indicated 
in the second hemistich of the present mantra (cf. Kaur. 62, 
6. 7). See also AV. IV, 14, 7. 

Stanzas 37, 38. 

Kauj. 61, 45. 46. With stanza 37 the porridge is covered 
with ghee ; with stanza 38 the porridge is addressed. Both 
acts in the Sutra precede correctly and naturally the dip- 
ping out of the porridge, indicated in stanza 36. In stanza 
38 the mighty eagle seems to be the sun which shines upon 
the porridge; cf. XIII, 2, 32. 33. Both devtfA and deva- 
tabhi/* seem to refer to the Brahmawas : the acting priests 
shall give the porridge to the priests for whom the porridge 
is prepared as a fee. Cf. Muir, Original Sanskrit Texts, I *, 
262 ; Weber, Indische Studien, X, 35, and see Kauj. 6, 
26 ff. 

Stanza 30. 

Kaiu. 62, 1 1 ff. : ' With stanza 39 the act indicated in the 
stanza is performed (i e. both husband and wife place the 
porridge in one dish ?). The wife takes hold of the hus- 
band. The subsequent performances are undertaken while 
husband and wife have hold of one another.' In Pada a 
the second para/* which is rather .superfluous may perhaps 
be emended to pate, corresponding to gkye in Pada b. 

Stanza 40. 

b. We read asma"t for asmat to correspond with asylUt in 
Pada a : man and wife are correlated. 
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Stanza 41. 
Kaur. 62, 18 : ' With stanzas 41 and 44 juices are poured 
upon (the porridge).' The fourth Pada which is identical 
with 34 a (see its explanation there) seems out of place ; 
it may have crept in owing to 42 a. In Pada b amr/tasya 
n&bhayaA may mean, ' the navels of immortality.' 

Stanza 42. 
Kaux 62, 10 : ' With this stanza the porridge is divided 
into three sections.' Cf. XI, 1, 6, and the corresponding 
passage, Kaur. 61, 8-1 1. In Pada a 'the treasure' is the 
porridge itself; cf. st. 34. 

Stanza 48. 
Kaor. 62, 14 : ' With this stanza the fire is carried around 
(the porridge).' Cf., e.g., RV. VII, 15, 10; AV. VIII, 

3. »<*• 

Stanza 45. 

Employed along with XI, 1, 31 at Kauy. 62, 15. 17 ; see 

the note at XI, 1, 31. In Pada d the rare singular angiraso 

is to be changed to the adjective aftgiras6, or, equally well, 

to the vocative plural angiraso. 

Stanza 46. 
The three stanzas beginning here are quoted in the 
course of another version of the brahmaudana practices 
(Kaiw. 67 and 68), in Sutra 68, 27. The devata/* in Pada a 
are again, in all likelihood, the Brahma«as ; cf. st. 38. 

Stanza 47. 
b. The passage may perhaps be rendered, ' and (so does) 
my wife at my doing and instigation.' The second hemi- 
stich is evidently spoken by the priest in a sort of response 
to the speech of the sacrificer in the first two Padas. 

Stanza 48. 
a. adhard is very doubtful : the Pet. Lex., ' riickhalt ' (?). 
Perhaps ' support, or protection in guilt ' is nearer to the 
true sense. Perhaps, again, an emendation to adharmo, 
' lawlessness,' would not lead too far afield. 



Digitized by 



Google 



654 HYMNS OF THE ATHARVA-VEDA. 

Stanza 49. 

Kaur. 62, 18. 19. A cow and utensils for milking are 
placed to the north of the fire, the cow is milked during 
the recitation of a certain hymn, and the milk poured upon 
the porridge. Pada a is short by two syllables : supply 
karma, or the like ? 

Stanzas 60, 51. 

Kaur. 62, 22. 23: ' With stanza 50 (and XI, 1, 28) gold 
is placed upon (the porridge); with stanza 51 a homespun 
garment accompanied by gold is put down in front of it.' 
These, of course, are additional gifts (piece de resistance). 

Stanza 50. 
Ordinary fire in wood, lightning in the (cloud-)waters, 
and the fire of the heavenly luminaries, are reflected in the 
gold, presented by him that cooks the porridge : in giving 
the gold he becomes luminous, illustrious. Cf. I, 9, 2 ; XI, 
1, 28. 

Stanza 51. 

Since all animals have skins, nay even the porridge has 
a self-made garment, it is fit that the Brahman should also 
have one. In Pada c kshatr^wa seems to mean ' covering,' 
and it may stand for £Aatrewa from khaA, ' cover,' though 
Matra. ordinarily means ' umbrella.' Cf. the variants ahi- 
kshetra and ahikshatra for ahi£/;atra, ' mushroom,' i. e. 
' serpent's umbrella.' 

Stanza 62. 

Kauj. 63, 1. 2 : ' With this stanza they clothe themselves 
in the same garment. A second garment (which they put 
on) becomes a garment (that carries off) evil : that, accord- 
ing to some authorities, is given to a human being of the 
lowest character.' Cf. Kaur. 18, 1. 4, where a black gar- 
ment (kr*'sh«a£ailam), symbolic of misfortune, is put on, and 
afterwards dropped into the water, in order that the mis- 
fortune may depart. 

Stanza 53. 

Cf. the note on XI, 1, 28. For Padas c, d, cf. stanzas 19 
a, b. The point of the stanza is not altogether clear : it 
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seems as though the smoke rising from the porridge (the 
earth) symbolises a cloud, and thus procures rain. 

Stanza 64. 

At Kaur. 6$, 8 'other chaff of grain (phalikara«a in 
Sutra 7) is thrown (into the fire) while reciting this stanza.' 

Previously, in Sutras 6 and 7, similar substances (tusha 
and kambuka) have been thrown into the fire, and cast aside 
with the left foot; see the note on XI, 1, 29. The stanza 
is extremely obscure, and I have lost confidence in the 
interpretation of it advanced in Contributions, Sixth Series, 
Zeitschr. d. Deutsch. Morgenl. Gesellsch. XLVIII, 576. 
Its purpose seems to be, rather, to cause the fire to blaze 
up anew, perhaps, in order to drive away demons. As the 
sky can assume different colours, and, especially in the 
morning, can drive away its blackness for the brightness 
of the dawn (Pada c), so the fire may be enlivened unto 
redness by sacrificing (chaff) into it. RV. X, 3, 1 d is 
almost identical with our Pada c. The Paippalada, suit- 
ably to the metre, reads atmany in Pada b, and rurantim in 
c ; for apa^-ait, see the passage in the Contributions, cited 
above. 

Stanza 65 t£. 

With the remaining stanzas the bestowal of the brah- 
maudana and the concomitant gifts takes place (Kaus. 63, 
22). The series of formulas beginning here are closely 
related to the sarpahuti, AV. Ill, 27 ; Maitr. S. II, 13, 21 ; 
Tait. S. V, 5, 10, 1 ff. ; cf. Weber, Indische Studien, XVII, 
295 ff. For the names of the serpents, see the notes on 
VI, 56 ; VII, 56, and Zimmer, Altindisches Leben, p. 94 ff. 
The expression gar£ mr/tyave in the third line of the for- 
mula reminds us of the bahuvrihi ^aramrrtyu, XIX, 24, 8 ; 
26, 1 ; 30, 1. This suggests here a tatpurusha ^aramr/tyu, 
' death from old age ; ' the passage would then mean, ' may 
he lead us to death from old age.' In stanza 59 the asso- 
ciation of Vishwu with the dhruvS dis is remarkable : we 
should expect the urdhva". For the association of Indra 
(not Yama) with the southern direction, see Weber, 1. c, 
p. 296. 
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XII, 4. Commentary to page 174. 

The hymn is an elaborate plea of the Brahmans for one 
of the numerous sources of income which they managed to 
devise. Especially all sorts of ominous occurrences are set 
down as occasions for expiatory performances (prayar/Htti), 
at which the performing Brahman comes in for his dakshiwa 
(see the thirteenth book of the Kaurika), and every kind of 
irregularity in the birth of a domestic animal is amended 
by ceremonies in which the animal finally expiates its 
own existence by going over into the possession of the 
Brahman. See, for instance, AV. Ill, 28, and Kauj. 109-1 1 1 . 
A cow which after a certain time (see st. 16) is discovered 
to be sterile (vasS.) is viewed in this light : she belongs to 
the Brahmans, and the present hymn recounts in picturesque 
language, accompanied by fierce threats, the urgency of pass- 
ing her on to the Brahmans whom nothing hurts. Similarly 
in Tait. S. II, 1, 2, 2, a sterile sheep is said to be ' cattle for 
the gods ' (i. e. in effect, for the Brahma«as) ; cf. also Tait. 
Br. I, 2, 5, 2, and see in general Weber, Ind. Stud. X, 61 ff. 
In Kaur. 44 and 45 the ceremonies for slaughtering a vara 
are described ; it seems according to 45, 1 7 that they are 
wound up by giving the animal away. The present hymn 
is rubricated in Kaur. 66, 20 along with X, 10 ; nothing is 
stated except that she is bestowed upon the Brahmans, 
after having been solemnly sprinkled while the hymns are 
recited. Cf. in general Ludwig, Der Rigveda, III, 272, 
and the same scholar's translation of the hymn, ibid. 
448 ff. The metre of this composition is regular anu- 
sh/ubh ; this, together with the style and contents, betrays 
the late character of the hymn. 

Stanza 1. 
The parenthetic expression, ' and they have noted her,' is 
admonitory : the Brahmans do not fail to know that a sterile 
cow exists ; they are sure to claim their own 1 Ludwig 
suggests abhatsata or abhantsata for abhutsata, ' and those 
who have bound her,' but there is no relative pronoun, and 
the sense resulting is strained. 
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Stanza 3. 

a. For ku/a, cf. Geldner, Vedische Studien, I, 138. asya 
seems to refer to gava^, understood from the context. 

b. ka/am ardati is difficult : kavam is unquestionably 
a Prakritic form for kartam, AV. IV, ia, 7 (cf. similarly 
kevate, RV. VI, 54, 7). For ardati one would expect some 
word for ' fall,' or ' push,' but the word means ' burst, go to 
pieces.' Perhaps katfam is the subject, ' the deep ground 
bursts' (cf. RV. IV, 17, 2 ; AV XIX, 9, 8, descriptive of 
earthquakes), but this does not quite do justice to kaYam. 

d. The Paippalada has for diyate the preferable reading 
^iyate, ' his property is wrung (from him).' For the inter- 
change of the sound-groups di and g\ (dy and gy), see the 
writer in Amer. Journ. Phil. VII, 48a. 

Stanza 4. 

a. vilohita, designation of some disease, also IX, 8, 1 ; 
perhaps, ' flow of blood from the nose.' Henry, Les livres 
VIII et IX de l'Atharva-veda, pp. 105, 14a, 'decomposition 
du sang.' Both translations are purely etymological, but 
we may note that the word occurs in connection with other 
ailments of the head at IX, 8, 1. Cf. also 16hita VI, 127, i, 
note. 

c. d. The passage is not quite clear, sawvidyam, &it. \<y., 
may mean ' possession.' Ludwig, ' name.' At any rate 
there seems to be an attempt to etymologise upon, or 
explain, varfC as a derivative from the root var, ' control : ' 
the character of the vara", quasi ' controller,' is such that she 
cannot be deceived (duradabhna"). We should expect 
u£yate for u£yase: the Paippalada also reads u£yase. 
The Pet. Lexs. translate duradabhna" (also st. tq), by 
' getting the better of gates,' i.e. ' not to be confined.' This 
is ingeniously improbable, and contrary to the more usual 
rendering of the perfect passive participle. The prefixes 
dur- and a- represent a double negative for emphasis ; the 
word is a stronger version of d(Wabha. 

Stanza 4 may be suspected of having stood originally 
[42] u u 
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after 5, because its second hemistich seems to summarise 
the statements made in the remaining three hemistichs of 
the two stanzas. 

Stanza 5. 

b. viklfndu, aw. Key., perhaps ' catarrh ; ' cf. vikleda (root 
klid), ' moisture.' 

d. Ludwig emends y& to yan, but the feminine is un- 
objectionable (supply, dhenfiA, or the like). 

Stanza 6. 

For the custom of marking cattle, see Zimmer, Altin- 
disches Leben, p. 234. The sense of a sku is not quite 
certain. For Sat. Br. I, 2, 1, 5. 8, Bohtlingk's Lexicon 
renders it'durch stochern zerkleinern ; ' Eggeling, Sacred 
Books, XII, 33, 'pull towards oneself;' Pet. Lex., 'divide 
off.' For i. vriskate, see the next note. 

Stanza 12. 

c, d. If we compare £ vriskanti in st. 28, and Sat. Br. 
XII, 1, 3, 22, it seems possible that the passive S. vriskyate 
must be substituted in one or another case (stanzas 6, 1 2, 
26, 34) for & vriskate ; cf. the parallel roots skyut and skut, 
and the note on VI, 136, 3. The Pet. Lex. s. v. suggests 
the same correction for a number of passages in other texts. 
The dative manyave, in that case, involves zeugma : here 
the middle of the same verb, in the sense of ' infringe upon,' 
is certainly required, as is shown by st. 51. 

Stanza 16. 

For Narada in this and several of the following stanzas, 
see the note on V, 19, 9. 

Stanza 18. 

The sense is as follows : Though he did not perceive her 
udder, because a young and sterile cow is deficient in this 
mark of prospective maternity, yet when he gives her away, 
she becomes a fruitful source of blessings. 
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Stanza 22. 
d. The cow belongs not even to every ordinary Brahmaaa, 
but only to him that knows all her mystic properties ; cf. 
the numberless occurrences in the Brahmawas of the expres- 
sions, ya evawz veda, &c, and ya evam vidvan, &c. 

Stanza 23. 
The divinities that belong to the earth are in all pro- 
bability the Brahmawas themselves; cf. the note on XII, 
3, 38. The stanza betrays sharp competition between the 
Brahmanas. 

Stanza 24. 

c, d. Ludwig proposes to read either vidvan for vidyan, 
or narada for naYadaA. Neither seems necessary : vidyat is 
the optative of narration, a moderated form of categorical 
statement. A better way to ease the construction is to 
read sa ha for saha in Pada d. 

Stanza 27. 
The statement is significant : it seems as though stanzas 
of a more antique and floating character respecting the 
vara" existed prior to the Atharvan redaction. For varet 
read, of course, vaset with the Index Verborum ; cf. the 
note on III, 4, 7. 

Stanzas 29, 30. 

d. Ludwig suggests ^ighawsasi, and this is correct as 
far as the change of the third person to the second person 
is concerned. The attraction of the proper third person in 
st. 30 has operated. But I have furthermore changed both 
stems to jigawsa- from the root gam : the sense is much 
simplified. In st. 30 d read ya£«yaya with the Index Ver- 
borum. 

Stanza 31. 

Cf. the interesting parallel stanza Sat. Br. Ill, 4, 2, 7. It 
may be questioned whether the real gods are supposed to 
mediate between the varS and the Brahmans, or whether 
deva and brahman are used synonymously. Cf. the notes 
on st. 23 and st. 40. 

u u 2 
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Stanza 32. 

a, b. The call svadha is the ordinary and typical exclama- 
tion in connection with formulas addressed to the Fathers, 
in distinction from svaha, the call to the gods. The con- 
struction of the hemistich involves a zeugma. If we 
compare expressions like S. sflryaya vrw£yate, Tait. Br. 
II, i, 2, so; Si vrtskyantSun aditaye dureVaA, RV. X, 87, 
18, it would seem as though the datives pitr/bhyo and 
devatabhyaA are to be construed with na £ vriskyate 
(vriskate), derived from the sense of Pada 4 ; cf. also st. 28 d. 
See in general the note on st. 12. 

Stanza 38. 

Brzhaspati is the divine representative of the Brahmans : 
he undertakes to collect the debt incurred by the un- 
righteous owner of the varft from his descendants by causing 
the priests to dun them for the debt. 

Stanza 41. 

For viliptyam (MSS. also viliptfm) the Paippalada has 
vilaptlm (for vilapatim ?). Neither form seems to suggest 
anything usable. Perhaps viluptf, ' miscarrying,' a deriva- 
tive of vilupta, ' destroyed,' in the neuter ' dead offspring ' 
is the true reading, of which the extant forms are perplexed 
popular etymologies (viliptf, ' soiled ; ' vilapatt, * whining '). 
Only it does not appear clear why vilupti should have been 
misunderstood ; hence the suggestion is very problematic. 

Stanza 42. 

c. The Paippalada reads tan for tarn : 'And Narada 
replied to them ' — a more facile reading. 

Stanzas 43-47. 

There seems to be considerable disorder in the arrange- 
ment of these stanzas. We should naturally expect 47 
immediately after 43. This may have been displaced by 
44 : the concordance of kasya(/t) in 43, and viliptya'A in 44 
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(cf. viliptl' y£ in the otherwise identical st. 46) renders 
stanza 44 suspicious. The original order, throwing out 44, 
may have been 43, 47, 46, 45. 

XIII, 1. Commentary to page 207. 

The thirteenth book of the Atharvan consists of four 
hymns devoted to the worship of a divinity called Rohita, 
and his female Rohi«i. There can be no doubt that ' the 
red ' sun and his accompanying female, who in the course 
of the literature is designated as Ushas, Surya, Silrya 
Savitrl, or Dyu ', are primarily in the mind of the poet. 
Rohita accordingly is identified with Agni (stanzas 1, 1 1. 12), 
Surya (stanzas 1, 32. 45 ; 2, 1) and other manifestations of 
the sun 2 . But there is also another equally obvious side 
to the composition : it represents an allegorical exaltation 
of a king (ra^a) and his queen (mahishi). The heavenly 
Rohita and his female are called upon to protect and exalt 
the king and queen ; the names of the divinities, nShita and 
r6hi«l, are felt by the Atharvan poet to furnish especially 
good ground for calling upon them to undertake this pro- 
tection, since they afford an inexhaustible mine for puns 
with words that mean ' rise, ascend ' (cf. st. 4 a). In the 
royal ceremonies (ra^akarmawi) the king frequently ascends 
(a ruh, or a kram), a throne, or skin, or horse ; the act, of 
course, symbolises every time the moral ascendency of 
the potentate. Cf. Vait. Su. 36, 7 ; Kaur. 17, 3. 9. 13. 22 ; 
Ait. Br. VIII, 6, 12 ; and the ra^asuya at Va£\ S. X, 1 flf., 



1 Cf. Contributions, Third Series, Journ. Amer. Or. Soc. XV, 
186. 

5 The word ' identified ' is perhap3 too strong. The composition 
of this book is by no means a unit ; it is indeed at times very 
difficult to see upon what ground the various stanzas have been 
compiled evidently with the main purpose of glorifying Rohita. But 
at any rate the compiler finds it especially natural to adapt stanzas 
in praise of other sun-divinities, and to glide over into the diction 
familiar to them. At Kau.f. 24, 42 rohita is explained directly as 
the sun (aditya). Another relation of Rohita is Agni with two red 
steeds (rohitabhyam), La/y. Sr. 1, 4, 2 ff. 



Digitized by 



Google 



662 HYMNS OF THE ATHARVA-VEDA. 

where the verb a ruh occurs with especial frequency. In 
general the relationship of many stanzas of the present 
hymn with those in vogue at the ra^asuya, the ceremonies 
at the consecration of a king, is very close ; • they have been 
collected and discussed in our remarks on the Rohita-book ; 
see the article cited below. 

In the Tait. Br. II, 5, 2, 1-3 a considerable number of 
the stanzas at the beginning of this hymn recur with 
variants which betray the fact that the Taittiriya-version is 
older and better than that of the Atharvan \ The com- 
mentator (p. 600) explains the r6hita as the horse employed 
at the arvamedha, the horse-sacrifice, and we may regard 
it as possible that certain stanzas in this compilation were 
originally composed for this purpose (cf. the note on 
st. 22). 

The hymns of book XIII are designated at AV. XIX, 
23, 23 2 , and Kauj. 99, 4 as rohitani (sc. suktani). Neither 
the Kaimka, nor the Vaitana, each of which rubricates 
individual stanzas, contributes anything of consequence 
towards the elucidation of the hymn 8 . In Ath. Paru. 13, 2 
(Hirawyagarbhavidhi) the first two hymns of the book are 
employed. This is distinctly a royal rite, intended to ward 
off all evil (sarvapapanodana). Stanzas i, 12 ; 2, 36. 37 are 
employed in another ra^akarma, called the Ghr/tavekshawam, 
Ath. Parij. 8, 1. Nowhere is there anything calculated to 
define these hymns more narrowly. 

The present hymn has been rendered by Ludwig, Der 
Rigveda, III, 536 ff. ; cf. also Muir, Original Sanskrit Texts, 
V, 39,5 ff. The entire Rohita-book has been translated and 
expounded by Henry, Les Hymnes Rohitas (Paris, 1891); 
cf. Contributions, Fourth Series, Amer. Journ. Phil. XII, 



1 AV. XIII, 1, 1 in Tait. Br. II, 5, 2, 1 ; AV. 3 in Tait. 3; 
AV. 4 in Tait. 1 ; AV. 5 in Tait 1 ; AV. 6 in Tait. 3; AV. 7 in 
Tait. 3 ; AV. 8 in Tait. 2 ; AV. 10 in Tait. 2. 

s Cf. Indische Studien, IV, 433. 

3 At Kaiw. 99, 4 the rohita-hymns are addressed to the sun 
during an eclipse. 
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429 ff. ; Regnaud, Le Rig- Veda et les Origines de la Mytho- 
logie Indo-Europ^enne, p. 315 ff. 

Stanza 1. 

In Pada d the Tait. Br. reads naA for tva; the latter 
seems due to secondary adaptation. The stanza in its 
Atharvan form clearly bespeaks protection for a king from 
Rohita. Its first hemistich is addressed, very secondarily, 
at Kaur. 49, 18, in a witchcraft-practice to a sinking ship. 

Stanza 3. 
The appearance here of a stanza that deals with Indra 
and the Maruts is not as arbitrary as it may seem to be 
at first sight. In a certain sense Pada 3 a is in catenary 
construction with 2 b. The Maruts are the vis, the people ; 
Indra is the typical king. And, with a quick turn in the 
second hemistich of the present stanza, Rohita again sug- 
gests the king, who listens to the people (the vis, the 
Maruts): the word svadusawmudaA conveys between the 
lines the prayer, ' so that they (the people) shall be de- 
lighted with the sweet gifts of royalty.' 

Stanza 4. 
Cf. XIII, 3, 26 d, and the introduction, for the allitera- 
tions in Pada a. The Taittiriya version of Pada c, tSbhiA 
sawrabdho avidat sharf urvi/i, has correct metre, and the 
aorist third singular avidat is in accord with the tenses and 
numbers of the verbs immediately following. Lud wig evades 
the syllepsis in the plural avindan, rendering, ' von disen 
(frauen) erfasst haben die sechs weiten ihn aufgefunden.' 

Stanza 5. 

The present stanza, together with 4 a, b, exhibits a very 
pronounced allusion to practices akin to the ra^asuya ; cf. 
the dig-vyasthapana-mantraA, Tait. S. I, 8, 13, 1-2, and see 
for details our article cited above, p. 432. For the form 
asthan (asthat), ib. 438 ff. Cf. the first abhayaga«a of the 
Gawamala, Ath. Paru. 32, 12 (Kaur. 16, 8, note). 
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Stanza 6. 
The Taittiriya version again has the mark of priority 
(agi ^kapad for a.g£ ekapadaA). The o.g& ekap&d is cer- 
tainly the sun ; cf. Tait. Br. Ill, i, a, 8, « the one-footed 
goat (with double entente, " driver," and again, " non-born " *) 
has risen in the east, delighting all gods ; at his urging all 
the gods go.' Cf. the note at XI, 4, ai. 

Stanza 10. 
The giyatri, the rhythmic measure of Agni, is his repre- 
sentative upon earth (cf. RV. I, 61, 8 ; Journ. Amer. Or. 
Soc. XVI, 9). The assimilation of Rohita and Agni, which 
appears frequently in the sequel, begins here. Note the 
variants, Tait. Br. II, a, 5, a. 

Stanza 11. 
d. Repeated at RV. X, 1 33, 8 d, where the Pada appears 
to be secondary, since the word rupawi, supplied here from 
Pada b, is there wanting. Cf. similarly the inferiority of 
RV. VI, 58, 1 a to Tait. Ar. I, 10, 1 (3 a). 

Stanza 12. 
o. tva is metrically superfluous, and hardens the sense. 
Without it, ' he shall not abandon me, lest I abandon (him).' 
Our rendering of nathit6, ' when implored,' is uncertain : 
ordinarily (e.g. Ill, 1, a) it means 'in distress.' The sense 
would then be, ' may I not in distress abandon thee.' 

Stanza 14. 
c. Repeated in st. 37 d. The rendering is conjectural 
owing to the obscurity of the word ma^-mani, which occurs 
here only. Cf. RV. I, 143, 4. 

Stanza 15. 
c. I am inclined to think that Ludwig is correct in 
emending the &v. Aey. ush«ihakshar6 to ushwfhaksharo = 
ushwi'ha aksharo, and in rendering aksharo by om (the 
prawava) ; cf. -Slnkh. Sr. I, 1, $6 (prawavo ye ya^amahe 
vasha/kara/*). For other suggestions, cf. Henry's careful 
discussion in his note (1. c, p. 27 ff.). 

1 Cf. Bergaigne, La Religion Ve"dique, III, 23. 
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Stanza 16. 

The five stanzas beginning here are rubricated at the 
godana-ceremony, the trimming of the youth's beard at 
the time of puberty, Kauj. 54, 10. Their connection with 
the rest of the hymn is problematic. In stanza 1 8 d Rohita, 
as a variant of Agni in 17 d, is mentioned, and this alone 
may have induced the diaskeuasts to place the entire 
series here. 

Stanza 17. 

This and the next two stanzas exhibit the word vaiaspati. 
They, along with other stanzas containing the same word, 
are known in the ritual (Kaur. 41, 15) as va&ispatilingaA 
(sc. rika/t), and are employed at practices designed to 
ensure gain in business, while addressing the rising sun. 

d. The word paramesh/Ain seems to refer for the nonce 
to the young man, who, during the moment of his consecra- 
tion, assumes in the exorbitant language of his environment 
the rdle of the lord on high. 

Stanza 18. 

According to the Index Verborum the MSS. read nau 
for no (both times ?). 

Stanza 21. 

Here begin the stanzas devoted to Rohiwi. Cf. RV. I, 
39, 6 ; VIII, 7, 28. Both these passages have the nomi- 
native r6hitaA, so that he himself appears as the side horse, 
the speckled mares or cows of the sky being the main 
draught-animals. The Atharvan form smacks of adapta- 
tion, decidedly. For, apparently, Rohita is here in the car, 
and the speckled female is the side-horse. The gloss on 
this stanza, Kaur. 24, 42. 43, which states distinctly that 
rohita is the sun, pr/shati the sky (dyu), conceives of the 
latter as a cow \ rather than a mare, as one would expect 
in the case of the female of the red steed. This is quite 

1 The stanza is cited by the Ath. Paddhaii (Kaiw. 19, 1, note), 
as one of the push/ika mantraA. 
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in accord with the usual description of the dawn ; cf. RV. 
I, 1 13, 2 ; V, 64, 7 ; 8o, 2-4. 

Stanza 22. 

The word surf, very common as a masculine, is here, and 
here alone, feminine. It seems chosen, with conscious 
straining, for the purpose of alluding to SuryA, the female 
of the sun. We should not forget in this connection fhe 
fact that there is another Rohiwi, the constellation of that 
name, corresponding to another male divinity of light, the 
moon ; see Tait. S. II, 3,5,1; Tait. Br. Ill, 1,1,2; 4, 2 (cf. 
also Tait. S. I, 1, 7, 7). It is not unlikely that the existence 
of one of these pairs stimulated the completion of the other. 
These notions are plastic, and elusive in their multiplicity. 

Stanza 23. 

Cf. the similar mantra, Vait. Su. 36, 27. For a possible 
relation of this stanza and the rohi«i-episode of the hymn 
to a certain part of the ceremonies at the horse-sacrifice, 
see our above-cited essay, p. 435 ff. 

Stanza 25. 

This and the next stanza are recited at the £itr£karma, 
a rite designed to procure prosperity, during the full moon 
of the month £aitra ; see Kaus. 1 8, 2,5. 

Stanza 27. 

Addressed at the a^yatantra, Kauy. 137, 10, to him that 
constructs the fire-altar (vedi). The adjectives payasvatiw, 
&c, refer doubtless primarily to the earth, the cosmic altar 
(cf. st. 46). 

Stanza 31. 

b. For utpfpanam, cf. our discussion, I.e., 441 ff. 

Stanza 32. 

c. The Paippalada reads rajmibhi/* for innana ; this 
suggests raymmd, 'with his ray,' but the singular instru- 
mental is rare, and in this connection doubtful. 
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Stanza 33. 

The Viraj- is another personification of the shining female 
heaven (dawn), and the male sun is viewed here as her calf 
rather than her husband. The ' bull of prayers' again must 
refer to the sun : it seems to mean * he to whom prayers 
are chiefly directed,' a conception which is fortified imme- 
diately by the epithet sukrAprish/Aa., which I take to be an 
equivalent of s6mapr*sh/$a (st. 12). In Pada c it would 
seem natural to read ghr/tinaktam, ' anointed with ghee,' 
for ghrrtenarkim, establishing thus a certain balance be- 
tween this expression and brahma santam in Pada d. But 
the construction of abhf ar£ with two accusatives is secure, 
eg. AV. VII, 14, 1 ; 72, 1, and at Tait. Br. II, 8, 8, 9c we 
have, tarn arkai'r abhy ar£anti vatsam. Each reading seems 
equally good under the circumstances. 

Stanza 39. 

d. The Paippalada reads viparyantam for vipa^ftam ; 
the reading is not favoured by the metre, and seems in 
every way inferior. 

Stanza 40. 

a. The text as it stands can hardly be sustained. The 
Paippalada reads, devo devam ar^ayasi. Henry, without 
a knowledge of this, emends to dev6 deva'n anfcayasi ; cf. 
our remarks, 1. c, p. 437. We have finally accepted this in 
our rendering : the extant Saunaktya reading must have 
arisen on the basis of the reading dev6 deva/»mar£ayasi 
with anticipatory anusvara. 

Stanza 41. 

A cosmic charade (brahmodyam)=AV. IX, 9, 17, and 
RV. 1, 164, 17 (with the variant anta/fc for asmm in Padad). 
The subject of the riddle is the dawn. Her calf is the sun, 
as in st. 33. The disappearance of the dawn at sunrise 
is depicted prettily, though rather mystically in the second 
hemistich. The meaning of Pada d is that though a cow 
she does not beget her calf in this earthly herd : her calf 
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is heavenly. Cf. Haug, Vedische Rathselfragen und Rath- 
selspriiche, p. 24, for other explanations that seem to us 
decidedly strained. 

Stanza 42. 

Another, profoundly mystic, charade, essentially identical 
with IX, 10, 21 and RV. I, 164, 41. Whatever the inde- 
pendent solution may be (cf. Haug, 1. c, p. 47 ff.), the presence 
of the stanza here seems to be in some way due to the word 
pada" in 41 b. There the word indicates the part of the body; 
here, with characteristic jugglery, the metrical ' foot.' The 
varying light or rays (feet) of the dawn may have suggested 
the metres with their varying feet, even if the brahmodyam 
was not really constructed primarily with a view to the 
answer ' dawn.' It has at any rate no direct bearing upon 
Rohita, and seems to appear here by way of expanding the 
laudation of the female divinity of the preceding stanza. 

Stanza 45. 

Beginning here Surya appears in the rdle of a cosmic 
sacrificer, and the elements of the sacrifice familiar in the 
liturgies are boldly projected into the visible universe. 
With all the extravagance of the fancies they are on the 
whole intelligible, and at times not wanting in beauty. 

Stanza 56. 

Employed at Kauj. 49, 26 in a conjuration against an 
enemy. Pada b, fitj itpds rbv r}X.tov 6p.1x.rfv, Hes. 'Epya nal 
i)ixipai 725. 



XIX, 26. Commentary to page 63. 

The hymn is not employed in the Kaiuika \ It is quoted 
by Sayawa from the Santikalpa 1 7 2 , as follows : agneA 
pra^atam iti suktena agneyim agnibhaye sarvakamasya ka.. 
This Sayawa expounds, iti vihitayam agneyyakhyayaw 

1 Cf. Kaurika, Introduction, p. xl. 

* Sayawa regularly substitutes Nakshatrakalpa for Santikalpa. 
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mahibantau hirawyanirmitaws ku«</aladikam abhimantrya 
badhniyat. According to this he who is afraid of fire, or 
desires everything in general, performs 'the great rite of con- 
secration for Agni, and puts on earrings and so forth, made 
of gold.' For mahajanti, see Kaur. 39, 27 ; 43, 5 ; 44, 6 ; 
46, 7, and the note on Kauj. 9, 5. Saya«a further quotes 
•S'antikalpa 19, in which the hymn is again rubricated : 
agncA pra^ataw* pari yad dhirawyam iti hira«yam agney- 
yam, and comments, kar«amadhye Midravad dhira/zya- 
kuWalam ity artha/z. Once more the hymn is rubricated 
in the Tulapurusha, Ath. Paru. 11, i, along with other 
mantras: agne gobhi/z, agncbhyavartin (Kauj. 73, 13), 
agne/i pra^atam iti sawzpitan udapatraaniya»bhishekakala- 
jeshu ninayet. The performances are secondary throughout. 
The hymn has been translated by Grill 2 , pp. 49, 192 ; the 
Anukrama/n designates it as agneyawz hairawyam. 

Stanza 1. 

Cf. Tait. Br. I, 2, 1, 4 ; Apast. St. XIV, 1 1, 2. In Pada c 
enam refers either to ma«i or some other masculine designa- 
tion of a jewel. Sayawa, hirawyarupaw padartham arhati. 

Stanza 2. 

For pra^vanto manavaA, see Bhagavadgita X, 6. The 
majority of the MSS. read ishire for ishire\ and Whitney, 
Index Verborum, and Roots of the Sanskrit Language, seems 
to derive the word from ish, ' send.' Saya«a, ishire pra- 
ptavantaA. 

XIX, 34. Commentary to page 38. 

The hymns, AV. XIX, 34 and 35, are not rubricated in 
either of the Sutras, Kaurika or Vaitana, and this is in 
accordance with the general character of the nineteenth 
book as a paralipomenon in the text of the 5aunaka school ; 
see Kau^ika. Introduction, p. xl ff. According to the Santi- 
kalpa 17 and 19, both hymns are employed in a mah&ranti, 
'great consecration' (cf. Kaus. 9, 6, note), pertaining to 
Vayu, the wind. In reference to this Sayawa has the fol- 
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lowing: pa»£arne*nuvake dvadara suktani, tatra '.gangu/o 
*si ' iti prathamadvitlyabhyaw* suktabhyam ' vayavyaw* 
vatavatyayam ' J iti (Santikalpa 1 7 2 ) vihitayam vayavya- 
khyayaw mahlsantau ^angu/aw/kshanirmitaw* tnanim ba- 
dhniyat, tatha nakshatrakalpe (! for jantikalpe) sutritam, 
« " vita^- g&taA " (IV, xo) iti jankhaw* varuwyam, "^ahgMb 
»si ^angirfo rakshiti»si" (XIX, 34) iti ^angWaw* vayavy- 
ayam ' iti (Santikalpa 19). A number of stanzas have been 
commented upon by Zimmer, Altindisches Leben : see the 
index, p. 457. 

Stanza 1. 

a, b. The text of our translation of the first two Padas 
is that of the vulgate. This differs from the MS. reading 
so much as to amount to an independent composition on 
the part of the editors. They read, angira (cf. st. 6) asi 
gahgida. rakshita*si ^angiWa ; the MSS. unanimously pre- 
sent, gahgidb'si .gangu/6 rakshita*si g&hgidih. I am far 
from feeling that the editors have restored the ancient 
text. The difficulty with the MS. reading is the absence 
of any adjective or noun g&hgldi with appellative meaning, 
and the cumulation of nominatives. The latter difficulty 
is paralleled closely by AV. IV, 12, 1, and it would seem 
almost as though in both passages the nominative had 
assumed the function of vocative. Neither difficulty exists 
for Saya«a, who translates the second gz.h.gid6 as vocative 
and paraphrases the first as an agent noun, as follows : 
he ^arigiaa ma«e ,gangidfo*si yato ^atanaw krftyanaw 
kr*'tyakr*'ta;# ka. nigara«akarta»si (one MS. nigirawa-) ato 
^angu/a ity u^yate . . . ga.m girati iti ^angiraA . . . yad va 
^arigamyate jatrun badhitum iti gahgldaJi. I must say 
that I do not think it impossible that the original text had 
in mind some pun on the root gar, ' swallow,' in connection 
with the first £angi</a, or perhaps some other root, say, 
gkgri, 'wake.' The latter suggestion would yield good 

1 My copy of the .Santikalpa reads vatavatyadyim. 

2 Shankar Pandit, erroneously, here and in the following quota- 
tion, substitutes Nakshatrakalpa for .Santikalpa. 
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sense, the first ga.hg\do, ' wakeful,' being parallel with ra- 
kshita in the second Fada. 

Stanza 2. 

a. The MSS. at the basis of Roth and Whitney's edition 
read^agr/tsyas tripaw&LnA, and the editors, inspired doubt- 
less by RV. X, 34, 8, have emended akshakr/tyas tripa»£a- 
stA, ' the sorceries with dice, fifty-three in number.' But 
the parallelism of the Rig-veda passage is every way 
doubtful (Zimmer, Altindisches Leben, p. 284 ; Weber, 
Cber die Konigsweihe, Transactions of the Royal Prussian 
Academy of Sciences, 1893, p. 72 of the reprint); the bold 
emendation is at any rate not warranted by any too 
desperate condition of the text. The majority of the MSS. 
used in Shankar Pandit's edition (both Sawhita and Pada- 
pa///a) have g&gritsyAs, which the editor, with Sayawa, has 
changed to y&(h) gr/tsyas ; this might mean ' the thieving 
female demons ' (Saya«a, ya gn'tsyaA gardhanajtli yas . . . 
kr/tyaA) ; cf. grftsa// at V&g. S. XVI, 25, and Mahidhara's 
scholium. Notwithstanding that gr/tsyas is the unanimous 
lectio difficillima of the MSS., perchance yet destined to 
be sustained, I have restored simply yaV* krity&k 1 ; cf. for 
the juxtaposition of krrtya' and kr/'tyakr/t (Pada b), AV. 
IV, 17, 4; V, 14, 3. 4- 5- 8. JO- 12. 13 ; X, 1, 6. 31 ; XIX, 
45, 1. The PadapaAfca divides tripa«£a-aji7*, 'devouring 
fifteenfold,' which would comport well with the reading 
gr/tsyas. The meaning ' consisting of fifty-three ' assumed 
for paw&ba, 2. in the Pet. Lex., in our translation, and by 
Saya«a (tryadhikapa«£ajatsawzkhyakaA), thus rests upon 
a fragile basis ; perhaps the Padapa/Via is right ; or, per- 
haps, the word means simply 'fifteenfold,' an adjectivised 
tripa«£a-jas, with the well-known adverbial suffix -jas, 
'fold 2 .' 

1 Sayawa describes the kr/tyf concretely as a figure, or the like, 
made of mud, wood, &c, mr/ddarvadina nirmitaputtalyadi. 

1 Cf. the Avestan fractional numeral adjectives thrishva- 'a third,' 
fothrushva- ' a fourth,' &c, which, in our opinion, are adjectivised 
locatives plural, thrishu, &c, ' that which is in three.' 
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c. The MSS. of the vulgate read sarvan vinaktate^aso, 
for which the edition substitutes vinash/a-. This is Sayawa's 
reading (vinash/ate^asa/* hataviryan), and with a slight 
alteration (vinish/a-) that of one of the MSS. used by 
Shankar Pandit. The latter recites all the readings of his 
manuscripts ; they are (besides vinakta-),bhanakti, bhinakti, 
minaktu, vinakti, and vinaktu. He has chosen the last, 
making the Pada, sarvan vinaktu te^asaw, ' may (the ^aii- 
gu/a) expel all strength' (note, however, the ordinarily 
neuter gender of te^as). We prefer the text of the editio 
princeps and Saya«a. 

Stanza 8. 

a. Sayawa, abhi£arata utpadita/w nMam dhvaniw/, ' the 
noise got up by the person practising witchcraft (against 
any one) ; ' cf. Kerava's purushahava in the introduction to 
II, 4 (p. 281). The MSS., Sa/whita and Padapa/wa, read 
kr/tn'm anna-adam ! 

b. Our translation of sapta visrasaA by ' seven debilitating 
(charms)' is a purely etymological conjecture; cf. expres- 
sions like visrastanga, ' lax of limb,' visrasta£etana, ' lax in 
mind,' and the like. Sayawa, visraw/sanaA . . . murdhani- 
sh/^eshu nasarandhradvaya-£akshurgolakadvaya-jrotra£//i- 
dradvaya-mukhakuhara-rupeshu saptasu £widreshu abhi- 
£arata utpadita sapta nishyandaw, i. e. ' discharges from the 
seven openings of the head, induced by one practising 
witchcraft.' 

Stanza 4. 

The same stanza with variants occurs at AV. II, 4, 6. 

Stanza 5. 

c. The text of the vulgate has sasahe, a reading which is 
now supported by one of the MSS. at the base of Shankar 
Pandit's edition. The MSS. in general have sasaha, Pada- 
pa//ia sasaha, each with a considerable variety of accentua- 
tions. Sayawa comments upon the following text for 
Padas c, d, vishkandham cgasa saha sawskandham cga 
cgasa. For his explanation of vfshkandha, see the note on 
II, 4, 1 c (p. 282); his comment upon sawtskandha is as 
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follows: yena rogewa skandha/* sa.mna.taJi sawlagno bhavati 
sa rogaA sawskandha//. This etymological rendering coin- 
cides with that in the minds of the occidental interpreters : 
the Pet. Lex., 'name of a demon or disease;' Bohtlingk, 
' name of a disease ;' and Zimmer, 1. c, p. 391, ' contracting 
the shoulders, a disease.' See, however, our note on II, 
4, 1 c (p. 283). 

Stanza 6. 

a. The MSS. of both Sawmita and Padapa/7/a read 
tr/sh/va" ; we with both editions trfsh tvk. Sayawa, trishu 
lokeshu avasthanaya. 

c. The name angiras for the plant seems to be trumped 
up to pun with gahgid&s. 

Stanza 8. 

a. Roth and Whitney's edition reads, atho yada" sama- 
bhavo, the basis of our translation : the MSS. have atho 
pad5 na bhagavo (Padapa//*a, atho iti pada" na bhagava//). 
Shankar Pandit, upon the basis of Sayawa's comment, 
restores atho»padana bhagava/*. The explanation is, he 
upadana upadiyate svikriyate kr/tyanirhara«adivyapareshv 
iti upadanaA. The meaning seems to be something like 
' thou who art pressed into service for the purpose of 
driving out sorceries.' I do not believe in either the 
restoration, or the explanation. 

c. I have again translated the text as restored by Roth 
and Whitney (cf. XIX, 35, 1). The MSS. of the Sawhita 
read pur£ ta ugr£ grasata (upa), and those of the Pada- 
piit/ia. are divided in reading ugraV* and ugra\ With the 
latter we might have the following sense, ' formerly a fierce 
(female demon?) ate of thee.' Saya«a, te tvam (!) ugraA 
prattina^ pura grasate bhakshayanti (! plural). I feel by 
no means certain that the vulgate has restored the original 
text. 

Stanza 10. 

a. ajarika and vfrarika are translated upon the basis of 
their etymology simply. Saya«a, a$arika*« sarvato him- 
sakam etannamanaw* rogaw tatha vuarikaw vueshe«a 

[42] X X 
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hiwzsakam etannamana;« ia. balasam. To vfjarikam, cf. 
our note on II, 4, 2 (p. 284). 

b. For bala'sam, see the note on V, 22, n. 

c. For vijva\raradam, see the note on V, 22, 13. 

XIX, 35. Commentary to page 39. 

For the employment of this hymn in the ritual texts, 
see the introduction to XIX, 34. S£ya«a defines it as 
£aiigi</amauibandhane. It has been translated by Groh- 
mann, Indische Studien, IX, p. 418 ff. ; and Zimmer, Altin- 
disches Leben, p. 65, 

Stanza 3. 

a The MSS-, both Sa&zhita and Padap&A&a, read dur- 
haYda^ sawghorawz kikshu/i, and Sayawa explains the 
otherwise unknown compound sawghoram by atyanta- 
kruram. I have refused the text as emended by Roth 
and Whitney (durhlYdas tva;« ghoraw) ; cf. IV, 9, 6. 

b. agamam. ' I have approached ' with sinister intention ; 
Sayawa, Sgatam (!) hantuw praptam. But several MSS. 
read 5dabhan(for adabhan ?), 'destroying,' and this is worth 
considering. Grohmann and Zimmer translate agamam as 
an adjective, ' der herzutritt,' ' den herantretenden.' 

c. For sahasra£ak6ho, see the note on IV, 20, ,5. 

e. The extra P&da, making a pankti out of the anushAibh, 
is rather suspicious. The MSS. read g&hgid£A ; we, with 
the vulgate, ^angWa ; cf. the note on XIX, 34, 1. 

Stanza 4. 

c. The majority of the MSS., both of the Sawhiti and 
the Padapa///a, read bhavyld. Both editions follow the 
minority of the MSS. in adopting the regular bhavyad. 

Stanza 5. 

a. The edition of Roth and Whitney has ye" kr/tvano, 
an emendation of y&h kr/sh«avo of the MSS., both Sam- 
hita and Padapi/^a. Sayawa comments upon yi rishn&vo 
(devair nishpadita^ . . . gantaro hiwzsaka/* purusha/«), and 
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this reading has been adopted by Shankar Pandit. I know 
not how to improve upon the suggestion of the occidental 
editors. 

b. The western editors have restored yd ut6 martye- 
bhyaA, the basis of our translation. The MSS. have yd uto 
vabhritenykA (vabhWtenyaA), and vabhr/thenyaA. Sayawa's 
text has yd ut6 vavr/te*nydA, upon which he comments 
as follows, ye anye manushyadiprerita badhaka vavrfte va- 
vr/tire (! why does he comment, in the teeth of the grammar, 
upon the plural, instead of the singular, which would 
make equally good sense ?). Shankar Pandit has adopted 
Sayawa's text. 



XIX, 38. Commentary to page 40. 

The matter of this little hymn, the guggulu or bdellium, 
has been made the subject of an exhaustive investigation 
by Lassen, Indische Alterthumskunde, I 2 , 339; cf. also 
Zimmer, Altindisches Leben, p. 38. Sayawa here defines 
it as, surabhi/^ ghranasawrtarpako gandha/; ; cf. also his 
comment at II, 36, 7. The ritual of the Kaurika makes 
no mention of the hymn, but it is rubricated in an unim- 
portant way in Ath. Parmsh/as 4, 3. 4 1 ; 1 7, 2. A previous 
translation is that of Grill 2 , pp. 39, 193. The Anukramawi, 
mantroktagugguludevatakam. 

Stanza 1. 

In most of the MSS. the bracketed hemistich forms the 
first half of st. 1 2 ; next, the last hemistich of our first 
stanza, together with the first of st. a, makes up the second ; 
and, finally, the second hemistich of our st. 2 figures inde- 
pendently as a third stanza. Some MSS., however, make 
one stanza of the three last hemistichs (a tryavasana, sc. 
rik). The bracketed passage is obviously secondary, though 
it stood in its present place at the time of the composition 

1 Cf. the introduction to XIX, 39, note. 
1 Thus also both editions. 
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of the Parijish/as. It seems to have been attracted to its 
present place by the word yakshmaA in st. 2 a of the text. 

a. For arundhate, see IV, 12; V, 5; VI, 59, in these 
translations. Sayawa overcomes the embarrassing presence 
of the word by turning it into a verb, rodhaw na kurvanti 
na ptaayanti (!), and Whitney in the Index, in the same 
vein, emends the word to arundhata, though it is followed 
by the present amute. The MSS. with accent, arundhate. 

f. The MSS. have, mr/'ga" irva ive«rate, which we have 
translated. Roth and Whitney emend mrig&d risyk ive*rate, 
' as antelopes flee from the wild beast.' 

XIX, 39. Commentary to page 5. 

Neither the Kaujika, nor Darila and Kerava, make any 
mention of this hymn, though it might, but for the com- 
mentaries, be understood to be included in the kush- 
///alinga/i (sc. rik&h) in Kauy. 28, 13. It is not, moreover, 
included in the takmana.ranaga/?a of the Ga«amala, Ath. 
Pam. 32, 7 : see Kaur. 26, 1, note. Its failure to appear 
in the latter is fortuitous, since the Gawamala, like other 
Atharvan Paruish/as, draws freely upon the nineteenth 
book ; Kamika's silence, on the other hand, is in accord 
with the general attitude of this Sutra towards the nine- 
teenth (and twentieth) books of the Sawhita ; see Kaujika, 
Introduction, p. xl. Sayawa in his introduction to the 
hymn says that the hymn is employed in the Ratrikalpa 1 , 
on the occasion when incense of kush/^a is offered (to whom ?) 
in connection with AV. XIX, 34, etu deva/* iti shash//«n« 
suktam (sc. pa«£ame*nuvake) asya ratrtkalpe kush/$apra- 
dane viniyo^aA purvasuktasamaya (XIX, 38) uktaA 

The hymn has been translated by Ludwig, Der Rigveda, 
III, 198 ft*.; cf. also Zimmer, Altindisches Leben, Index, 
p. 457 b. For the nature of the kush/Aa, see the introduc- 
tion to V, 4. 

1 The quotation occurs neither in the Pish/iaratryaA Kalpa (Ath. 
Parij. 6), nor in the Ardtrika (Ath. Pam. 7), but in the Purohita- 
karma (Ath. Parij. 4, 4), where it is quoted together with XIX, 38. 
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Stanza 2. 
b, c. The two P£das are translated in accordance with 
the text of the edition, which emends the MS. readings 
with great ingenuity, as follows : naghamar6 nagharishd na 
ghayaw purusho rishat. For the two syllables naghS the 
MSS. everywhere present nadyS ; so also Shankar Pandu- 
rang Pandit's MSS. of the text with Sayawa's commentary, 
and the Padapa/Aa (nadya). The Devanigari MSS. confuse 
badly, in the case of doubtful words, the characters for dya 
and gha ; see, e.g. the writings va*«dya for vawgha, Kaur. 
8, 14, and apadya for apAgha, 36, 22 ; 42, 22 ; 82, 4. Thus 
far the emendation seems therefore well founded, an impres- 
sion which is strengthened by Sayawa's abortive attempts 
to get sense out of nady£ by correlating it with nadi, ' river,' 
and even worse. As regards nagharish6 of the edition, 
Shankar Pandit's MSS. waver between nadyarish6, nad- 
yayush6, and nadyayush6, and the Padapa/Z/a between 
nadya-risha^ and nadya-ayushaA ; the element ayusha 
seems to be due to a secondary effort to contrast the word 
with m&ra in the preceding, and thus strain sense out of 
it. The formation nagh&risha is guaranteed by AV. VIII, 
*» 6 ; 7, 6, where it is also an epithet of a curative plant. 
By the side of purusho rishat the MSS. have also piiru- 
shorshat and purusho r/shat (Padapa/Aa : purusha^ rishat, 
and purushaA r/shat). These emendations may be regarded 
as a specimen of the best that can be done with the corrupt 
text of the nineteenth book. — 'Three names hast thou,' 
i. e. na-gha-mdrd (' forsooth-not-death '), and na-gha-rishd 
(' forsooth-not-harm '), in addition to the ordinary name 
kush///a. This refers to varieties of the plant (cf. V, 4, 8), 
which, in the common manner of the Atharvan, justify 
opportunistic formations, coined with the freest fancy, and 
expressive of salient qualities. 

Stanza 3. 

a. ^-ivala\ ' vivida,' ' quickening,' or ' full-of-life,' is the 
honorific epithet of an independent plant (AV. VI, 59, 3 ; 
VIII, 2, 6 ; 7, 6), probably the arundhati (see the introduc- 
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tion to IV, 1 a). The Atharvan has a way of formulating 
qualities as father, mother, brother, &c. of the object they 
are attributed to ; see the note on V, 5, 1. 

b. I have not followed the edition in emending £ivant6, 
the unanimous reading of the MSS., to ^ivalo. A glance 
at VIII, a, 6 ; 7, 6 shows ^ivalam by the side of ^ivantfm ; 
and^ivanta, givanti.^ivantika are sufficiently authenticated 
as names of remedial plants. The emendation seems entirely 
groundless. For another father of the plant, see V, 4, 9 b. 

Stanza 4. 

a. Cf. VIII, 5, 11 ; V, 4, 9 a, b, and also 1 b. The fulsome 
praise in the manner of kathenotheism. When another 
plant is employed the expressions are no less exorbitant ; 
cf. e.g. VI, 15, 1. 

Stanza 6. 

a. The MSS. have triA .ta'mbubhyo angirebhyas, or angi- 
reyebhyas, for which the vulgate substitutes boldly, trfr 
bhr/gubhyo angirobhyas. I have followed it, not without 
some misgivings, in translating angirobhyas ; the text, how- 
ever, may possibly disguise some patronymic derivative of 
angiras. Siyawa comments upon angireyebhyas, with the 
words, angirasam apatyabhutebhya// .rambubhya^. But 
I could not go so far as to substitute trfr bhrfgubhyo for 
triA ta'mbubhyo, the lectio difficilior, apparently for the 
reason merely that the Bhr/gu and Angiras are frequently 
mentioned together. Sambu and especially its patronymic 
.Samba vya are well authenticated, the latter being a school- 
name of a sautra-jakha. The 5ambavya-gr/hyasGtra is 
a version closely related to the .Sankhayana-grthyasfltra ; 
cf. Indische Studien, XV, 4 and 154. 

e. sakaw s6mena tishAiati (cf. V, 4, 7 b) : both s6ma and 
kush/^a are mountain-plants; the former has the epithet 
girish/M, ' dwelling upon the mountain,' RV. IX, 18, 1, &c, 
and the mountains are called sdm&prishtAa., ' having soma 
upon their backs,' AV. 1 1 1, ai, 10. For kush/Aa as a moun- 
tain-plant, see V, 4, 1 ; VI, 95, 3. 
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Stanza 6. 

The same stanza at V, 4, 3 ; VI, 95, 1, witH the variant 
fourth Pada, devaVfc kush//4am avanvata ; see the notes at 
V, 4, 3. In Shankar Pandit's edition with Saya«a's com- 
mentary the last four Padas of the preceding stanza are 
here added at the end, as a refrain. 

Stanza 7. 
The same stanza at V, 4, 4 ; VI, 95, 2, with pushpam 
(pushyam) for £aksha«am in Pada 3, and devJA kushi^am 
avanvata in Pada 4 ; see the notes at V, 4, 4. In Mr. Pandit's 
edition the same refrain as in the preceding stanzai 

Stanza 8. 
a, b. It seems difficult to abstain from comparing with 
this passage certain features of the well-known legend of 
Manu and the flood. In the Sat. Br. I, 8, 1, 6 the northern 
mountain upon which Manu's ship settled is styled ' Manu's 
descent,' manor-avasarpawam, and in the version of the 
flood -legend in the Mahabharata I, 1279,5 ( c f- a l so trie 
Matsyopakhyana 49) it is called nau-bandhana. If the 
vulgate is correct in its restoration of the word fkshvako to 
fkshvakor in the next stanza (y), ' the ancestor of Ikshvaku,' 
i. e. Manu, may be imagined as landing with his ship upon 
the mountain, and finding the remedy. The Rig-veda, 
II, j,2>y 1 3> speaks of pure, most wholesome, and strengthen- 
ing remedies which ' Father Manu ' chose, and it seems 
altogether likely that the two independent legends should 
blend here in the mind of the poet, and that he should 
have in mind when speaking of the descent of his golden 
heavenly ship upon the Himalaya the very spot where 
Manu descended. Nevertheless it may be fairly questioned 
whether navaprabhrawwana here is a proper name, and does 
not mean simply, ' where the (heavenly) ship descended.' 
The character of the word as a compound is not at all 
secure. The majority of the MSS. of the Sawhita read 
naVaprabhrawjanam with two accents, and one of Shankar 
Pandit's MSS. has nava/* prabhrawwanam. The MSS. of 
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the Padapa/Aa are divided between ni ava»prabhrawsanam 
and na ava pra*bhra?/tfanam. At any rate the ship which 
brings down the kush/yfca (Soma, the moon ?), and Manu's 
ship, may have nothing to do with one another except 
their mutual suggestion. Pada a seems to have stood ori- 
ginally, yatra navaA prabhrawwanam. See Weber in Kuhn 
and Schleicher's Beitrage zur vergleichenden Sprachfor- 
schung, IV, 288 ; Grohmann, Indische Studien, IX, 423 ; 
Zimmer, 1. c, p. 30 ; Eggeling, Sacred Books of the East, 
vol. xii, p. 2 1 8, note. 

Stanza 9. 

a. We have not translated the text of the vulgate, yim 
tva v6dz pfirva fkshvakor, a by no means certain restora- 
tion, since the MSS. of the Saz«hita have fkshvako (fshvako), 
and those of the Padapa/Z/a fkshvakaA (fshvakaA). Sayawa 
comments upon the nominative, puritana ikshvaku rig&, 
and that presupposes a more natural reading, yam tva veda 
pflrva ikshvakur, the one adopted for our version. Although 
this handles the text more severely, I could not get myself 
to feel certain that pfirva fkshvako/* could mean 'the ancestor 
of Ikshvaku,' as useful as this result is for the current inter- 
pretation of the preceding stanza l . 

b. The text is doubtful, the MSS. read kush///a kamyaA 
(kamyaVi). Accordingly Saya«a takes kush///a as vocative 
and translates kamya// as a patronymic, ' the son of Kama.' 
I could not follow him, but the treatment of the words in 
the vulgate as a compound, kush///akamya//, ' women fond 
of kush///a,' is also doubtful. Perhaps the use of the plants 
in unguents (AV. VI, 102, 3) is in the mind of the poet. 
Professor Whitney in the Index Verborum assumes a nomi- 
native singular masculine kush///akamyas. Ludwig, ' der 
den kusht/ia. liebt (besser, der sohn derer, die den kushi/ia. 
liebt).' 

0. The text as translated is, yaw vayas6 yaw* matsyas. 

1 Ludwig in the same sense suggests putra fkshvakor, ' the son 
of Ikshvaku.' But why should this lectio facillima have been 
completely lost ? 
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The MSS. have yim va vaso (or vaso) yam a'tsyas. Sayawa, 
moreover, comments upon yamasya/z, as follows : yamasya 
asyam iva asyaw yasya sa tidmo (vasaA) etannima devo 
veda. Matsya is the name of a royal sacrificer in Sat. Br. 
XIII, 5, 4, 9, and of a Rishi skilled in special practices in 
Tait. Br. I, 5, 2, 1 ; and Vayasa, though not quotable as a 
proper name, might yet be such a one. But vayasa ordi- 
narily means ' large bird,' and matsya suggests matsya, 
* fish.' I see nothing good to be done with this suggestion. 
The translation of the Pada is altogether problematic. 

Stanza 10. 

a. The vulgate emends .rirshalokaw* to shshasok&m, ' that 
burns the head ' (inadvertently omitted in the text). To 
be convinced, we need but watch Sayawa's contortions, 
when once he is misguided by the traditional text. He 
refers jirshalokaw to the kush/Aa-plant instead of the tak- 
man : ' your head (O kush/Aa) is in the third heaven.' But 
every epithet in Padas a, b refers to the takman, as may be 
seen by comparing V, 22, 13 ; see the note to the passage. 

b. For sadazwdf, see the note on V, 22, 13 b. hayana 
either sums up the varieties of the takman which are 
described in V, 22, 13 as jarada, grafshma. and varshika, 
and would then have to be translated ' occurring through 
the year ;' or it means simply 'yearly,' i. e. occurring (at a 
given time) every year ; ' cf. vi.yva\farada at IX, 8, 6 ; XIX, 
34, 10. Involuntarily one thinks, too, of Zend zayana, 
' winter ' ( Yasna 64, 20, Yasht 1 3, 8), and asks whether Vedic 
hayana does not primarily mean ' winter ' and * wintery ; ' 
afterwards poetically ' year ' and ' yearly.' Then hayana 
here might be added as a fourth variety of the takman to 
the jarada, grafshma, and vaYshika. Scarcely probable. 

c. For vtfvadhavirya, see V, 22, 3. 

XIX, 53. Commentary to page 224. 

This and the following hymn, being theosophic and 
cosmogonic in character, play no part in the practices of 
the Atharvan, except that they are recited (under the 
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designation kaiasukta) along with the kamasukta (AV. 
IX, 2), and the purushasQkta (AV. XIX, 6 = RV. X, 90) in 
the tenth Atharva-paruish/a, the Bhumidana. Sciya«a has 
the following statement in his introduction to this and the 
following hymn : 'k&lo ajvo vahati' iti suktadvayasya sau- 
varwabhumidane a^yahome viniyogaA, uktaM hi parmsh/e, 
anv&rabhya » tha ^aihuydt kamasuktaw kilasuktam purusha- 
suktam (Ath. Parix 10, 1). 

The hymn has been treated many times : Muir, Original 
Sanskrit Texts, V, 407 ; Ludwig, Der Rigveda, III, 191 ; 
Monier Williams, Indian Wisdom 3 , p. 25; Lucian Scher- 
man, Philosophische Hyrnneh atis der Rig- und Atharva- 
Veda-Sanhita (Strassburg, 1887), p. 78 ff. ; Grill 2 , pp. 73, 
193 ff. ; cf. also Hillebrandt's Vedachrestdmathie, p. 41. 
The Anukramawi ascribes the authorship of the hymn to 
Bhrigu, and defines stanzas 6-10 as, mantroktasarvcltmaka- 
kaladevatyS anushAibha iti. 

Stanza 1. 

a. Sayarta imagines the seven rays as being tied to the 
mouth, neck, and feet of the steed, and explains them as 
being the six seasons, each of two months, the thirteenth 
(lunar) month of the intercalary year being the seventh 1 . 
This is the same explanation as is offered by Saya«a at 
RV. I, 164, 2 for sapta yuaf^anti, and S&ya«a to our pas- 
sage offers further In support of his Interpretation RV. I, 
164, 15, where the thirteenth month is probably described ; 
see Haug, Vedische Rathselfragen und Rathselspruche, 
p. 23 (Proceedings of the Bavarian Academy, 1876). 
Sayawa here, as well as at RV. I, 164, 2, suggests the seven 
rays of the sun (cf. AV. VII, 107 ; X, 8, 9 ; XIII, 3, 10) as 
an alternate explanation, relying upon Y&ska's Nirukta 
IV, 27. The occidental interpretations of this expression — 

1 For the thirteenth month, see Sat. Br. II, 2, 3, 27, and Professor 
Eggeling's note on his translation, Sacred Books, vol. xii, p. 321, 
note 6. Also, especially, Professor Weber's learned note in ' Die 
vedischen Nachrichten von den Nakshatra,' II, p. 336, note. 



Digitized by 



Google 



XIX, 53- COMMENTARY. 683 

none of them satisfactory — are enumerated by Scherman, 
pp. 78, 81, and Grill, p. 193. I am inclined to believe in 
the kinship of our passage with RV. I, 164, 3, and also in 
a semi-lucid blending of the attributes of time with those 
of the sun. Cf. AV. XIII, 2, 39, where Rohita, a form of 
the sun, is identified with time ; see Henry, Les Hymnes 
Rohitas, pp. 13, 44, and Contributions, Fourth Series, Amer. 
Journ. Phil. XII, p. 430. The Maitri-Upanishad states 
distinctly that the sun is the source of time, suryo yoniA 
kalasya (VI, 14). 

b. sahasraksha is an attribute of a great variety of divini- 
ties, and it does not, therefore, contribute to the definition 
of the passage, see the note on IV S 20, 4 ; Sayawa, saha- 
srakira«opeta/*, i.e. the sun. a,fara and bhfirireta/i are 
attributes of the two Ushas at AV. VIII, 9, 12. The 
latter, in the RV., only of heaven and earth ; the former, 
again, of an almost complete assortment of divinities. One 
must not be too insistent with a later Atharvan production, 
the poet makes draughts upon the entire stock of mythic 
and cosmogonic ideas ; the poetic past is his kamadhuk ; 
he cares not for nicety of distinction. 

o. Sayawa : ' The ./?tshis mount (i. e. control) time/ 
svadhina/« kurvanti, svadhinakala bhavanti. 

Stanza 2. 

a. The MSS. have £akr£n which Roth and Whitney 
emend to /fcakra'; Shankar Pandit adheres to the MS. 
reading. Saya«a comments upon £akra*nu vahati (sapta 
rt'tun anu anukramewa . . . dharayati). The seven wheels 
occur again at RV. I, 164, 3. 12, where Sayawa refers them 
to the seven modes of subdividing the year. But the 
scholiast to the present passage, again, as in st. 1, has in 
mind the seven seasons (sapta r/tun), i. e., the six seasons 
and the intercalary month. A wagon with seven wheels 
occurs also at RV. II, 40, 3, where it is employed by Soma 
and Pushan to carry the gods. Cf. also the BrAaddevata, 
IV, 32. 

b. Saya«a comments upon amritam tanv aksha^, to wit : 
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asya aksha/; tanu sawztataw sukshmam amr/tam amara«a- 
dharmakam avinarvaraw tattvam. 

o. The MSS. have amgit, amgat (enclitic), and anyat. 
Shankar Pandit relying upon Slya«a adopts a«£at, which 
the latter renders by aw^an . . . vyaktikurvan. I do not 
see how we can well escape Roth and Whitney's emenda- 
tion to arvan in the light of pratyan in the next stanza, and 
in that case it seems desirable to supply vahati, ' carries,' 
from Pada a. But we may render also, ' he turns towards 
all these beings.' Muir, ' he is at present all these worlds ; ' 
Grill. ' er fahrt herbei mit jenen wesen alien ; ' Ludwig, ' er 
(fahrt) herwarts alle dise welten ; ' Scherman, ' er (fahrt) 
herwarts kommend alle diese wesen.' 

d. All translators, except Scherman, render iyate as 
a verb of motion (Sayawa, i« gatau) 1 ; Scherman, ' Kala 
wird als der erste gott angefleht.' Cf. Tait. Br. Ill, 12, 
9, 1, r/gbhiA purvah«e divi deva iyate (schol. gafrMati), 
ya^urvede tish/Aati madhye ahna^, samavedena*stamaye 
mahiyate. Read seyate with crasis. 

Stanza 3. 

a. Ludwig explains the full jar as the sun : Sayawa, 
better, as the year with its days and nights, months and 
seasons. The Pada is an irregular ^agati (read purwaA as 
three syllables). 

b. The MSS. of the vulgate, santa/*, which is emended 
to santam. Shankar Pandit gives santaA (accent !) as the 
reading of both Sawhita and Padapa//ia ; Sayawa translates 
it by ' good men,' satpurusha/;. The emendation can be 
avoided : ' him we sec being in many places ' 

o. Ludwig, ' er (fiihrt) hinweg alle dise welten ; ' Scher- 
man, ' er (Kala) [fahrt] zuriickgewandt alle diese Wesen.' 
The Pada is antithetical to st. 2 c, and indicates decay and 
death as over against life and growth. Cf. Mait. Up. VI, 
14 (end), 'From Time all beings flow, from Time they 
grow, and into Time they set.' Possibly we may render, 
' he turns away from all these beings.' 

1 So also Ludwig here, but in the almost identical passage, XIX, 
54, 6, 'wird angefleht.' It seems impossible to decide. 
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Stanza 4. 

a. b. In both Padas the caesura is after eva, the pas- 
sage before the caesura being defective ; the first Pada is 
a ^agatt. Grill, p. 195, by way of amending the metre, 
goes far in the direction of composing the Padas anew. 
Ludwig reads sail for saw in both Padas, and his suggestion 
is supported by one of Shankar Pandit's MSS. of the Pada- 
pa/7/a. He translates: 'er allein ist, und als solcher hat 
er die welten gebracht, er allein ist, und als solcher kam er 
um alle welten herum.' 

c. The caesura again after the first three syllables. 

Stanza 5. 

The metre is irregular, especially in the first Pada : the 
Anukramawi, nivrtt (nifcrit) purastadbnhati. Read prz'thvir 
in Pada b, and possibly dfva^anayat in Pada a. 

b. The ' three earths ' are meant ; see IV, 20, 2, and 
our note on the same. Sayawa, sarvaprawyadharabhuta/* 
pr/thiviA ; he also quotes RV. I, 108, 9. 

c. The MSS., both Sawhita and Padapatf/a, kate ha. 
I follow Roth and Whitney in reading kalena. 

d. The MSS. unanimously, havfs tish//*ate, which is 
emended by the same editors to ha vf tish/Aate. In this 
they were forestalled by Saya//a, vi tish/Aate vijeshewa 
ajrita»/ vartate. Grill, ' auf grund des Kala steht es fest,' 
a translation that seems less probable than ours. 

Stanza 6. 

a. The MSS. have bhutfm which Roth and Whitney 
have changed to bhflmim. Saya«a also comments upon 
bhutim, but he approaches closely to the value of bhumim, 
bhavanava^^agat. We with the vulgate. 

Stanza 7. 

In Tait. Ar. IX, 3~6=Tait. Up. Ill, 3 ff. the funda- 
mental principles pra«a, manas, vi^wana (similar to nama 
in this stanza), and ananda are described ; cf. especially 
the expression, anandad dhy eva khalv imani bhutani 
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.gayante with the second half of our stanza. See also 
AV. XI, 4, 4 ff., and Scherman, 1. c, p. 71. For the posi- 
tion of nama in philosophical cosmogony, cf. also Tait. Ar. 
Ill, 12,7. 

Stanza 8. 

For discussions of tapas and brahma, see Scherman, 1. c, 
p. 2 (note on RV. X, 129, 3), and Grill, p. 196, both con- 
taining references to previous efforts in behalf of these 
words. Saya«a well translates tapas by, ^agatsar^na- 
vishayaw* paryalo£anam. In explanation of ^yesh/Aam he 
has, hira«yagarhhakhya*« tattvam. His translation for 
brahma is mechanical : sango vedaA, ' the Veda and its 
Ahgas.' For Pada d, cf. our notion of ' Father Time.' 

Stanza 9. 

d. Paramesh/Ain is one of the numerous designations of 
the supreme being, almost monotheistic in character, which 
serves to form a transition stage from the earlier poly- 
theism to the pantheism of the Upanishads. Essentially 
the same idea is incorporated above in the term gytshtha., 
which Sayawa fitly explains as hirawyagarbha, 'golden 
embryo,' another embodiment of the same idea. Simi- 
larly vijvakarman, ' fabricator of the universe,' svayambhu, 
' self-existing;' cf. the next stanza, and AV. X, 7, 17. 

Stanza 10. 

d. Kayyapa is a divine being identical or parallel with 
Pra^apati. This style of literature is likely ever to have 
in mind the pun of the Tait. Ar. I, 8, 8, kajyapaA paryako 
bhavati, ' K&yyapa is a seer,' and this leads to the suspicion 
that the name is merely a personification of the sun ; cf. 
our note on AV. IV, 20, 7. The epithet 'self-existing' 
must not be taken too literally : svayambhfl is one of the 
many names of the supreme being (see the preceding note), 
and as such is mentioned along with the others. Muir, 
1. c, p. 408, note, suggests in the light of this passage the 
unlikely theory that, ' this word must therefore be regarded 
as not necessarily meaning anything more than one who 
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comes into existence in an extraordinary and supernatural 
manner.' 

XIX, 54. Commentary to page 225. 

The hymn has been rendered by Muir, Original Sanskrit 
Texts, V, 408 ; Ludwig, Der Rigveda, III, 191 ; Scherman, 
Philosophische Hymnen, pp. 80, 82. Cf. also the introduc- 
tion to XIX, 53. 

Stanza 1. 

See the Ka///a-Upanishad IV, 9 : ' Both whence the sun 
rises, and where he sets — on him all the gods are placed ; 
no one whatsoever goes beyond that. This truly is that.' 
Cf. also AV. X, 8, 16 ; Sat. Br. XIV, 4, 3, 34=Bnh. Ar. 
Up. I, 5, 23 ; and Tait. Ar. VIII, 8. 

Stanza 2. 

The MS. tradition reports this stanza as consisting of 
three (gayatri) Padas. But a better division of the re- 
mainder of the hymn results if we add two Padas of the 
third stanza (making a pankti), fuse the remaining two 
Padas of stanza 3 with the first two of stanza 4, and the 
remaining two of stanza 4 with the first two of stanza 5. 
This leaves the last two (trish/ubh) Padas of stanza 5 to 
make up one (our fifth) stanza, along with the two (trish/ubh) 
Padas printed in Roth and Whitney's edition as the sixth 
stanza 1 — an arrangement in form and sense manifestly 
superior to the traditional one. Sayawa makes this arrange- 
ment and deserves credit for it. 

d, e (=3 a, b in the MSS.). The MSS. have kal6 ha 
bhuta/» bhavyaw* ka. putr6 a^anayat piiraA (one of Shankar 
Pandit's Pada-MSS. pvira). Roth and Whitney emend, 
kale" ha bhutiw* bhavyaw ka. mantro ag-anayat pura". We 
adopt this text with the exception of mantro, for which 
we have retained the original putr6. Sayawa reads and 

1 Not so in Shankar Pandit's MSS. of the text, where the 
arrangement is that of the vulgata, except that the last two trish/ubh 
Padas are added to stanza 5, making it to consist of six Padas. 
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comments, kalenai»va pitra prerakena putra£ pra^apatiA 
bhfttam, &c. 

Stanza 3. 

Made up of st. 3 c, d and 4 a, b in the MSS. With it 
cf. Tait. Br. Ill, 12, 9, 1 and AV. XIX, 6, i3 = RV. X, 90, 
9=Va£-. S. XXXI, 7= Tait. Ar. Ill, 12, 4. 

o (=4 a in the MSS.). The MSS. read kakS yagn&m 
sam airayan ; one MS. of the Padapa//*a corrects airayan to 
airayat, as also Saya«a, who reads and comments, sam- 
airayat udapadayat. Shankar Pandit adopts this reading, 
and it is at the base of our translation. Roth and Whitney, 
on the other hand, restore kale" yagnim sam airayan, which 
is the text translated by all our predecessors. 

Stanza 4. 

Made up of 4 c, d and 5 a, b of the MSS. 

o (=5 a of the MSS.). Sayawa reads dev6 for divo, 
which leaves kale to depend upon adhi tish/7/ata//, to wit : 
angiri nama deva^ . . . so«yam atharva atharvavedasrash/a 
devaf £a kale sva^anake adhi tish//;ati. Shankar Pandit 
adopts Saya«a's text. 

Stanza 5. 

Made up of 5 c, d and 6 of the vulgata. 

b. vidhrMA is translated by Sayawa futilely, lokadharakan. 
Muir's ' ordinances ' is untenable in the light of the remain- 
ing occurrences of the word (cf. Pet. Lex.) ; Ludwig, ' die 
reinen vidhr/ti (zwischenraume, weltgegenden).' Scherman 
cites A7/and. Up. VIII, 4, 1 and AV. IV, 35, 1 in support 
of the rendering ' zwischenraume.' Perhaps ' boundary- 
line' comes nearest to the sense of the original. 

d. For iyate, cf. the note on XIX, 54, 2 d. 

XX, 127. Commentary to page 197. 

The Vedic hymns furnish the germs of a not inconsider- 
able part of the themes of the later epic narratives, notably 
in the Mahabharata and the Pura«as. Especially the 
danastutis, 'gift-praises,' either independent hymns, or 
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stanzas at the end of hymns, lauding the generosity of 
kings or sacrificers to the officiating Brahmans, appear as 
preliminary stages in the development of epic narratives 
in praise of warlike kings and heroes. Closely allied 
with these are the so-called gatha nanbawsyaA l , ' stanzas 
which sing the praises of men,' jlokas which occur in the 
Brahma«a-texts, dealing with this theme in exorbitant 
terms. The Brahmanical authorities agree in assigning the 
so-called kuntapa-hymns, XX, 127-136, to this kind of 
literature, and the opening stanza of XX, 127 leaves no 
room for doubting their correctness. The Ait. Br. VI. 
32 ff. 2 works up the material of the kuntapa-hymns at the 
sattras, the ' soma-sessions,' or prolonged soma-sacrifices, 
at which seventeen priests perform their functions. See 
Roth, t)ber den Atharva-veda (Tubingen, 1 856), p. 6 ff. ; 
Max Miiller, History of Sanskrit Literature, p. 493 ; 
Haug's translation of the Ait. Br., p. 430 ff., and Weber, 
Episches im vedischen Ritual, Proceedings of the Royal 
Prussian Academy, July 23, 1891, XXXVIII, p. 770 ff. 
(p. 4 ff. of the reprint). 

AV. XX, 127 consists of four pieces, dealing with dif- 
ferent themes ; the ritual employs each of them distinc- 
tively under the names akrisamsi, raibhl, parikshitl, and 
karavya. Two of these names, n&r&samsi and raibhl, occur 
as early as RV. X, 85, 6 ; Tait. S. VII, 5, 11, 2. Quite 
a number of the stanzas of kuntapa-hymns are quoted in 
the Brahmawas, exhibiting essentially the same textual 
corruption as the Atharvan version. The .Sankh. St. XII, 
14 ff. exhibits them in full : AV. XX, 1 27 = Sankh. Sr. XII, 
14-17. 

1 Sometimes gatha-4 (indragathSA) and nSrajawsyaA are differen- 
tiated, being mentioned separately, Tait. S. VII, 5, 11, 2; Kaush. 
Br. XXX, 5; Ait. Br. VI, 32, 3. 25; Sat. Br. XI, 5, 6, 8 ; Ajv. 
Grih. Ill, 3, 1 ff. ; Ya^«av. I, 45. The Brrhaddevata, III, 154, 
states explicitly that the n&riuawsi-verses are of the nature of 
danastutis. 

« Cf. also Kaush. Br. XXX, 5; Sankh. Sr. XII, 14; Ajv. St. 
VIII, 3, 1 ff. ; Vait. Su. 32, 19 ff. ; Gop. Br. II, 6, 12 ff. 

I>] Y y 
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A. 
The first three stanzas, known in the ritual (Ait. Br. VI, 
32, 4 flf. ; Kaush. Br. XXX, 5 ; Gop. Br. II, 6, 12) as the 
naraja;«syaA (sc. riksJi), contain a danastuti. Their appli- 
cation, especially in the Ait. Br., contributes nothing to 
their elucidation. At Tait. S. VII, 5, 11, 3 the commen- 
tator defines them as manushyavishayakhyanapara rikzk, 
' stanzas devoted to the narration of human affairs.' But 
narlyawsa can scarcely fail to allude in some manner to 
narajawsa (Agni) ; cf. the next two parts. 

Stanza 1. 

The Rujamas are praised as liberal bestowers of dakshi#& 
in RV. V, 30, 12-15 ; cf. also RV. VIII, 3, 12 ; 4, 2. See 
Zimmer, p. 129. The stanza is quoted Asv. Sr. VIII, 3, 
10; Sankh. Sr. XII, 14, 1. 

Stanza 2. 

Cf. Sankh. Sr. XII, 14, 2 ; RV. VIII, 5, 37 ; 6, 48 ; 46, 
22 ; and Pischel, Zeitschr. d. Deutsch. Morgenl. Gesellsch. 
XXXV, 712. The second hemistich is textually corrupt 
and obscure. The sense seems to be that the chariot pre- 
sented by Kaurama as part of the dakshiwi is so high that 
it seems to just dodge the heavens which in their turn flee 
from its contact. I read lshama«a(A) with the Pet. Lex., 
and Whitney in the Index. The MSS. have lshama»a(A) ; 
the edition fshamawa(A). The word upasprfoaA I have 
taken as an ablative from the abstract upasprfo, ' touch, 
contact.' The Pet. Lex. takes it as an adjective, 'the 
touching heavens as they recede.' The text of Sankh. Sr. 
XII, 14, 2 has^ihilate for^ihishate. 

B. 

The next three stanzas are known in the ritual as 
raibhya/* (sc. rikzJi) ; see Ait. Br. VI, 32, 7 ff. ; Kaush. Br. 
XXX, 5 ; Gop. Br. II, 6, 12. At Tait. S. VII, 5, 11, 2 the 
commentator explains them as referring to Rebha (Agni), 
rebhaA sabdakrid a.gniA tadvishaya rikzJi ; Saya«a at Ait. 
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Br. — where, as well as at Gop. Br., the treatment of them 
suggests nothing — defines them more vaguely as rebhaya- 
bdopeta rikaJt. Agni is unquestionably spoken of as rebha, 
e.g. RV. I, 127, 10; VI, 3, 6; 11, 3; it is therefore not 
easy to decide whether he, the divine chanter, is addressed 
here, or whether the poet, the human chanter, is urged to 
perform his function. I incline to the former view, having 
in mind especially the parallelism of st 4 with RV. Ill, 
6, a. The text is very corrupt. 

Stanza 4. 

Cf. Sahkh. Sr. XII, 15, i, and RV. Ill, 6, 2, divir kid 
agne mahina' przthivya" va^yantam te vahnayaA sapta^ihvaA, 
'by the greatness (Ludwig, 307, along the greatness) of 
heaven and earth may thy seven-tongued flames disport 
themselves, O Agni ! ' For kshur6 bhur^or, cf. the interest- 
ing kshuro bhnijfvan, Tait. S. IV, 3, 12, 3 (bhri^van for 
bhur^van, not in the lexicons), and Pischel in Vedische 
Studien, 1, 240, 243. 

Stanza 5. 

Cf. Sahkh. Sr. XII, 14, 4. I have translated rebhaso of 
the MSS. ; the edition has the vocative rebhaso. The 
text of the second hemistich is very corrupt ; its emended 
form in the edition is at the base of our rendering. 

Stanza 6. 
Cf. Sahkh. Sr. XII, 14, 5, with important variants. 



The next four stanzas are known in the ritual as the 
parikshityaA (sc. rika/i) ; see Sankh. Sr. XII. 17 ; Ait. Br. 
VI, 32, 10 ff. ; Kaush. Br. XXX, 5 ; Gop. Br. II, 6, 12. The 
Ait. Br. and Gop. Br. advance as one of two expositions 
the theory that Agni is parikshft, 'since he lives about 
among the people, and the people live around him.' The 
text itself admits of no doubt : Agni Vaijvanara, the typi- 
cal god of Brahmanical piety (Sat. Br. I, 4, 1, 10-18), is 
a kindly ruler among men, and his presence secures the 
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prosperity of the golden age. In the later legends Pari- 
kshit is propagated variously as a terrestrial king. 

Stanza 7. 

Cf. Sankh. Sr. XII, 17, 1. In Pada d we have trans- 
lated £ srinotSi of the edition ; the MSS. read & sunota (cf. 
the Prakrit root su, ' hear '). 

Stanza 10. 

The first hemistich is problematic, the comparison of the 
overflow of the grain with the bursting forth of the light is 
bold, nay bizarre. The MSS. do not read sv&k, as does 
the edition with Sankh. Sr. XII, 17, 4. Perhaps svik is to 
be read instead of svaA (cf. Bloomfield and Spieker in 
the Proc. Amer. Or. Soc, May, 1 886 ; Journ., vol. xiii, 
p. cxvii ft".) : ' On the morrow the ripe barley bursts forth 
from the opening of the ground,' i. e. grain planted to-day 
ripens on the morrow. The second hemistich occurs in 
a different connection at Vait. Su. 34, 9 ; here also the 
MSS. read edhati for edhate, as emended in the edition. 

D. 

The last four stanzas are designated in the ritual as 
karavyaA (sc. rikaJi), ' referring, or pertaining to the poet ; ' 
see Sankh. Sr. XII, 15, a-4 ; Ait. Br. VI, 30, 16 ff. ; Kaush. 
Br. XXX, 5; Gop. Br. II, 6, 13. The expositions contain 
nothing but a worthless pun with derivatives of the root 
kar, ' make.' The general sense of the stanzas is clear. 
Stanza 1a occurs with variants at Hir. Grth. I, 33, 9; 
Par. Gr*h. I, 8, 10 ; Gobh. Gr*h. II, 4, 6 (pratika) ; SV. 
Mantra-br. I, 3, 13. 

Stanza 14. 

d. For the skilfully emended £ano dadhishva, cf. Geldner, 
Studien zum Avesta, p. 58 ff. ; Roth, Zeitschr. d. Deutsch. 
Morgenl. Gesellsch. XLVIII, no. 
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Abhayagana, a list of hymns that 
secure immunity from danger, 
pages 398, 486, 54a, 571, 576, 
663. 

abortion, and abortionist, 165, 521, 

524, 5»7- 
adaptation of mantras, lxiii, 297, 365, 

37a, 380, 484, 525 n, 541, 548-91 

563, 665. 
adhvaryu-priest, 184, 243 ; cf. ritvig. 
Aditi, 50-1, 97, 166, 179, 181, 183, 

186, 206, 212, 502, 610, 613, 

629, 647. 
Aditya, 126-7, 192, 499, 661 n. 
Adityas (plural), 6, 12, 55, 57, 89, 

116, 119, 135, 161, 163, 191, 

33°. 443-4- 
adr/sh/a, and drish/a, designations of 

worms, 315, 351. 
Agz Ekapad, and Ekapida, 208,625, 

664. 
Agastya, a sage, 23-4, 33. 
Agni, 1, 3, 12, 14, 18, 24, 32, 35-6, 

40, 42-3. 47-9, 50. 5»-3» 55-6, 
58, 60, 64-5, 75, 77-81, 85, 90, 
94 , 104-5, 109-10, ' ' 2 -3, « >6-7, 
120-2, 126, 128, 134-5, 139, 
141, 146-9, 151, 154, 160, 163-6, 
170, 173, 175, 179-80, 182, 
184-5, 188, 190, 192, 194-5, 
201, 205, 208-11, 221-2, 226, 
231, 241,249, 254, 270-2, 308-9, 
323, 325-6, 328, 342, 353, 359, 
3 6 5, 373, 4°2, 408,4»2,443, 447, 
449, 454, 475,478,485, 498, 501, 
518, 525, 528, 533, 545 n, 552, 
554, 580, 592, 600, 612 n, 620, 
622, 627, 641, 645, 661, 664, 
690, 691 ; Agnis, two, 216; cf. 
Garhapatya, Gatavedas, and 
Vauvanara. 



agnihotra-sacrifice, 84, 122, 145, 

227. 
agnish/oma-sacrifice, 189, 226, 458, 

. 589- 

agrahayaui-ceremony, 365, 551, 639. 
Akflti, a goddess, 104, 535. 
algaWu, designation of worms, 22, 

314-5. 
aligi, designation of a serpent, 28 ; 

cf. viligf. 
aliklava, designation of birds of prey, 

124, 155. 

All gods (vijve devaA), 6, 33, 39, 103, 
105,113,116,119,184. 

alliteration, 273, 345, 388, 576, 642, 
646, 663 ; cf. puns, and double 
meaning. 

amholingagana, designation of certain 
lists of mantras, 321, 509, 600, 
628. 

amr/ta (ambrosia), 4, 6, 10, 26, 43, 
53, 86, 135, 141, 147, 162, 185, 
190, 229. 

Amsa, a divinity, 160. 

amulet of the antelope's skin and 
• horn, 336; of aralu, 339 ; of the 
ajvattha-tree, 334 ; of barley, 
285, 507, 54i, 546; of a brace- 
let, 96 ; of darbha-grass, 480 ; 
defensive, 394, 576 ; of the hairs 
of a Brahman, 477 ; of the 
^ahgWa-tree, 281,669; of gold, 
63, 668 ; of herbs, 42; of karira- 
grass, 452 ; of khadira-wood in 
the shape of a ploughshare, 
84 ff., 608 ; of kr/shnala-berries, 
239; of licorice, 275, 276; of 
a lute-string, 561 ; to cause 
micturation, 236; of mud, 287 ; 
of mud sewn up in the skin of 
a newly-slain animal, 553; of 
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mu%a-grass, 234; of the parna- 
tree, 114, 332; of the pl/a-plant, 
305 ; of pearl, 62, 383 ; of the 
pOtudru-tree, 573 ; of the 
sadampushpa-plant, 339; of 
salve, 381 ; of the skin of a bull 
pierced by a peg (?) 263; of 
the sraktya-tree, 79, 575 ; of 
a spear, 506 ; of tarijia, 476 ; 
of ten kinds of holy wood, 34, 
291 ff., 477, 578 ; of a thread 
that is red, 67 ; of the varaua- 
tree, 81, 402, 505, 605. 

Andhaka (Ardhaka), 155, 619. 

Ahgas, a people, 2, 446, 449. 

anger, charms against, 136 ff., 
479 ff. 

Ahgiras and Angirasa, mythic per- 
sonages, xxx ff., 38, 43, 73, 80, 
86, 89, 119, 127-8, i6r, 163, 
171, 191, 225, 280, 433, 484, 
576, 673, 678; special meaning 
in contrast with Atharvan and 
Atharvana, xviii ff., xxi ff., xxiii 
ff, xxxi, 219, 576, 580, 603, 
624. 

AngirasaA,designationoftbeAtharva- 
veda, xviii, xxxi ; cf. Atharvan- 
girasai,, Bhn'gvahgirasaA. 

annapr&rana, ceremony at the first 
feeding of a child, 575. 

antelope, buck, 32 ; horn of, 15, 336 ; 
skin of, 132, 215, 336,439. 

ants (and earth from an ant-hill, 
cure poison), 27, 234, 287, 511, 
552 ff.; produce water ('piss- 
ant'), 9, 278 ; devour scorpions, 
jo. 

Anumati, a female divinity, 98, 104, 

»°9> M3. «73. 3°4, 4<S».-535- 
Apaw» napat, a divinity, 589. 
aphrodisiaca, 370. 
Apri-hymns, 228. 
Apsaras and Apsara, 32, 80, 104, 119, 

125-6, 149, 160, 202, 205, 225, 

229. 3»4, 37°, 4°8 ff. 4»4. 425. 
518, 520-1, 534-6; names of, 

. 33, 409 ff, 534- 
Aptyas, three water-divinities, 52 1 ff. 
ApvS, divinity of evacuation from 

fright, 122, 325-7, 601 ; cf. 

Sakambhara. 
Araru, a divinity, 167, 485. 
Arati, demon of avarice and grudge, 

>5, 57, 82, 109, 172 ff., 187, 

261, 423. 



Araya and Arayi, male and female 
demons, 66, 69, 70, 162, 205. 

Arbudi, name of a battle-divinity, 
123 ff, 631 ff. ; cf. Nyarbudi. 

Ardhaka (Andhaka), 155, 619. 

arka and arka-songs, 112, 226. 

arrow, of love, 102, 358; parts of, 
(; 432 ; poisoned, as a homoeopa- 
thic cure for poison ; ' white- 
footed, four-footed,' 127, 129; 
-wounds, charm against, 1 20. 

arteries, 11, 22, 259. 

Arya, 68, 72, 402. 

Aryaman, 20, 94-5, 99, 109, 143, 
160, 243, 323, 333, 491. 

A/a and A/apati, divinities, 486. 

Asita, a sage, 31, 107. 255. 

assembly and assembly-hall, 136, 
138, 19 1-2, 206; charm to 
obtain influence in, 134 ff, 138, 
543; spell in, 76. 

assignation, charm at, 105, 371. 

astrologers and fortune-tellers, I. 

Asura (sing.), in, 241, 38o(Indra); 
Asuri (fern.), 16, 103 (Siren), 
268 ff. ; Asuras (plural), 9, n, 
21, 27, 62, 67, 71, 79, 80, 82-3, 
85-6, 127-8, 137, 199, 2«5, 
222-3, 268, 279, 341, 398, 500, 
516,572. 

Ajvins, 48, 52,85,95,100-1,112-13, 
142, 160, 200, 229 ff., 310, 312, 
329. 389, 486, 503, 512, 581, 
587-9. 

Atharvan and Atharvana, mythic 
sages, xxx ff., 148, 225, 588 n, 
688 ; Atharvans (plural), 33, 86, 
161 ; special meaning in contrast 
with Angiras and Angirasa 
xviii ff., xxiii ff., xxxi, 219, 
603, 624; derivatives from the 
stem atharvan, xxiv ; schools, 
relation of to one another, lxi ; 
teachers, xlii, lviii. 

Atharvangirasa£, designation of the 
AV., xvii, xxx, xxxii, xlvii, 433 ; 
cf. Angirasa^, Bhr/'gvangirasai>. 

Atharva-veda, names of and their 
meanings, xvii; position of in 
Hindu literature, xxviii ; in the 
RV., xxx ff. ; in the Saunakiya- 
sawhita, xxxi ff. ; in the jruti in 
general, xxxiii ; in the Tait. S., 
xxxvi ; in the Sat. Br., xxxvi ; 
in the Tait Br., xxxvii ; in the 
Upanishads, xl ff. ; in tbcGrihya- 
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sutras, xliii ff. ; in the law-books, 
xlv ff. ; in the Mahabh., li ff. ; in 
classical literature in general, 
liv ff. ; in Caina and Bauddha- 
texts, lvi ; in its own ritual 
literature, lvii ; relation of to 
the trayi vidyi, xxxi, xxxv, 
lvi ff. ; jrauta-practices in, lxx. 

Atri, a sage, 23-4, 294, J19. 

Atrin, devouring demon, 37, 62, 

64-5. 
attractio similium, 241, 249, 270, 

443, 468, 542, 561, 564; cf. 

homoeopathy, 
auksha, a salve, 276, 324, 410; cf. 

the next. 
Aukshagandhi, name of an Apsaras, 

.33, 324, 41°. 
avarice against priests condemned, 

4*3- 

Balhikas, a people, 2, 446, 449. 

bali-offerings, 367, 473, 491. 

balsam, 94. 

barber, 57. 

barley, 13, 40, 43, 57, 87, ito, 162, 
204, 219, 232, 540; as an 
amulet, 285 ; with water as 
a universal remedy, 507. 

battle-charms (samgramikani), xliii n, 
xliv, 117 ff., »33, 262, 404, 510, 
545, 582 ; addressed to Arbudi 
and Ny arbudi, 631 ff. ; to 
Trishamdhi, 637 ; -fire 325 ; 
-machines, 632-4. 

bdellium (guggulu),94, 303,322,324, 
409, 548; healing properties of, 
40, 675; cf. Guggulu. 

beans, no, 536 n; inflammatory, 
534; 'bean-loves,' 534. 

beasts of prey, 155-7, '6i. 

Bhaga, a god, 33, 53, 94-5, 101, 135, 
140,160,173,204,312-13, 334, 

495; 

Bharadvaja, a sage, 89, 295 if., 
319; -pravraska, 'cleaver of 
Bharadva>a,' designation of a 
staff used in witchcraft, 295. 

Bharatasvamin, a scholar, 340. 

Bharati, a female divinity, 512. 

Bhava, a god, 56, 75, n 8-9, 155 ff., 

»75, 4°2, 4°6, 585, 6=4, 618. 

Bheda, a royal sacrificer, 1 79. 

bhcsha^ani, designation of the au- 
spicious parts of the Atharva- 
veda, xviii, xxi, xxxi ff., 628. 



Bhisha£ Atharvana in contrast with 
Ghora Angirasa, xxi. 

Bhr/gu, a mythic personage, xxx ff., 
xxxii, xxxiv, 171, 433. 

Bhrigvangirasa£, designation of the 
A.tharva-veda,xxvi, 433,616; cf. 
AiigirasaA and Atharvangirasa£. 

bhflsawskara, a ceremony, 640. 

birds of prey, 124-9, '55. '57, »°5 5 
nests, fire made of, 458; omi- 
nous and defiling, 82, 166 ff, 
186. 

Bishkala, 99, 245. 

•biting rope' (serpent), 147, 368. 

'black food,' 536. 

blood, charms against the flow of, 22, 

45, '74,»34, 257, 385, 483,53'- 

blue and red (threads), magic colours, 

69, 120, 348, 395, 564, 566-7, 

583, 587. 

boar (finds plants), 43, 77, 137, 306. 

bodily characteristics, auspicious and 
evil, 109, 168, 260, 564. 

bracelet, as an amulet to secure 
conception, 96, 501-2. 

brahma, spiritual exaltation (neut.), 
87, 199, 202, 208, 211, 215-7, 
220, 224-6, 623, 627-30, 686. 

brahma-graha and brahma-rakshasa, 
designations of demons, 290-1. 

Brahmalarin (Brahmanic disciple), 
deified and glorified, 214, 626. 

Brahman, the god, 94, 127, 592. 

Brahmana, cosmic, 25. 

Brahmanaspati, a divinity : see Br»- 
haspati. 

brahmanoktam (ceremony), 569, 62 3. 

Brahman-priests, designated as gods, 
529,616,652,659; asthieves(?), 
372 ; prayers in the interest of, 
169 ff . ; invective against op- 
pressors of, 169 ff., 430 ff., 522 ; 
inviolableness of their cows, 
169 ff, 430 ff. ; as fourth priests 
in the Vedic sacrifices, lviii, lxii, 
lxv, Ixviii. 

brahmaudana (Brahman's porridge), 
preparation of, 179 ff., 185 ff., 
528, 610, 645 ff, 653. 

Brahma-veda, designation of the 
Atharva-veda, xxvii, xliii n, lix, 
lxii ff. 

brahmodya, Vedic charades, Ix, lxiv, 
398, 625, 644, 667-8. 

brandy (sura), 84, 231, 362, 493, 
534.578, 591; cf. liqucr. 
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breath of life, deified, 218 ff„, 622 ff., 
629 ; cf. Praoa. 

bridal couple, love charms spoken 
by, 9 6 > 54* ! cf- wedding. 

BWhaspati (Brahmanaspati), a god, 
xxiii, 29, 32, 44, 47, 49, 5°, 5*, 
*l, 65, 79, 85 fF., no, 119, 
126-8, 135, 140, 143, 160, ' 6 3, 
178, 193, 211, 213, 485, 541, 
552, 554, 596, 610, 660. 

Br/hatsaman, a Brahman, 171. 

broom-straw (?), 26. 

brotherless maidens, 22, 258. 

bull's skin, 379 ff. 

burial ground, practices at, 77, 431. 

business, practices preparatory to, 
'48, 349i>, 352, 490, 532, 619. 



Calamity, protection against, 158, 
406 ; charm against, addressed 
to the Vedic pantheon, 160, 
628 ; cf. misfortune. 

calf: see cows. 

calumny, charm against, 481. 

castration, 406, 545. 

cattle, charms for their prosperity, 
142 ff., 303, 351, 412 ff., 490; 
charm to restore strayed, 150, 
496; marking of, 174, 658; 
naming of, 317; sacrifice ofj 
226, 228; worms in, 317; cf. 
cows. 

cave of animals, 322. 

chariot, divine, 120 ; -builder, 144 ; 
cf. wagon. 

child-birth, ceremonies at (gata- 
karma), 293. 

chiromancy (simudrika), 260. 

cleft ground, scene of witchcraft, 
288 n. 

conception, charm to secure it, 96, 
501. 

consecration: see king; for the 
soma-sacrifice, 498. 

' consecration, great : ' see maha- 
janti. 

constellation, lucky, no; unlucky, 
109, 517 ; charm for a child 
born under an unlucky, 109, 
517; male, 356; fading away 
of (symbolic fading of disease;, 
16. Names of : ashadb&b, 412 ; 
£-yesh/£aghni, 109; mfila and 
mulabarhani, 288, 517-8, 525 ; 
viir/tau, 1 3, 1 5, 1 1 o, 288, 5 1 7-8 ; 



saptarshaya£, 52, 161, 179 ff., 
390, 563. 

cosmogonic hymns, 199 ff. 

couch, symbolic of possession, 327. 

cows, charm to secure their return, 
150, 414; of the Brahmans 
inviolable, 169 ff., 430 ff. ; kick- 
ing of sinful, 214; slain by 
Rudra (fjanahata), 253 ; and 
calves attached to each other, 
108, 144, 190, 493 ; with a calf 
of the same colour, 240, 303, 
35 6 , 3 6 7 ! cf- cattle. 

creators, ten, 226.' 

creeper, symbol of a loving woman, 
100. 

cross-roads, 292, 448, 473, 519, 542; 
cf. fork of the road. 

curses, charms to obviate them, 91, 
93, 285, 556. 



Daksha, 444. 

Danavas, 85. 

dancing sprites, 33, 149, 410, 413. 

danger, protection from, 155 ff., 160, 
618 ff. 

dist, non -Aryan servant- woman : 
see slave-girl. 

Dasyus, 67, 83, 86, 203, 222. 

death, from hunger and thirst, 69 ; 
messeiigersof(cf.dogsofYaim), 
118 ; of a teacher, expiation of, 
528 ; personified as a teacher, 
316; tracks of effaced, 436. 

debate, charm to secure success in, 

137,275, 304 ff, 644- 
debts, discharge of, 528. 
defilement by black birds, 167, 555. 
demons, charms to drive them away, 

1 ff-, 33-9, 64 ff, 66, 290, 298, 

339, 407-8, 669 ff. ; female, 

varieties of, 636, 638. 
Desh/rt, a goddess that guides, 219. 
desires, charms for their fulfilment : 

see wishes. 
Dhatar, a god, 20, 54, 81, 86, 94-5, 

126, 160, 324, 387, 389. 
dice, 88, 116, 144, 149-5', 169, 391, 

470, 493 ; ill-luck at, 69 ; cf. 

gambling. 
diksha, consecration for sacrifice, 

227. 
directions, and regions of space, 14, 

39, 86,161, 203,223, 225, 380, 

647, 650, 655; enumerated, 188, 
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192, 196; four, 120, 156, 199, 
206, 216, 222, 367; five, 113, 
16a ; six, 68, 207, 222; inter- 
mediate, 120, 212, 223 ; distant 
regions, 304 ; distances, three, 
92; of heaven and earth, 99; 
north-eastern direction (apara- 
giti), 305, 379, 644- 

disaffected people, loyalty of re- 
stored, 240. 

discord : see strife. 

diseases, charms against, 1 ff. Enu- 
meration of: abscess (vidradha), 
40,47, 531,602; a^/Jatayakshma, 
' unknown disease,' 40, 342,531; 
ague, 448 ; akshata (tumour), 
488, 562 ; alagi, 602 ; apaiit 
(scrofula), 17 ff, 472 ff., 503, 
558-9 ; arish/a, 513; ajarika, 
280, 637 ; asrava (excessive dis- 
charges), 483 ; balasa, 2, 8, 39, 
4°> 42, 46, 57, 61, 280, 383, 
442, 450, 463, 53«, 575, 6°i, 
674; blood, flow of, 40, 531, 
657 ; ' breaking disease,' 38 ; 
of children, 341, 343 ; colic, 11, 
283, 506 ; constipation, 10, 233, 
235; consumption, 49, 247, 415, 
442 n, 450, 463 ; convulsions, 
37, 55, 283, 467 ; cough, 2, 7, 
8, 247-8, 442, 513; deformity, 
72; demons of disease, 33-9, 
339; diarrhoea, 46, 233, 325, 
327, 445, 483, 601 ; discharges, 
excessive, 8 if., 277, 481, 672; 
dropsy, 11 ff., 42, 89, 241, 450, 
47i, 509, 53°, 562; ear-ache, 
4°, 44-5; epilepsy, 264, 513; 
of the eye, 5, 12, 24, 30, 40, 
47, 4>5, 454, 4<>4; fever (tak- 
tnan ; cf. takmanajana), of all 
sorts, 1 ff., 39, 46, 60, 157, 218, 
*33, 246, 270, 273 ff., 280,415, 
44'-*, 445, 45», 4 fi 8, 470, 569, 
676, 681 ; fractures (cf. wounds), 
>9, 384; galunta (swelling), 17, 
505; tfambha, 280, 283, 467, 
573 ; fflyanya (tumour), 17, 
560-1 ; gout (in heels and toes), 
1 2 ; grlhi (fit, seizure) : see the 
word ; head-ache (jirshakti), 5, 
7, 45-6, 248, 252, 415, 442, 
657; heart-disease, 7, 12, 40, 
264, 471; hemiplegia, 500 n; 
hereditary disease (kshetriya), 
J 3 ff, 47,67, «86ff, 293, 302, 



336; inflammation, 531 ; jaun- 
dice, 7, 8, 46, 61, 263, 442, 445, 
471, 566; leprosy (kilasa), 16, 
266,415,441,450; mania: see 
the word; of nails, 521; neu- 
ralgia, 40, 45-7, 506 ; piman 
(eruption), 2, 442, 450 ; para- 
lysis, 1 3, 500 ; prishryamaya, 
280 ; r%ayakshma, ' king's evil ' 
(syphilis?), 342,415, 561 ; rheu- 
matism, 282, 506; samskandha 
(disease or demon), 38, 280, 
283, 672; scrofula and scrofu- 
lous sores (cf. apaX'it), 17 ff, 
47a, 488 ff, 5°3 ff, 558-9; 
spasm, 2; St. Vitus dance, 513; 
transmission of, 47, 309 ; of 
teeth, 24, 72, 454, 521 ; tu- 
mours, 17, 19; udyuga, 450; 
vatikara, vitikr/ta (inflation, 
winds), 10, 22, 246, 483, 516, 
602 ; venereal disease, 341 ; vi- 
klindu, 174, 658 ; vilohita, 600, 
657; vuara, vuarika, 280, 284, 
673; visarpaka (visalpaka), 531, 
601 ; visbkhanda (cf. sam- 
skandha), 37-9, 61, 65, 67, 257, 
280, 282, 339, 382,672 ; worms 
in all parts of the body, 22-24, 
313 ff; worms in children, 23, 
452 ; wounds (cf. fractures), 
20-1, 419, 516; yakshma, 247, 
291, 337, 4'6,463, 468,505, 507. 

dogs, 106 (watch-dog ?) ; as beasts 
of prey, 129; heavenly (sun and 
moon), 13, 500; bitch, four- 
eyed, 68 ; of Rudra, 158; of 
Yama (messengers, four-eyed), 
54, 59, 60, 167, 318, 404, 422, 
500,571. 

double meaning, 238, 250, 254, 259, 
306, 313, 346, 381, 386, 544, 
549, 645, 664; cf. alliteration 
and puns. 

dreams, evil, 12, 61, 69, 82, 167, 
"1,394, 483 ff, 592,605,642. 

dru&ikarmani, a ceremony, 640. 

driveling woman, 109. 

Druh, demon of deceit, 14-5. 

drum (hymns to), 117, 13b ff, 204, 
436 ft.; spell in, 77. 

Dvita, a water-god, 52 1-2. 

'dwelling, mistress of,' 140, 194-5, 
346 ; cf. house. 

Dyu, a sky-god, 50 ; female of SQrya, 
661, 665. 
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Eagle, 16, 77, 132, 137, 146, 190, 
306 ; finds healing plants, 306, 
375 ; heavenly (lightning), 68, 
241, 401, 581. 

ears of cattle, pierced, 174, 658. 

earth, mother of plants, 235; god- 
dess,i8o, 199 IF., 639 ff.; lumpof 
(curative), 234, 287, 475. 55^5 
from a bee-hive, 427 ; from a 
mole-hill, 427; -quake, 640; 
earths, three in number, 30, 68, 
400,471,631,686; earths, nine 
in number, 228, 631. 

eclipse of moon, 533 ; of sun, 294, 
662 n. 

effigy, human, in witchcraft, 72, 359, 

534- 
Ekata, a water god, 521-2. 
elephant, 76, 116, 144, 195 (female), 

202. 
enema, 236. 
enemies, charms against, 89, 92-3, 

325, 334, 484, 544, 557- 

eunuch, 108, 130, 538. 

evil, charms against, 163, 509; eye, 
61, 91, 285-6, 474 (cf. papma- 
ga»a) ; deposited in a garment, 
654 ; qualities, personified as 
divinities, 423 ; thoughts, elimi- 
nation of, 594. Cf. sin. 

Fathers, 10, 54, 59, 60, 73, 87, 119, 
126, 138, 161-2, 166, 170-1, 
175, «8o, 183-4, 186, 196, 223, 
229, 254, 384, 456, 544, 585, 
603-4, 61 2 , 660. 

fire, charm for security against, 147, 
514; battle-fire (senSgni), 325; 
in a battle-charm, 121; digestive 
(gMbiragni), 242 ; forest-fire, 
107, 443, 468 ; funeral-fire, 77. 

fish and fishermen, 154. 

five peoples (iaces), 92, 201, 204. 

fork of the road, 1 63 ; cf. cross-roads. 

fortune, charm to procure it, 253. 

frog (symbol of water and coolness), 

4, 348, 35°, 5M-5, 5*5-. 
funeral practices in sorcery and 
imprecations, 254, 297, 435; 
funeral-fire, spell in, 77 ; funeral- 
cow (anustarani), 253. 

Gamadagni, a sage, 23-4, 31, 319. 

Gambling, gamester, and gambling- 
place, 76, 88, 144, 149-50, '9», 
39', 4«,544,548; cf. dice. 



Garni, a goddess, 323. 
Gandhari, a people, 2, 446. 
Gandharvas, 31, 33-4, 43, 80, 119, 

125-6, 160, 202, 205, 210, 214, 

225, 229, 254, 323, 370,408 ff., 

413,520-1, 534,536; namesof, 

534; Gandharvi, 520-1. 
Garhapatya (Agni), 165, 167. 
Garui/a and Garutmant, 25, 268 ff., 

306, 401 ; cf. eagle. 
Gatavedas (Agni), 18, 54, 57, 64-5, 

83, 88, 98, 106, no, 116, 121, 

149, 168, 180, 183, 208, 541, 

545 n; (Aditya), 127. 
gatha nirajamsya^, a class of man- 
tras, 689. 
Gaya, a sage, 107, 255. 
gayatri,a metre, 112, 208; in relation 

to Agni, 664. 
gharma, 119; three gharmas, 230, 

59o v 
Ghora Afigirasa in contrast with 

Bhisha£ Atharvana, xxi. 
gifts, prayer at the receipt of, 1 96 ; 

praise of him that b.'stows them 

(danastuti), 197, 688; three, 

181, 613. 
glory, prayer for, 117,478; cf. lustre, 
goat-footed woman, 109. 
godina-ceremony, 307, 574, 665. 
gods, ageless, 365 ; sinful : see sin ; 

sleepless, 200. 
gold, 94, n6, 183, 192, 196, 264, 

322, 348, 384, 477, 617, 654, 

668 ff. ; as an amulet, 63. 
golden age, 198, 692. 
golden ship (soma, the moon?), 4, x 

6, 415, 680. s 

Gotama, a sage, 3 1 9. 
gourd used in charm against ser- 
pents, 428. 
Grahi (fit, seizure), a female demon, 

15, 34, 49, 57, 165, 187,525. 
grain, charm to produce increase 

of, 141, 499; expiatory offering 

of, 528. 
gramayajjin, -ylg-aka, and pfigaya- 

jj-diya, an inferior kind of priest, 

xl n, li, 580. 
greed and worldliness, expiation of, 

494- 
GuggulQ,an Apsaras, 33 ; cf.bdellium. 



Hair, charms to promote the growth 
of, 30 ff., 470, 536. 
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hamsa, a bird (the sun), 38, 462. 
haplology, 398. 
happy kingdom, 198, 692. 
haridrava, yellow wagtail, 8, 266. 
harmony, agreement, peace, charms 
to secure them (sa/nmanasyani), 
xxix.xlivn, 134 fF., 492, 494-5, 
5°8, 55° ; between cow and 
calf, 493. 
havis (technical), 479, 492, 496 n, 

498, 500. 
health, charms to secure it, 44-5, 

49 f. 
heat, fever cured by (attraction), 

270. 
heavens, three, 68, 400, 416, 631; 

nine, 228, 631 ; cf. oceans, 

nine, 
hell (nethermost darkness), 177, 19 1 , 

211, 221-3, 242, 301. 
hemp (fastens amulets), 37, 162, 281, 

284, 582. 
herald, 131. 
hermit, personification of the sun, 

•«03. 
Himavant-mountains (Himalaya), 

4-6, ", 61, 415, 679. 
Hiranyagarbha, the supreme rod. 

629,686. 
holiness and beneficence, female 

personifications of, 602. 
holy work thwarted, 89 ; ' holy 

water,' 379, 393, 5 o 4 , 54 o. 
homoeopathy, 264, 443, 481, 506, 

566 ; cf. attractio similium. 
honey, mixture of, for guests, 84 ; 

symbol of agreeableness, 277 

(cf. licorice, and sugar-cane); 

honey-lash of the A^vins, hymn 

to, 229, 587. 
hook, to rake in wealth with, 503. 
horse, charm to endow it with 

swiftness, 145, 507; of Pedu, 

152 ff., 605, 607 (cf. Pedu, and 

Paidva-ceremony) ; sacrifice of, 

662, 666; of Yama, 21, 422. 
hostile powers, charm for exposing 

hidden, 398. 
house, prayers and practices at the 

building of, 140, 343, 494 ; 

parts of, 140, 193 ff., 243, 343, 

497, 59<>-8 ; purification of the 

entrance of, 298 ; presented as 

a gift to Brahmans, 193, 595, 

598 ; removal of, 193, 595 ; 

varieties of, 597. 



HrMi, designation cf fever, 3, 273. 

human sacrifice, ransomed, 360. 

hundred and one, 50, 162, 168, 170, 
3°7, 43 3, 565 ; cf. ninety-nine. 

husband, charms to obtain one 
(pativedanani), 94-5, 217, 322, 
491. 

hymns of the Atharva-veda, arrange- 
ment of, 247. 

Ichneumon (and serpent), 43, 103, 
540, 580 ; cf. porcupine. 

lt&, a goddess, 512. 

Ikshvaku, a king, 6, 679-80. 

Indra, 18, 22, 24, 32-4, 38-9, 48-9, 
5«, 53-5, 58, 63-6, 71, 75, 
77-8i, 85, 89-92, 95, 103, 105-6, 
108, 112-17, 119-23. 125-33, 
136-40, 143, 145-6, 148-9, 
151-3, 160, 162-3, : 69-70, 173, 
179, 183, 188, 192-3, 195-6, 
198, 200-1, 203-4, 207, 210, 
3I3-J5, 217, 221-3, 226, 231, 
»4', 256-7, 268, 280, 294, 311, 
3'5, 324, 328-9, 331, 342, 349- 
50, 353, 367, 370, 380, 402, 
433, 44°, 454, 476, 478, soo, 
503,522, 547-9, 551,554, 583, 
596, 627, 633, 655, 663; Indra 
Brahmanaspati, 163 ; seduced 
by an Asuri, 103, 268, 547 ; his 
mother, 116, 478. Cf. Magha- 
van, and Sakra. 
indramaha and -mahotsava, a festival, 

353, 405, 510. 
Indrawt, 105, 354, 536; indrinya 
arsham, and indranv-upanishad, 

ingiVa,and iiigWa-oil.used in sorcery, 
334, 476, 496, 582. 

insects, in the field, 142, 485; poison- 
ous, 29. 

intercalary month and year, 682-3. 

inundation, charm to prevent, it, 
349 n. 

investiture with the holy cord 
(upanayana), 240, 364, 381, 383, 

. 55t,569, 574,623. 

Lrana, a god, 253 n, 618. 

ish/3-pflrtam, 297. 

Jackal, 306. 

jealousy, charms against, 18, 106 ff., 

467, 547, 559- 
'jewels ' of the king's court, 333. 
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Kabava (demon?), 67, J39-40. 
kairata, designation of a serpent, 38, 

427 ; cf. Kirata-maiden. 
Kala (time) personified, 224 ff., 629, 

681, 687. 
kalakaafga, three (heavenly phenome- 
non), 13, 500. 
Kama, love personified, 102, 175, 

220 ff., 311,359,591,629,682; 

myth of, 5 35. 
kanaknaka, designation of poison, 

154, 608. 
Jfanda, a demon, 66, 301. 
kanda-poison, 154, 608. 
Jfandra, and Jfandramas (moon-god), 

10, 17, 85, 120, 128, 161. 
kankaparvan (scorpion), 29, 553. 
Kanva, demon of disease, 36, 302 ; 

name of a sage, 23-4, 33, 71, 

3i5, 318-9, 397- 
karavya£, designation of certain 

stanzas, 689 ff. 
karkt, designation of a white calf, 

150, 413-4- 
karjapha (a demon ?), 67, 339. 
kasarnila (kasaratra), designation of 

a serpent and serpent-Wshi, 152, 

607. 
Kaiyapa, a sage, 33, 45, 80, 107, 

"5, *55, 3»2, 577, 686 ; eye of 

(the sun), 68, 403 ; Kajyapas 

(plur.), 2io. 
/taturtht-karma, a wedding-practice, 

276, 546. 
Kaurama, a tribe, 197. 
Kcsaraprabandha, a woman, 170, 

43a. 
Kejin, a divinity, 157, 620. 
kilala, a sweet drink, 206. 
Kimidin, a kind of demon, 64, 68, 

205, 238, 4°3- 

king, practices pertaining to the, li, 
in ff., 404, 477 (cf. sovereign 
power) ; consecration of (ra^a- 
sflya), in, 226, 239, 333, 346, 
378, 405, 661, 663 ; election of, 
"3, 33°i restoration of an 
exiled, 112, 327, 330; marriage 
of, 498 ; charm to ensure him 
superiority, 1 1 5, 404 ; compared 
with Indra, 112; with a leopard, 
112; with a lion and tiger, 115; 
and purohita, mutual rites be- 
tween, lxi, 379. 

kinswoman, curse of, 14. 

Kirata-maiden, 153; cf. kairata. 



iitrikarma, a ceremony, 666. 
krira, designation of a bird, 352. 
Kr/'janu, a heavenly archer, 401. 
kshatram, represents the Atharvan 

and its practices (?), xxv. 
Kshetrapati, a divinity, 486. 
iQJikanna, a ceremony, 309, 574. 
Kumara, a god, 326 ; cf. Skanda. 
kuntSpa-hymn, 197, 688. 
Kuru, a country, 198. 

Lakshmt, 261, 565. 

Lalami (woman with spot on the 
forehead), 109, 261-2. 

lash (whip), parts of, 231 ff., 591. 

lead, in sorcery, 65, 256 ff., 299. 

legends, 268 ff., 270 ff., 535, 537, 
604, 629, 679. 

leopard, 112. 

licking the young, sign of- affection, 
101. 

licorice (imparts attractiveness, and 
persuasiveness), 99, 101, 275-6, 
311, 415, 552; cf. honey, and 
sugar-cane. 

lightning, 193 ; charm to protect 
grain from, 142, 543 ; cause of 
fever, &c, 7, 246 ; cures fever 
(attraction), 271; as 'honey- 
lash,' 588. 

lion, 112, 1 1 5-6, 130, 132, 205, 380, 

477- 

liquor, 141, 144; cf. brandy, and 
kilala. 

locust, 142. 

longevity, charms and prayers to 
secure it, 49 ff., 52, 55-6, 58, 
60, 114, 239 n, 306, 309, 331, 
342, 418, 455, 55«-*, 569 ff., 
573, 623, 668. 

lost property, charm to find it, 159, 

54*- 
lotus, lotus-root, 147, 236. 
love-charms, 99 ff., 103 ff., 274, 311, 

358,415, 459, 5'2, 534 ff, 539- 
lustre and strength, charms to secure 
them, u6, 477, 642. 

Madhubrahmawa, 587 n. 

madhugraha, 589. 

madhusfikta, 589. 

Magadha, a country and tribe, 2, 

446, 449- 
Maghavan (Indra), 94, 121, 151, 

324. 
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magic identification of two persons, 

310. 
Magundi, daughters of (demons), 66, 

301. 
Mahideva (Rudra), 133. 
mahanamnf-verses, 226, 631. 
mahaianti,' great consecration,' 393, 

446, 448, 474, 602, 669. 
Mahavrsha, a tribe, 1, 2. 
maiden, mythical first husbands of, 

3*3- 
male child, rite for begetting one 

(pumsavana), 97, 356, 460. 
mania, charms to secure it, 32, 417, 

518. 
Manmatha, god of love, 311. 
Manu, 67, 96, 679. 
Manyu, wrath personified, 223, 594. 
Mari/tf, an Apsaras, 414. 
Marka, a demon, 301. 
marks of the body, good and evil : 

see bodily characteristics, 
married couple, blessing for, 96, 

546. 
marrows, eight, 90. 
Maruts, 48, 53,90, 104,112-3,121-2, 

126, 132, 135, 140, M^ »5I, 

183-4, >88, 3°7> 2 3°, 366, 328, 

548, 663. 
Matali, 162, 629. 
Mataruvan, 53, 205, 216, 219. 
mltr/namani and matrigana, desig- 
nation of certain mantras, 399, 

518-9; cf. mothers. 
Matsya, a sage, 6, 681. 
messengers of death, two, 1 67 ; cf. 

dogs, 
metal-worker, 1 14. 
metres, 112, 186, 208-9, 227, 345, 

664. 
micturation towards the sun, sinful, 

214, 668. 
miscarriage, charms to prevent it, 

97-8, 298, 302. 
misfortune, removal of, 364 ; cf. 

calamity. 
Mitra, 10, 37, 39, 5o-«, 9«, '<>*, ">5, 

109, 113, 116, 122, 126, 153, 

160, 172, 175, 195, 210-1, 216, 

33i, 349, 436, 557- 
mixed grain, spell in, 76. 
mole, 142; mole-hill, earth from, 

427. 
mosquitoes, buzzing of, 36. 
* mothers,' divinities, 644 ; cf. ma- 

tWnamani. 



mourners, female, 55, 124-5, I2 7> 
156, 634, 638. 

mr/garasuktani, designation of cer- 
tain hymns, 252, 298. 

Mr/tyu, death personified, 133. 

MQyavant, a tribe, 1, 2, 446, 448. 

mule, symbolic of sterility, 120, 

545- 
Murig-avant, a mountain, 278. 
mustard against ophthalmia, 464. 

Nabhasaspati, a god, 142, 499. 
nadi, ' river,' etymology of, 349. 
nakedness of man, 192. 
Naiiketas, 424. 

Naladi, name of an Apsaras, 33. 
name-giving (namakarasa), cere- 
mony of, 573. 
Namu/fi, a demon, liv, 256-7, 583. 
Narada, a sage, 172, 175 ff., 435, 658, 

nariuamst, designation of certain 

stanzas, 689 ff. 
Nardabuda, 634 ; cf. Nyarbudi. 
Narshada, a patronymic, 397 ; cf. 

Nr/'shad. 
new-moon, night of, fit for sorcery, 

256, 408. 
new-moon and full-moon sacrifices, 

559. 
Night, personified, 20. 
ninety-nine, 172, 433; cf. hundred 

and one. 
nirnay ana-ceremony, 574. 
Nirriti, demon of destruction and 

misfortune, 14 ff., 36, 49, 52-3, 

57,82,90,92, 166 ff., 173, 183, 

187, 4*3, 474, 556-7, 564, 617. 
Nissala, a female demon (?), 66, 

300. 
nivid-formulas, 228. 
Nr/shad, a sage, 71; cf. Narshada. 
Nyarbudi, a battle-god, 1 2 3 ff., 63 1 ff. ; 

cf. Nardabuda, and Arbudi. 

Oceans, nine, 228 ; cf. heavens, 

nine, 
ominous birds, charms against, 166, 

474 ff., 619; ominous sneezing, 

8a. 
oracles, 243, 295, 303, 333, 491. 
ordeals, with fire, 294 ff. 
ox (anaeJvan), apotheosized, 624. 

Paidva-practice, 357, 460, 605 ff. ; 
cf. Pedu, and horse of Pedu. 
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panaceas, 40-1, 35a, 302, 321, 406, 
473. 5°7, 5°9i 5 Jo. 578, 600. 

panutakalpa, and -kalpin, a priest 
who practices Atharvan sorcery, 
xxviii, liii. 

pahkti, a metre, 186, 209, 212. 

pantheon, Vedic, addressed in prayer, 

160, 628. 
panther, 116. 

papmagana, a certain list of mantras, 

474- 
Paramesh/£in, the supreme god, 80, 

84, 208-10, 215, 225, 629, 665, 

686. 
Par,janya, a rain-god, 8, 10, 43, 52, 

116, 153, 161, 200, 204, 333-6, 

588, 623-4. 
parigrihya, designation of a fire-altar 

(vedi), 379, 641- 
Parikshit, a king (Agni), 197 if., 

69: ff. 
parikshiti, designation of certain 

stanzas, 689 ff. 
parrots, 8, 144, 264 n. 
parturition, charm to make it easy, 

99,242. 
Parushni, a river, 29, 462. 
Pajupati, a form of Rudra, 155 ff., 

161, 618. 

Pathya Svasti, a divinity that pro- 
tects travel, 331 ; cf. roads. 

pea-hen (devours serpents), 30, 555. 

pearl and its shell as an amulet, 62, 
383 ff. 

pebbles, 250. 

Pedu. a king, 152 ff., 605, 607; cf. 
horse, and Paidva-ceremony. 

physician, social position of, xxxix, 
xlviii, 1, liv ; divine, 389, 454. 

pigeon, bird of omen, 474. 

Ptla, name of an Apsaras, 3 3. 

pWadana, a ceremony, 259. 

Piriias, a class of demons, 34-7, 
57-8, 65, 68, 187, 190, 305, 
281-2, 290, 302, 339, 407-9, 
475 ; Pwai?, the female, 301. 

plants and trees, in general, as heal- 
ing agents, 4 1 ff, 44, 578 ; used 
in sorcery, xix ; against a rival 
woman, 107; to deprive of vi- 
rility, 108 ; arouses love, 102-3 ; 
five kingdoms of, 162 ; names 
of their fathers and mothers, 
419,421. Names and epithets : 
abayu (mustard ?), 30, 465 ; 
adhyaWa, 356 ; agzjritgi (me- 



shairingt), 33, 408; ahva, 118; 
582, 584; ala, 30, 236, 358; 
5lakJ,536; alasala,3o; am01a(?), 
457 ; apamarga, 69 ff, 305 n, 
393 ff, 439, 487, 55«; ararak? 
(a^urihgl), 33; arka-tree, 250; 
arundhati, 19-21, 40-1, 144, 
289, 305 n, 385, 419, 490-1, 
579, 676-7 ; Ssuri-tree, 267 ; 
asvattha-tree, 4, 6, 21, 33, 43, 
9>. 97. "7, 334 ff, 415-6, 460, 
496. 505, 582 ff, 585; avaka- 
reed, 33-4, 42, 349, 410, 462, 
5 I 5, 579 i bamboo (staff of), 
248, 256-7 ; banaparnt, 355 ; 
banyan-tree (nyagrodha), 21, 
33. '47, 367; barley: see the 
word ; beans : see the word ; 
camphor, 236 n; curcuma, 
yellow (haridra), 374 ; darbha- 
grass, 43, 137, 153-3, i«3, 241, 
386, 317, 480, 519, 606, 615; 
dark plant, cures leprosy, 
16, 367, 370; dhava-tree, ai; 
'displacer' (vaibadha), epithet 
of the atvattha-tree, 91-2, 
335; dividhuvaka (reed), 348; 
durva-plant (millet), 147, 258, 
515; 'even-colour,' epithet of 
a plant to cure leprosy, 16 ; 
£angi</a-tree, 37-9, 280 ff, 403, 
443, 6 7o ff. ; jfayant?, 430; 
ghntatf (?), 1 54, 608 ; .jtvala, 5, 
4», 56, 49"; 677; $tvanta, 5, 
678; ^Ivanti, 41,56,430, 536 n; 
.?"'•> 53* j gourd, 428 ; haridra : 
see curcuma ; harttakf, ' gall- 
nut,' 3 36 n ; induka = pramanda, 
236 n ; kadvindu (reed ?), 496 ; 
kaiamlif (?), 536 n; kampila 
and kampila, 240, 293, 406 ; 
karira (reed), 452 ; kira (reed), 
348 ; kera-tree, 250 ; khadira- 
tree, si, 84, 91, 118, 334 ff, 
3^7, 505, 583, 608 ; khalva and 
khalvanga, • lentils,' 314-5 ; fi- 
pudru-tree,40,53off.; kr/'muka- 
tree, 374 ; kr/°sh»ala- berries, 
339 ; kddi-plant, 173, 358 ; 
kudrlfi-tree (gu*/(Ui), 487 ; ku- 
shf£a-plant, 'costus speciosus,' 
4ff, 101, 311, 358, 414-5, 436, 
441 ff, 448, 451, 676; laksha, 
'lac,' io-3i, 385, 387, 419; 
madavati, an epithet, 36, 30, 
374-5, 465 ; maJwparva, an epi- 
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thet, 399 ; millet : see dfirva' ; 
mu^ga-grass, 9, 234-5. 2 4 a , 
248, 278, 519, 523; mustard, 
464; naghamara and nagharisha, 
epithets of the kush/Aa-plant, 
5. 41. 56, 677 ; naraii (?), 457 ; 
nika/a (?), 470 ; nilagalasalfi, 30; 
nirdahanti, xix ; nitatni, 31, 346, 
536 ; nyastika (?), 539 ; palasa- 
tree, 295, 299, 356, 530, 584 ; 
paraju (tree, or plant ?), 295, 
472 ; parivyadha-plant, 369 ; 
parna-tree, 331 ff., 581: pa/a- 
plant, 137, 305, 354; pavika = 
ula, 236 n; pepper, 21, 516; 
plaksha-tree, 21 ; pramanda, 
236, 253 n, 410; prwniparni, 
36,302; pQtika, 236; putudru- 
tree, 58, 573; reeds (vetasa), 
various sorts of, 308, 348, 464 ; 
rice : see the word ; rohanf, 19, 
385-6 ; sadampushpi, 67, 399 ; 
sahadevi, 490 ; jaivala, a water- 
plant, 245; jaka-tree, 464; 
jam!, a creeper, 97, 409, 460 ; 
jarikhapushpi, 539 n ; jara- 
punkhl, 355 ; sesame : see the 
word ; jigru-tree, 250, 453 ; 
silaii, 20-1, 385, 419 ff. ; si- 
lan^ala, 30, 420, 465-6 ; siim- 
apa, 299 ; soma, the plant, 6, 
43-4 ; sraktya-tree, 79,^ 575 ; 
suryavalli,539n; suvar^ala, 539; 
jyama (jama), a black plant, 
270; ta\jadbhahga-tree, 118, 
505, 582 ff. ; tar>Aa=paIaja, 
476; taudi (plant?), 154, 608; 
tilaka-tree, 575 ; trisaoidhya, 
399. 539 n > udumbara-tree, 
299 ; uM6ushma-plant, 369 ; 
ula, 205, 236 ; ujira, 436, 453 ; 
utpala (?), 497 ; vadhaka-tree, 
118,476,505,582,584; varaaa- 
tree, 39, 81, 505 ; vibhidaka- 
tree (vibhitaka), 470, 505 ; vi- 
bhindant, and vibhindati, 71 ; 
vidari, 356; vihalha, 30, 465; 
virina, 561 ; vishanaka (?), 10, 
482 ff. 

plough and ploughshare, 84, 287 ff., 
356, 608-9. 

poison, charms against, 25 ff., 27 ff., 
4*. 154. 373 ff., 511. 

porcupine, hostile to serpents, 28, 
428 ; cf. ichneumon. 

porridge (gruel), 26, 30 ; for the 



Brahmans, preparation of, 1 79 ff., 
185 ff., 610 ff., 645 ff.; porridge- 
man, 240 n. 

portentous occurrences, 262. 

post, sacrificial, 201, 203, 213. 

Pra^Spati, 31, 55, 84, 97-8, 126, 138, 
149, 161, 179, 194, 204, 206, 
215-9, 224-8, 230-2, 461, 592, 
627, 629, 686. 

Praietas (Angirasa), a divine per- 
sonification, 163, 484. 

Pramandant, an Apsaras, 33, 410; 
cf. pramanda, under plants. 

Prana : see breath of life. 

PratUina (Angirasa), a divine per- 
sonification, xxiv, 73, 603. 

pratyahgirasa, ' counter-witchcraft,' 
xix, xxiv ; cf. ahgiras. 

precedence of younger brother, 
expiation of, 164, 521. 

pn'daku, a kind of serpent, 553. 

pr/shdtaka, mixture of ghee and 
milk, 385. 

Prwni, a goddess, 43, 132, 207. 

Prithivi (earth), personified, 8, 50. 

prosperity, charms to procure it, 
140 ff., 332. 

protection from sorcery and hostility, 
prayer for, 575. 

pflgaya^/fiya : see gramaya^in. 

puns, 95, 97, 116-8, 146, 153, 194, 
205-6, 216, 218, 221, 225, 232, 
«43-4, 247 n, 249, 251-2, 266 n, 
267, 280, 285, 287-8, 298, 322, 
326, 336-7, 348 ff., 361, 370, 
385, 393, 4°3, 4°8, 426 n, 427, 
434, 446, 448, 480-1, 497, 505, 
507, 518, 527, 55', 561 n, 575, 
582-3, 594, 603, 609, 657, 661, 
670, ^73, 692 ; cf. alliteration, 
and double meaning. 

purana, ancient legends, 228. 

purification of the body, 642. 

purikaya (with variants), a water- 
animal, 157, 621. 

puro<&ra, sacrificial rice-cake, 120, 
177. 

purohita (chaplain of the king), 128; 
office and character of, lviii, 
lxi, lxii ff. ; relation of to the 
Atharva-veda, lxvii ; relation of 
to the Brahman (fourth priest), 
lxviii. 

Pururavas, a mythical king, 521, 
564 n. 

Purusha, cosmic man, 186, 216, 629, 
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646-7 ; hymn to (purushasGkta), 
xxx, 682. 
PQshan, 99, 116, 135, 143, 159-60, 
165, 198, 243-4, 33', 421, 495, 
526-8, 542. 

Races of men (peoples), five, 92, 

201, 204. 
ragasa fa water-animal?), 157, 621. 
ragha/ (falcon ?), 43, 580. 
raibht, designation of certain stanzas, 

689 ff. ; cf. Rebha. 
rain-charm, addressed to the Maruts, 

267. 
Rakshas (demons), 9, 32-4, 36-8, 

42, 57, 62, 66,69, 7i, 80, 90, 

96, 125-6, 162, 187, 190, 205, 

282-3, 315, 408, 442, 458, 557, 

572. 
ratna, 'jewels of the king's court,' 

333- 

raudragana, designation of certain 
mantras, 367, 619, 643. 

Ravana, a demon, 374. 

raw meat, eaten by demons, 395 ; 
spell in, 76. 

razor and strop (kshuro bhr<£van), 
197,691. 

Rebha (Agni), 690. 

rectum, 47, 234. 

red colour, cures jaundice, 263. 

revati-stanzas, 208. 

ft'bhus, a kind of divinities, 20, 73, 
231, 389,603. 

rice, 43, 57, 87, no, 204, 219, 232, 
540. 

Rik, 161, 204, 225-6, 229. 

r/shihasta, a certain ceremony, 569, 
623. 

ftshis, personifications of qualities, 
571 ; seven: see constellations. 

r/ta, order of the universe, 15, 228. 

ritvig, a priest, 204 ; cf. adhvaryu. 

rival, woman's incantation against, 
107, 253, 355. 

river, charm for conducting it into 
a new channel, 146, 348 ; navi- 
gable, 74, 80. 

roads, divinities of, 113 ; cf. Pathyi 
Svasti. 

robbers, charm against, 147. 

Rohini, designation of female divi- 
nities, 7, 207, 210, 265, 661 ff., 
665-6. 

Rohita, a sun-god, 207 ff., 265, 
661 ff, 683. 



rohitani (sc. sflktani), designation of 

the hymns to Rohita, 662. 
roots, practices with, xliii n, I, liv, 

407, 458. 
ropanaka, thrush, 8, 264 n, 266. 
rope full of teeth (serpent), 368. 
rotten fish, cures certain diseases, 

342. 
rotten grain, 345. 
rotten rope in battle-practices, 117, 

582. 
Rudra, 3, 10, 11, 19, 37, 66, 80, 120, 

»38, 144, 155 ff, i6>, 179, 253, 
302, 326, 389-90, 402, 406, 422, 
446 n, 488-9, 495, 506, 581, 
586, 604, 618-9, 621, 637; Ru- 
dras (plural), 119, 135, 161. 

runaway woman, charm to capture 
her, 106, 496. 

RQpakas, certain phantoms, 125, 
636. 

rflra, epithet of takman (fever), 273, 
449, 568. 

Ru/amas, a people, 197, 690. 

Sacrifice, of an enemy frustrated, 
9°, 557 ; expiation of imper- 
fections in, 164, 528 ; human 
(ransomed), 360; leavings of 
(uiM£ish/a) apotheosized, 226 ff., 
588, 629 ff. ; sacrifices and litur- 
gical terms catalogued, 226 ff., 
631 ; sacrificial post (yfipa), 201, 
203, 213; sacrificial seat (sadas), 
203, 210. 

Sad£nva7>, demons, 62, 66-7, 301, 
384. 

SSdhyas, certain divine beings, 119, 

585. 
Sahasraksha,agod,473; cf.thousand- 

eyed. 
.jaka-bird, 143, 351 ff. 
.S'akadhOma (weather-prophet), 160, 

532. 
Sakambhara, personification of ab- 
normal evacuation, 1, 445 ; cf. 

Apva\ 
SaJti, Indra's female, 95, 125-6, 440, 

503. 
.Sakra, 117-8, 203; cf. Indra, Ma- 

ghavan, and Mahadeva. 
jakvari-stanzas, 157, 208. 
jalasava, ceremony of giving away a 

house, 595 ; cf. house, and sava. 
SalavWkas, jackals, 138, 306. 
salt (rock-salt), 303, 504, 534, 548. 
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salve (i%ana), 61, 101, 311, 381, 

401, 409, 415. 
Saman, 161, 204, 226-7, 229; singers 

of, eighty-three, 89. 
5ambn (Abgiras), and Sambavya, 6, 

678. 
sawisrivya (havis), 303. 
sa»jsthitahomai6, final oblations, 496. 
samtanakarma, a certain rite, 359. 
samudra and samudrika (chiro- 
mancy), 360. 
Sarami, 404 ; cf. dogs of Yama. 
Sarameya, 636 ; cf. dogs of Yama. 
Saranyu, marriage of, 364. 
Sarasvati, 33, 32, 139, 173, 339, 389, 

434, 454, 513, 581 ; Sarasvatfs, 

three, 37, 513. 
sari-birds (jarika), 144, 366, 353. 
jarko/a : see scorpion, 
sarpahuti, a certain ceremony, 655. 
Sarva, a godi 56, 75, 119, 155 if., 

161, 175, 402, 406, 604, 618. 
sarayur mrigaJj, a wild animal (?), 

368. 
Satarudriya, a litany, 586. 
satra-offerings, 304, 307. 
sautramant-sacrifice, 113, 328, 578, 

59'- 
sava and savaya^na (solemn bestowal 

ofdakshina), 414, 528,595,610; 

cf. jalasava. 
Savitar, a god, 33, 48-9, 54, 79, 80, 

85.95, »°9, '»', "3, MO, '43, 

I49, 160, 168, 310, 312, 221, 

4<>3, 4*a, 503. 
scorpion (jarko/a), 29, 30, 153, 

555- 

sea-animals and monsters, 157, 621. 

seasons, five, 209 ; six, 303 ; and 
their lords, 163. 

seduction of Indra by an Asuri, 103, 
368, 547. 

serpents (snakes), charms against, 
151 ff., 425, 4 6t, 487, 553 fT., 
605 ; rites to on the full-moon 
day of the month Margartrsha, 
640; names and varieties of, 
37-9, 153-4, 193, 193, 425,437, 
488, 553, 608, 655 ; as gods, 43, 
119, 126, 162 (cf. Takshaka) ; 
rope full of teeth, 147. 

sesamum, sesame-oil, as a remedy, 
and against demons, xlviii, 13, 
64, no, 238,248, 258,437, 540. 

seven priests, 304 ; seven J&shis : 
see constellations. 

[42] Z Z 



shavings of wood, 336, 261. 

shepherd's charm against wild beasts 
and robbers, 147, 366. 

ship of fortune, 94; golden, 4, 6, 415, 
680 (soma, the moon ?). 

shouting, hostile, 408. 

sieve (scatters disease symbolically), 
248, 473, 5i9« 

simantonnayana, a ceremony, 545. 

sin, expiation and prayer for- re- 
mission of, 122, 163 ff., 165; 
'deadly sins,' 521 if., 545; 
mental, 163 ; ' original,' 293 ; 
sins of relatives, 59, 82 ; sins of 
the gods, 73, 363, 520 ff., 581, 
604. Cf. evil. 

Sindhu (Indus), a river, 12, 40, 62, 
107. 

Sinivalt, a goddess, 98, 143, 304, 
461, 538. 

Stpala, a river, 29, 463. 

Siva, a god, 336, 506, 630. 

Skanda, a god, 336 ; cf. Kumara. 

slave-girl, 3, 174, 186, 448, 647. 

sleeping-charm, 106, 373. 

sneezing, ominous, 8s. 

soma, three daily pressings of, 590 ; 
midday-pressing of, 563 ; rape 
of, 341 ; king of the plants, 55. 
Cf. ship. 

Soma, a god, 1, 5, 14, 30, 33, 53, 
62, 65, 75, 79, 85, 90, 94, 103, 
113,117,132-3,133,135,147-9, 
154, 161, 170, 175, 183, 186, 
188-9, 193-5, 316, 332, 350, 
254, 3ia, 323, 329, 350, 431, 
443, 503, 570. 

sons, rite for begetting them : see 
male child (pumsavana). 

sorcerers and sorceries, charms and 
practices against, xxii, 13, 38, 
43, 58-9, 61, 64-5, 82, 159, 
237-8, 380, 385, 393 ff., 403, 
475,495,593,603; consecration 
for, 396. 

soshyantf-karma, a ceremony, 343. 

sovereign power, prayer for, 307, 
66 1 ; cf. king. 

sowing of seed, blessing during, 141, 

54i- 

speckled ghee, 139, 632, 639. 

spectres and spooks, 5, 6, 125-6. 

spells (krftyi), charms to counteract 
tbem, 70 ff., 393, 429, 45<5, 556, 
602, 604 ; objects living and 
lifeless into which they are put 
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(marmawi, 457), 69, 74, 74, 76-7 ; 
spell-figures of mud, wood, &c, 
671 n. 

spies of Varuna, 88, 391, 403 ; cf. 
thousand-eyed spies. 

spikenard, 101, 415. 

splinters of wood, 292. 

spot on the forehead of a woman, 
109. 

spring-water, cures excessive dis- 
charges (homoeopathy), 9, 12, 

277,471. 
jraddha, defined as faith and works, 

424. 
jrauta-practices in the Atharva-veda, 

lxx. 
Sr/#paya, a people, 171, 433 ff. 
stable, rites for prosperity in : see 

cattle, 
staff for witchcraft, 295. 
stars, Varwia's spies, 391. 
sterile cows, necessity of giving 

them to the Brahmans, 174 ff., 

360, 656 ff. ; varieties of, 178 ff.; 

sterility, charm to cause it, 98, 

545 ; sterility of cattle obviated, 

299. 
sthakara-powder(with variant forms), 

311,436. 

sthapati, derivation of, 319. 

storm, four component parts of, 251, 
623 ; charm against, 248 ff. 

streams, navigable, 74, 80. 

strife, charms to allay it, 135 ff., 
362. 

St. Vitus dance, 513. 

submission to one's will, charm to 
bring it about, 138, 508. 

success, prayer and practice to obtain 
it, 116, 239. 

SGdra, 68, 72, 402; -women, 2. 

sugar-cane, symbolic of attractive- 
ness, too, 277; cf. honey, and 
licorice. 

suitor, 94. 

sun, personified as aga. ekapad, 625, 
664; as an eagle, 652; as 
a ha»isa-bird, 28, 462, 623-5 i 
as a hermit, 403, 621, 626 ; as 
a Brahman disciple, 214, 403, 
626 ff. ; as Rohita (cf.the word), 
66 1 ff. ; as a tortoise, 403 ; sun 
and moon as two heavenly dogs 
(dogs of Yama), 13, 404, 500; 
related to time, 683, 686 ; to 
brahma, 628; sun-charades, 212, 



220 (stanza 21 ; cf. brahmodya) ; 
sun's steed, personified as the 
white horse of Pedu, 605. 

■SunaAtepa, legend of, 241. 

Suparaa: see GaiWaandGarutmant. 

Sfirya, 10, 17, 31, 47, 53, &>, 85, 
103, 116, 160, 203, 205, 210- 
12, 214, 373, 403, 620, 622, 
668; sQrya-sOkta, 243 n; SflryS, 
the sun-female (Sivitri), 95, 
202, 312, 503, 661, 666. 

Stishan (SQshaaa), a divinity of 
parturition, 99, 243-5. 

sva^a, designation of a serpent, 152- 

3, 193- 
Svarbhlnu, demon of eclipses, 294. 
svastyayanagana, a certain list of 

mantras, 641. 
SvayambhG, the supreme being, 592, 

686. 
jyenayaga, or jyene^-yS, a certain 

rite, 343. 
syeneshu, a witchcraft practice, 

577 n. 
symbolism, 236, 240-1, 243 n, 248- 

9,261,263,277,287,311,321, 

324-5, 3»7 n, 355, 357 n, 367 n, 
369, 371-2, 374,407,412,425, 

427, 443, 445, 457, 4*0, 467-8, 
470, 473, 476, 479, 481, 497, 
500 n, 501, 519, 537, 545, 548, 
55i, 558, 561, 564, 567, 582 n. 



Tibuva, a remedy against snake- 
poison, 28, 428 ; cf. tastuva. 

tagara : see sthakara. 

taimata, designation of a serpent, 28, 
169. 

takmansUana and takmanltanagana, 
a series of hymns against fever 
and kindred diseases, 247, 291, 
293, 342, 406, 416, 418, 441, 
443-4, 4 6 9, 474, 505, 507, 5 6 8, 
676 ; cf. fever. 

Takshaka (Vaualeya), a serpent-god, 
374, 425, 462, 606. 

tapas (creative fervour), 199, 204, 
208, 214-7, 224-5, 228, 686. 

tarda (tarda), an insect of the field, 
142, 486. 

tastuva, a remedy against snake- 
poison, 28, 428 ; cf. tabuva. 

Tauvilika, a certain female demon 
of disease, 30, 466. 

teeth, diseases of, 24, 72, 454, 521 ; 



Digitized by 



Google 



INDEX OF SUBJECTS. 



UBJECTS. 



707 



expiation of irregular appear- 
ance of, no, 540. 

ten friends (Brahmans), 291-2. 

theosophic hymns, 199 if. 

thieves, 198, 205. 

thirst, charm against, 308. 

thirty-three gods, 187. 

thousand-eyed divinities and objects, 
68, 82, 88, 93, 155, 157-8, 163, 
224, 286, 343, 402-3, 47J-4, 
476, 586, 598, 605, 619, 683 ; 
cf. Sahasriksha. 

Thra§taona Athwya, an Avestan 
divinity, 523 ; cf. Trita. 

Three-named (Agni), 135, 495. 

tiger, in, 1 15-6, 205, 368, 380, 477, 
518; tiger-like day, no; tiger- 
like first teeth, no; tiger-skin, 
in, 378 ff. 

Time, personified : see Kala. 

tonsure, ceremony of preparation : 
see yKWakarana. 

tortoise, personification of the sun, 
403. 
S transference of disease, 47, 309. 
,/ traps and nets in battle, 118-9, 582, 
632. 

traveller's charm, 644. 

treachery, protection against, 88, 
389. 

Trikakud, a mountain, 61-2, 381. 

Trishamdhi, a battle-god, 126 ff., 
632, 637 ff. 

Trita, a divine being, 165, 521-2, 
528. 

Tvash/ar, a god, 18, 48, 51, 96-7, 
143, 146, 160, 189, 365-6, 502, 
522,651. 
— twin-calves, expiation of their birth, 
M5, 3<S°- 

Uda/vit, a certain mixture of food, 

509. 
Ugra, a god (Rudra), 156 ff., 618. 
u/MiMsh/a, apotheosis of : see sacrifice, 
unburned vessel, sorceries with, 69, 

75. 395, 397, 457- 
upa^iki (with many variants), a 

certain kind of ant, 268, 280, 

511. 
upakvasa, a certain field-insect, 142, 

486. 
upatr/nya, a kind of serpent, 28, 

427. 
urine, as a cure for sores, 19, 489 ; 
Rudra's remedy, 138, 306 ; ex- 



cessive, 234; retention of, 10, 
233, 235; cf. micturation. 

urugflli, a serpent, 28. 

Urvajt, a divine female, 411, 521. 

Ushas (Aurora), 31, 161, 318, 503, 
661. 

Va^apeya-ceremony, 226, 508. 
vagha, designation of an animal, 

223 ; vagha, its female, 142. 
Vaualeya : see Takshaka. 
Vauvanara (Agni), 12, 54, 58, 80, 

'49. »97, 200, 242, 580, 691. 
Vaitahavya, a people, 170-1, 432 ff. ; 

cf. Vltahavya. 
V%.k (speech personified), 120, 437 ; 

Vkt Sarasvatt, 173, 424 ; Vi* 

Vir%, 221, 593 ; VS^aspati, the 

lord of speech, 209, 665. 
Vala, a cloud demon, 193, 596 ; cf. 

Vr/tra. 
Varanavatf, a river, 26, 375. 
var>fasyaga«a, designation of certain 

mantras, 477, 589-90, 642. 
Varuna, a god, 1, 3, ic-2, 14, 27, 

30-1, 37, 4°, 42, 44, 48, 5»-i, 
63, 65, 86, 88, 91, 102, 105, 109, 
II2-4, 116, 122, 133, 135, 146, 
152-3, 160, 172, 175, 188, 193, 
195,210-1, 216,221,241-2,273, 
290, 329-31, 334, 349, 370, 
390 ff., 32a, 436, 443, 484-5, 
535-6, 557, 563, 627 ; Varuuas 
(plural), 113; Varunani, his 
female, 167, 485. 

vaji : see sterile cow. 

Vlsava (Indra), 95 ; cf. Vasn. 

vasha/-call, 84, 99, 128, 209, 243. 

Vasish/Aa, a sage, 372 ; relation of to 
the Atharva-veda, lv ff, lxv. 

VfLstoshpati, genius of homestead, 

135, 343 ff., 494-5, 640- 

Vasu, a class of deities, 55, 89, 116, 
119, 121, 135, 161, 230; cf. 
Vasava. 

V&ta, god of wind, 85 ff, 89, 153, 
161, 219 ; cf. Vayu. 

Vayasa, a sage, 6, 681. 

Vayu, personification of the wind, 
5>, 54, 128, 140, 143, 304, 402, 
499, 620, 669 ; cf. Vata. 

Veda, practices preparatory to the 
study of, xliv, 233, 477, 487, 
510, 543, 590, 606 ; relation of 
the three Vedas to the Athar- 
van, xxxi ff., xxxv ff., li ff, lv ff, 
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lxi ; Vedic literary categories, 

xxxv if. 
vedi, fire-altar, 200 ; cf. parigrihya. 
veins, 22, 259. 
vermin in the field, exorcism of, 

142, 485 ; cf. worms. 
vigriva, a demon, 70. 
viligi, designation of a serpent, 28 ; 

cf. aligi. 
village, the scene of Atharvan per- 
formances : see gramaya^in. 
Vira,j, a female divinity, 80, 120, 

186, an, 215-6, 219, 221,593, 

647, 667. 
virility, charm to increase it, 31, 

369 ; charm to deprive a man 

of it, 108, 537. 
vLrapha (a demon ?), 67, 339. 
Vishnu, a god, 80, 89, 160, 193, 200, 

221,251,342,655. 
vijikha, a demon, 70. 
Vuvakarman, the supreme god, 206, 

209, 592, 629, 686. 
Vuvarfipa, son of Tvashfar, 318, 

522. 
VLrvavasu, a demon, 319. 
Vitahavya, a people, 3 1 ; cf. Vaita- 

havya. 
Vivasvant, a god, 57, 160, 366. 
vomiting as a cure for poison, 374. 
vrishakapi-Brahmans, 532 n. 
Vritra, a cloud-demon, 18, 40, 62-3, 

79, 81, 9'~»»95» m» "6, 129, 

158, 203, 310, 349, 370, 382, 
384, 596 ; his eye becomes 
mount Trikakud, 382. 

Wagon, parts of, 587 ; cf. chariot. 

washerman, i38. 

waters (divine), 14-5, 161; water, 
healing, 40-1, 48 ; produced by 
ants, 27; as a remedy against 
jealousy, 1 07 ; for the conse- 
cration of a king, 1 1 1 ; -animals, 
varieties of, 157, 621; -plants, 
514. 579! -skin, 107; -sprites, 
409. 

weather-prophet, propitiation of, 

159. 5J3- 



wedding, charms used at, 502, 546 ; 

ceremony at the consummation, 

276, 546 ; of a royal personage, 

498. 
weeds, charm to remove them, 465. 
wheel, parts of, 493. 
white-footed arrow, 633, 638 ; cow 

or she-goat, ibid, 
wife, charm to obtain one, 95, 502 ff. ; 

of the sacrificer, 180 if., 185 ff., 

610 ff., 645 ff. ; wives of the 

gods, 162, 167. 
wild beasts, charm against, 147, 366. 
will o' the wisp, 411. 
wishes, charm for obtaining one's, 

xlvii, 605; three wishes, 181, 

613. 
wolf and calves, 174; wolves and 

sheep, 132, 151. 
woman, of the waters, 621 ; truant, 

charm to bring her back, 106, 

496 ; women with evil bodily 

characteristics, 109, 260 ; fond 

of the kush/£a-plant, 6, 680 ; 

sleeping wpmen, described, 105 ; 

charms pertaining to women 

(strikarmani), 94 ff., 275, 311, 

37i,479-8o. 
womb, performances for steadying 

ft, 284, 467. 
worms of all sorts, in human beings 

and animals, 22-4, 223, 314 ff, 

35i. 

Ya^us, 161, 204, 225-6, 229. 

Yakshas, a kind of divinities, 161. 

Yama, god of death, 37, 44, 52, 54, 
57, 59, 60, 90, 107, no, 118, 
161, 167, 177, 185-6, 192, 195, 
318, 361, 404, 416, 422, 456, 
500, 585, 655; horse of, 21; 
cf. dogs of Yama. 

Yamuni, a river, 62. 

yatu, yatuvid, and yatudbina: see 
sorcerers and sorceries. 

yellow birds and objects for the 
cure of jaundice, 264. 

younger brother's precedence over 
an older, expiation of, 164, 523. 
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II. INDEX OF HYMNS IN THE ORDER 
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i, 2 

3 
7 
8 

9 
io 
1 1 
12 

H 
16 

17 
18 

'9 

22 

23 

24 

25 

34 

", 3 

4 

7 

8 

9 
io 

12 

•4 
25 

26 

27 
28 

29 

30 

3i 

32 

33 

36 

III, I 

3 

3 



10. 
64 

65 

116 

11 

99 

7 

107 

65 
22 

109. 

130, 

7 

16 

16 

3 

99 

9 

37 

9i 

«3 

34 

14 

89 

66 

36; 

142 

137 

5°: 

47 
100. 

32, 
23 
44 
94 
121 
121 



PACES 
8.233 
235 
237 
239 
239 
341 
242 
246 
252 
256 

257 
260 
262 
263 
266 
268 



270 
274 
277 
2 80 

385 
286 
290 
292 

294 
298 
302 
303 
304 
306 

308 
3't 
3i3 
317 
321 
322 
325 
327 
327 



III, 4 

5 
6 

7 
9 
1 1 
12 
'3 
•4 
J5 
18 

23 
25 
28 

3° 
3« 

IV, 3 
4 
5 
6 

7 

8 

9 

10 
12 
16 

17 
18 

'9 
20 
22 

38 

36 

37 

38 

V, 4 

5 

7 

'3 
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"3 
"4 
9i 
•5 
67 
49 
140, 

M6, 

143 
148 
107 

97 
102 

145 
134 

5' 
"47 

3' 
105 

25: 
26 
lit 
6l 
62 
19 

88 
69 
7° 
7i 
68 

i«5 
158 

35 

33 

149 

4 

20 

172 

27 



330 


V, U 


33> 


18 


334 


'9 


336 


80 


339 


21 


34i 


21 


343 


23 


348 


30 


351 


3* 


352 


VI, 2 


354 


8 


356 


9 


358 


11 


359 


12 


36! 


M 


364 


16 


366 


17 


369 


18 


37' 


20 


373 


21 


376 


24 


378 


25 


38. 


26 


383 


27 


384 


29 


389 


32 


393 


37 


396 


38 


397 


39 


398 


42 


404 


43 


406 


44 


407 


45 


408 


46 


412 


SO 


4«4 


56 


419 


57 


423 


59 


425 


60 



• 77, 
. 169, 
. 171, 

• i3<>> 

• 131, 

• ', 

• 23, 

• 59, 

• 76, 
. 66, 
. 100, 
. iot, 

• 97, 

. 38, 

• 8, 

• 30, 

• 98, 
. 106, 

• 3, 

• 30, 

• 12, 

• 19, 

• i«3, 
. 166, 
. 166, 

• 36, 

• 93, 
. 116, 

• "7, 
. 136, 

• 137, 

• 10, 

• 163, 
. 167, 

• 142, 

• 'Si, 

• »9, 

• »44, 

• 95, 



29 
3° 
33 
36 
39 
41 
52 
55 
56 
58 
59 
59 
60 
61 
63 
64 
67 
67 
68 
7o 
71 
7» 
73 
74 
75 
75 
75 
77 
78 

79 
80 
81 
81 
85 
85 
87 
88 
90 
9« 
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PAGES 




PAGRS 






PAGES 


VI, 6+ 


• • «3«, 49* 


VI, 127 


• 40, 530 


VIII, 


2 


• 55,57 3 


7o 


• '44, 493 


128 


• «6o, 532 




5 


• 79, 575 


7i 


• 196. 494 


130 


• "M, 534 




7 


• 4«, 578 


73 


• 135,494 


13' 


• 104, 535 




8 


• 117, 582 


74 


• 135, 495 


132 


• 104, 535 


IX, 


I 


• 339,587 


75 


• 9», 495 


136 


• 3», 536 




2 


. 220, 591 


77 


. 106, 496 


137 


• 31, 537 




3 


• 193, 595 


78 


• 96, 498 


138 


• 108, 537 




8 


• 45, 600 


79 


• 141, 499 


139 


. 102, 539 


x, 


1 


. 72, 602 


80 


• '3, 5oo 


140 


• no, 540 




3 


. 81,605 


81 


• 9«, 501 


142 


• 141, 54i 




4 


• 153, 605 


82 


• 95, 5«>» 


VII, 9 


• «59, 542 




6 


. 84, 608 


83 


• 17, 503 


11 


• 142, 543 


XI, 


1 


. 179, 610 


85 


• 39, 505 


12 


• "38, 543 




2 


. 155, ««8 


90 


. 11, 506 


13 


• 93, 544 




4 


. 218, 622 


91 


• 40, 507 


35 


• 98, 545 




5 


. 214, 626 


92 


• MS, 507 


36 


• 96, 546 




6 


. 160, 628 


94 


. 138, 508 


37 


• 96, 546 




7 


. 216, 629 


96 


• 44, 509 


38 


• 103, 546 




9 


• 133,631 


97 


. 122, 510 


45 


• J07, 547 




10 


. 126,637 


99 


• "3,510 


5° 


. 150, 548 


XII, 


1 


. 199, 6 39 


100 


■ • *7, 5il 


5J 


• 136, 550 




3 


. 185, 645 


102 


. 101,512 


53 


• 53,55' 




4 


• 174,656 


105 


. 8, 51J 


56 


• 39, 55» 


XIII, 


1 


. 207, 661 


106 


• 147, 5M 


64 


• 167, 555 


XIX, 


26 


. 63, 668 


109 


. 21,516 


65 


• 73, 556 




34 


. 38,669 


no 


• 109, 517 


70 


• 90, 557 




35 


• 39,674 


III 


• 5a,5l8 


74 


• 18, 557 




38 


• 40, 675 


112 


• 164, 5" 


76 


• "7, 559 




39 


• 5, 676 


"3 


• 165, 5»7 


83 


. 12, 562 




53 


. 224, 681 


"4 


. 164, 528 


"5 


. 168, 564 




54 


. 225, 687 


»5 


• 164, 5*9 


116 


• 4, 565 


XX, 


127 


. 197, 688 


120 


• i«5, 539 


VIII, 1 


• 53, 5«9 
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ADDITIONS AND CORRECTIONS. 

Page 2, stanza 7 : For the M%avants as the type of a distant people, see 
Sat. Br. II, 6, 2, 17. 

P. 5, stanza 2 : read ' na-gha-mira ' for ' na-gha-mara.' 

P. 6, stanza 10 : insert the words ' that burns the head ' after ' lakman.' 

P. 16, hymns I, 23 and 24 : for symbolic removal of leprosy by the 
sacrifice of a white cow, sec Kity. Sr. XV, 3, 37. 

P. 20, stanza 6 : read ' felloe 'for ' feloe.' 

P. 28, stanzas 10, 11 : cf. Weber, Proceedings of the Berlin Academy, 
1896, pp. 681 ff., 873 ff. 

P. 37, line 8 : read ' did 'for ' do.' 

P. 44, bottom : read ' II, 33 'for ' II, 32.' 

P. 49, title : read ' Syushyini 'for ' iyushyam.' 

P. 64, title : read ' abhi*arik3»i 'for ' abhi&riklni.' 

P. 70, stanza 1 : read ' Light 'for ' Night.' 

P. 84, in the title of X, 6 : read ' of an amulet 'for ' of amulet.' 

P. 100, line 10 : insert the -words ' woman, shalt love,' after ' thou.' 

P. 136, hymns VI, 42 and 43 : cf. Sat. Br. XI, 6, 1, 13. 

P. 173, line 2 : read ' dost' for ' didst.' 

P. 178, stanza 44 : insert ' O Br/haspati ' after ' viliptt.' 

P. 190, line 6 : read ' stirring-stick 'for ' stirring stick.' 

P. 238, stanza 2 : cf. Baudh. Dh. II, 8, 15, 4; Vishnu-smr/ti LXXIII, 11. 

P. 239, in the second line of the introduction to I, 9 : read 'consecra- 
tion 'for ' coronation.' 

P. 253, note: ' nishpramanda-dantadhavana ' may mean 'tooth-wash 
without the fragrant substance pramanda.' A symbolic interpreta- 
tion of nishpramanda, ' bereft of delight,' seems to be implied with 
double meaning. 

P. 307, stanza 1 : cf. Sujruta I, 22, 10. 

P. 531, stanza 1 : for vidradha' cf. RV. IV, 32, 23 (Ludwig's commentary, 
vol. v, p. 93) ; AV. IX, 8, 20 ; Roth, Nimkta, Erlauterungen, p. 42 ff. 
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Sacred Books of the East 

TRANSLATED BY 

VARIOUS ORIENTAL SCHOLARS 
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BBPOBT presented to the AOADSBIXB DES IESOBXPTIOBB, May 11, 
1883, by X. BBVE8T BBVAH. ' 

' M. Renan present* trols nouveaux une seconde, dont l'inter& historique et 
volumes de la grande collection des religieux ne sera pas moindre. M. Max 
"Livres sacres de 1'Orient" (Sacred Miiller a sn se procurer la collaboration 
Books of the East\ que dirige a Oxford, des savans les plus eminens d'Europe et 
avec une si vaste Erudition et une critique d'Asie. L'UniversM d'Oxford, que cette 
si sure, le savant associe de l'Academie grande publication honore au plus haul 
des Inscriptions, M. Max Miiller. ... La degr^, doit tenir a continuer dans les plus 
premiere serie de ce beau recueil, com- Urges proportions une ceuvre anssi philo- 
posee de 24 volumes, est presque achevee. sophiquement concue que savamment 
M. Max Miiller se propose d'en publier execute.' 

BXXBAOT from the QTJABTBBI.Y BBVXBW. 

• We rejoice to notice that a second great edition of the Rig- Veda, can corn- 
series of these translations has been an- pare in importance or in usefulness with 
nounced and has actually begun to appear, this English translation of the Sacred 
The stones, at least, out of which a stately Books of the East, which has been devised 
edifice may hereafter arise, are here being by his foresight, successfully brought so 
brought together. Prof. Max Miiller has far by his persuasive and organising 
deserved well of scientific history. Not power, and will, we trust, by the assist- 
a few minds owe to his enticing words ance of the distinguished scholars he has 
their first attraction to this branch of gathered round him, be carried in due 
study. But no work of his, not even the time to a happy completion.' 

Professor B. HABDY , Xnaug-oral Lecture In the University of Freiburg, 1887. 
'Die allgemeine vergleichende Reli- internationalen Orientalistencongress in 
gionswissenschaft datirt von jenem gross- London der Grundstein gelegt worden 
artigen, in seiner Art einzig dastehenden war, die Obersetiung der heiligen Biicher 
Unternehmen, zu welchem auf Anregung des Ostens' {the Sacred Books of the 
Max Miillers im Jahre 1874 auf dem East). 

The Bon. AX.BBBT S. O. OAVBIBCr, ' Words on Bxlstlng; Beligions.' 

' The recent publication of the " Sacred a great event in the annals of theological 
Books of the East" in English is surely literature.' 
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Apastamba and Gautama. Second Edition. 8vo, cloth, ios. 6d. 
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[See also Vols. XVI, XXVII, XXVIII, XXXIX, and XL.] 

Vol. IV. The Zend-Avesta. 

Translated by James Darmesteter. Part I. The Vendtdad. 
Second Edition. 8vo, cloth, 14J. 
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might have become the religion of Europe. It forms to the present 
day the sacred book of the Parsis, the so-called fire-worshippers. 
Two more volumes will complete the translation of all that is left us 
of Zoroaster's religion. 

[See also Vols. XXIII and XXXI.] 

Vol. V. Pahlavi Texts. 

Translated by E. W. West. Part I. The Bundahw, Bahman 
Yait, and Shiyast la-shayast. 8vo, cloth, 1 2s. 6d. 
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Vol. VIII. The Bhagavadgita.with The Sanatsu^atiya, 
and The Anuglta. 

Translated by KashinXth Trimbak Telang. 8vo, cloth, 
\os. 6d. 

The earliest philosophical and religious poem of India. It has been 
paraphrased in Arnold's 'Song Celestial.' 

Vol. X. The Dhammapada, 

Translated from Pali by F. Max Muller ; and 

The Sutta-Nipata, 
Translated from Pali by V. Fausbo'll ; being Canonical Books 
of the Buddhists. 8vo, cloth, 10s. 6d. 

The Dhammapada contains the quintessence of Buddhist morality. 
The Sutia-Nipdla gives the authentic leaching of Buddha on some 
of the fundamental principles of religion. 
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8vo, cloth, 1 2j. 6d. 
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8vo, cloth, 1 or. 6d. 

The Vinaya Texts give for the first time a translation of the moral 
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Vol. XIV. The Sacred Laws of the Aryas, 

As taught in the Schools of Apastamba, Gautama, VasishMa, 
and BaudMyana. Translated by Georg Buhler. Part II. 
Vdsish/iia and Baudhayana. 8vo, cloth, 10;. 6d. 

Vol. xv. The Upanishads. 

Translated by F. Max Muller. Part II. The Ka/Aa-upanishad, 
The Mu/tt/aka-upanishad, The Taittiriyaka-upanishad, The 
Bnhadaranyaka-upanishad, The .Svetlfvatara-upanishad, The 
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8vo, cloth, 1 Of. 6d. 
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The Texts of Confucianism. Translated by James Legge. 
Part II. The Yi King. 8vo, cloth, 10s. 6d. 
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Translated by H. Keen. 8vo, cloth, 1 2s. 6d. 

' The Lotus of the true Law' a canonical book of the Northern 
Buddhists, translated from Sanskrit. There is a Chinese transla- 
tion of this book which was finished as early as the year 286 A.D. 
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Part II. Gobhila, Hirawyakerin, Apastamba. Translated by 
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INTRODUCTION. 

The present volume completes the exposition of the 
Agni^ayana, or construction of the sacred Fire-altar. 
Whilst to the general reader the section of the Brahmawa 
treating of this ceremony, and extending over no less than 
five of its fourteen k&ndas — or rather more than one-third 
of the whole — will probably appear the least inviting part 
of the work, a special interest attaches to this ceremony, 
and the dogmatic explanation of its details, for the student 
of Indian antiquity. The complicated ritual of the Fire- 
altar, as has been pointed out before 1 , does not seem to 
have formed part of the original sacrificial system, but was 
probably developed independently of it, and incorporated 
with it at a comparatively recent period. There seems, 
indeed, some reason to believe that it was elaborated with 
a definite object in view, viz. that of making the external 
rites and ceremonies of the sacrificial cult the practical 
devotional expression of certain dominant speculative 
theories of the time. As a matter of fact, the dogmatic 
exposition of no other part of the sacrificial ceremonial 
reflects so fully and so faithfully as that of the Agni£ayana 
those cosmogonic and theosophic theories which form 
a characteristic feature of the Brahma/za period. In the 
present work, that section commences with a cosmogonic 
account so elaborate as is hardly to be met with anywhere 
else in the Brahmawa literature ; and throughout the 
course of performance the symbolic import of its details is 

1 See part i, introduction, p. xxxi. 
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explained here, as in other Brahmawas, on the lines of those 
cosmogonic speculations. 

When, towards the close of the period represented by the 
Vedic hymns, inquiring minds began to look beyond the 
elemental gods of the traditional belief for some ulterior 
source of mundane life and existence, the conception of 
a supreme, primordial being, the creator of the universe, 
became the favourite topic of speculation. We accordingly 
find different poets of that age singing of this uncreate 
being under different names, — they call him Vijvakarman, 
the 'All-worker'; or Hira«yagarbha, the ' golden Embryo' ; 
or Purusha, the ' Person ' ; or Ka, the ' Who ? ' ; or the 
heavenly Gandharva Vijvavasu, 'All-wealth ' ; or Pra^apati, 
the ' Lord of Creatures.' Or they have recourse to a some- 
what older figure of the Pantheon, likewise of abstract 
conception, and call him Brahmanaspati 1 , the Lord of 
prayer or devotion ; a figure which would naturally 
commend itself to the priestly mind, and which, indeed, in 
a later phase of Hindu religion, came to supply not only 
the name of the abstract, impersonal form of the deity, the 
world-spirit, but also that of the first of its three personal 
forms, the creator of the Hindu triad. Amongst these and 
other names by which the supreme deity is thus designated 
in the philosophic hymns of the Rik and Atharva-veda,the 
name of Pra^apati, the Lord of Creatures or generation, 
plays a very important part in the immediately succeeding 
period of literature, viz. that of the Brahmanas. 

In the so-called Purusha-hymn (.# zg-veda X, 90), in which 
the supreme spirit is conceived of as the Person or Man 
(Purusha), born in the beginning, and consisting of ' what- 
soever hath been and whatsoever shall be,' the creation of 
the visible and invisible universe is represented as originating 
from an 'all-offered ' sacrifice 2 (ya^wa) in which the Purusha 
himself forms the offering-material (havis), or, as one might 



1 Cf. ^ig-veda X, 21, 2. 

' That is to say, a sacrifice at which not only portions of the sacrificial dish, 
or the victim, are offered op to the deities, but where every single part of it is 
offered. 
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say, the victim. In this primeval — or rather timeless, 
because ever-proceeding — sacrifice, Time itself, in the shape 
of its unit, the Year, is made to take its part, inasmuch as 
the three seasons, spring, summer, and autumn, of which it 
consists, constitute the ghee, the offering-fuel, and the 
oblation respectively. These speculations may be said to 
have formed the foundation on which the theory of the 
sacrifice, as propounded in the Brahmauas, has been reared. 
Pra^apati, who here takes the place of the Purusha, the 
world-man, or all-embracing Personality, is offered up anew 
in every sacrifice ; and inasmuch as the very dismember- 
ment of the Lord of Creatures, which took place at that 
archetypal sacrifice, was in itself the creation of the universe, 
so every sacrifice is also a repetition of that first creative 
act. Thus the periodical sacrifice is nothing else than a 
microcosmic representation of the ever-proceeding destruc- 
tion and renewal of all cosmic life and matter. The theo- 
logians of the Brahmawas go, however, an important step 
further by identifying the performer, or patron, of the 
sacrifice — the Sacrificer — with Pra^apati ; and it is this 
identification which may perhaps furnish us with a clue to 
the reason why the authors of the Brahmawas came to fix 
upon ' Pra^apati ' as the name of the supreme spirit. The 
name ' Lord of Creatures ' is, no doubt, in itself a perfectly 
appropriate one for the author of all creation and generation ; 
but seeing that the peculiar doctrine of the Purusha-sukta 
imparted such a decisive direction to subsequent dogmatic 
speculation, it might seem rather strange that the name 
there chosen to designate the supreme being should have 
been discarded, only to be employed occasionally, and then 
mostly with a somewhat different application 1 . On the 
other hand, the term ' Pra^apati ' was manifestly a 



1 In its original sense it occurs at the beginning 6f the AgniAayana section, 
VI, i, t, 2-s, in connection with what might almost be regarded as an exposi- 
tion of the Purusha-sukta. The seven original purushas ont of which the 
Purusha comes to be compacted, are apparently intended to account for the 
existence of the seven A'tshis (explained in the Brahmanas as representing the 
vital airs) prior to the creation of the one Purusha. It would seem that they 
themselves previously composed the as yet uncorporeal Purusha. 
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singularly convenient one for the identification of the 
Sacrificer with the supreme ' Lord of Creatures ' ; for, 
doubtless, men who could afford to have great and costly 
sacrifices, such as those of the .Srauta ceremonial, performed 
for them — if they were not themselves Brahmans, in which 
case the term might not be inappropriate either — would 
almost invariably be ' Lords of Creatures,' i.e. rulers of men 
and possessors of cattle, whether they were mighty kings, 
or petty rulers, or landed proprietors, or chiefs of clans. It 
may be remarked, in this respect, that there is in the 
language of the Brahma#as a constant play on the word 
' pra^a ' (progenies), which in one place means ' creature ' in 
general, whilst in another it has the sense of 'people, 
subjects,' and in yet another the even more restricted one 
of ' offspring or family.' 

How far this identification of the human Sacrificer with 
the divine Pra^apati goes back, and whether, when first 
adopted, it was applied at once to the whole of the sacrificial 
system, or whether it rather originated with a certain 
restricted group of ritualists in connection with some 
limited portion of the ceremonial such as the Agni£ayana, 
and became subsequently part and parcel of the sacrificial 
theory, it would probably not be easy to determine. As 
regards the symbolic connection of the Sacrificer himself 
with the sacrifice, there can at any rate be no doubt that it 
was an essential and an intimate one from the very beginning 
of the sacrificial practice. When a man offers to the gods 
their favourite food, it is in order to please them and to 
gain some special object of his own, — either to make them 
strong and inclined for fighting his battles, and to secure 
their help for some undertaking' of his or against some 
danger by which he is threatened ; or to deprecate their 
wrath at some offence he knows or fancies he has committed 
against them ; or to thank them for past favours, with an 
eye, it may be, to new and still greater favours to come. 
Gradually, however, the connection becomes a subtler and 
more mystic one ; the notion of substitution enters into the 
sacrifice : it is in lieu of his own self that man makes the 
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offering. This notion is a familiar one to the theologians 
of the Brahmawas, either in the sense that the oblation is 
sent up to the gods in order to prepare the way for the 
Sacrificer, and secure a place for him in heaven ; or in the 
sense that along with the burnt-offering the human body 
of the Sacrificer is mystically consumed, and a new, divine 
body prepared to serve him in the celestial abodes. Inti- 
mately connected with this latter notion we find another, 
introduced rather vaguely, which makes the sacrifice a 
mystic union in which the Sacrificer generates from out of 
the Vedi (f.), or altar-ground, his future, divine self. In 
this respect Agni, the offering-fire, also appears as the 
mate of Vedi 1 ; but it will be seen that Agni himself is 
but another form of the divine and the human Pra^apati. 

With the introduction of the Pra^apati theory into the 
sacrificial metaphysics, theological speculation takes a higher 
flight, developing features not unlike, in some respects, to 
those of Gnostic philosophy. From a mere act of piety, 
and of practical, if mystic, significance to the person, or 
persons, immediately concerned, the sacrifice — in the esoteric 
view of the metaphysician, at least — becomes an event of 
cosmic significance. By offering up his own self in sacrifice, 
Pra^apati becomes dismembered ; and all those separated 
limbs and faculties of his come to form the universe, — all 
that exists, from the gods and Asuras (the children of 
Father Pragapati) down to the worm, the blade of grass, 
and the smallest particle of inert matter. It requires 
a new, and ever new, sacrifice to build the dismembered 
Lord of Creatures up again, and restore him so as to enable 
him to offer himself up again and again, and renew the 
universe, and thus keep up the uninterrupted revolution of 
time and matter. The idea of the dismembered Pra^apati, 
and of this or that sacrificial act being required to complete 
and replenish him, occurs throughout the lucubrations of 
the Brahmawas ; but in the exposition of the ordinary 
forms of sacrifice, this element can hardly be considered as 

* See I, 2, 3, 15-16. From the woman Vedi (otherwise representing the 
earth) creatures generally are produced ; cf. Ill, 5, I, II. 

[43] b 
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one of vital importance ; whilst in the Agni^ayana, on the 
contrary, it is of the very essence of the whole performance. 
Indeed, it seems to me by no means unlikely that the 
Purusha-Pra^-apati dogma was first practically developed 
in connection with the ceremony of the Fire-altar 1 , and 
that, along with the admission of the latter into the regular 
sacrificial ceremonial, it was worked into the sacrificial 
theory generally. In the Agni^ayana section (KaWas 
VI-X), as has already been stated 2 , S&nd\\y& is referred 
to as the chief authority in doctrinal matters, whilst in the 
remaining portions of the Brahmawa, that place of honour 
is assigned to Ya^-»avalkya. Now, it may be worthy of 
notice, in connection with this question of the Pra^apati 
dogma, that in the list of successive teachers 3 appended to 
the Agni^ayana section, the transmission of the sacrificial 
science — or rather of the science of the Fire-altar, for the 
list can only refer to that section — is traced from .Sarafilya 
upwards to Tura Kavasheya, who is stated to have received 
it from Pra^apati ; the Lord of Creatures, on his part, 
having received it from the (impersonal) Brahman. Does 
not this look almost like a distinct avowal of ,Sa«*/ilya and 
his spiritual predecessors being answerable for having 
introduced the doctrine of the identity of Pra^apati and the 
sacrifice into the sacrificial philosophy ? If such be the 
case, the adaptation of this theory to the dogmatic ex- 
planation of the other parts of the ceremonial, as far as the 
•Satapatha-Brahmawa is concerned, might be supposed to 
have been carried out about the time of Saw^ivt-putra, 
when the union of the two lines of teachers seems to have 
taken place *. But seeing that the tenth Ka«da, called the 
Mystery, or secret doctrine, of the Fire-altar, was apparently 
not at first included in the sacrificial canon of the Va^a- 

1 VI, i, 2, 3i, 'This performance (of the AgnUayana) assuredly belongs to 
Pra^apatl, for it is Prag&pati he undertakes (to construct) by this performance.' 

* Part i, introduction, p. xxxi. 

' For this V&msa., as well as that appended to the last book of the Brahmawa, 
see ibid. p. xxxiii, note i. 

4 Ibid. p. xxxiv ; Max Miillcr, History of Ancient Sanskrit Literature, 
P- 437- 
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saneyins', the mystic speculations in which that section so 
freely indulges would seem to have been left apart from 
the regular canon, along with other floating material which 
was not considered suitable for practical purposes, or 
indispensable for an intelligent appreciation of the hidden 
import of the sacrificial rites. 

Once granted that the real purport of all sacrificial per- 
formances is the restoration of the dismembered Lord of 
Creatures, and the reconstruction of the All, it cannot be 
denied that, of all ceremonial observances, the building of 
the great Fire-altar was the one most admirably adapted 
for this grand symbolic purpose. The very magnitude of 
the structure ; — nay, its practically illimitable extent *, 
coupled with the immense number of single objects — 
mostly bricks of various kinds— of which it is composed, 
cannot but offer sufficiently favourable conditions for con- 
triving what might fairly pass for a miniature representation 
of at least the visible universe. The very name ' Agni,' by 
which the Fire-altar is invariably designated, indicates from 
the very outset an identification of cardinal importance — 
that of Pra^apati with Agni, the god of fire, and the sacri- 
fice. It is a natural enough identification ; for, as Pra^apati 
is the arch-sacrificer, so Agni is the divine sacrificer, the 
priest of the sacrifice. Hence the constantly occurring 
triad — Pra^apati, Agni, and (the human) Sacrificer. The 
identity of the altar and the sacred fire which is ultimately 
to be placed thereon is throughout insisted upon. Side by 
side with the forming and baking of the bricks for the altar 
takes place the process of shaping and baking the fire-pan 
(ukha). During the year over which the building of the 
altar is spread, the sacred fire is carried about in the pan by 
the Sacrificer for a certain time each day. In the same way 
as the layers of the altar are arranged so as to represent 
earth, air, and heaven, so the fire-pan is fashioned in such 
a way as to be a miniature copy of the three worlds 3 . But, 
while this identity is never lost sight of, it is not an absolute 

1 Ibid. p. xxxii. ' See X, 1, 3, 17-18 ; a, 4, 1 seqq.; 4, 3, 5-8. 

' VI, {, 1, 1 seq.; VII, I, 3,7-9. 

b2 
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one, but rather one which seems to hold good only for this 
special sacrificial performance. Though it may be that we 
have to look upon this identification as a serious attempt to 
raise Agni, the divine priest, to the position of a supreme 
deity, the creator of the universe, such a design seems 
nowhere to be expressed in clear and unmistakeable terms. 
Nor are the relations between the two deities always 
defined consistently. Pra^pati is the god above all other 
gods ; he is the thirty-fourth god, and includes all the gods 
(which Agni does likewise) ; he is the three worlds as well 
as the fourth world beyond them *. Whilst, thus, he is the 
universe, Agni is the child of the universe, the (cosmic) 
waters being the womb from which he springs 2 . Whence 
a lotus-leaf is placed at the bottom of the fire-altar to 
represent the waters and the womb from which Agni- 
Pra^apati and the human Sacrificer are to be born. Agni 
is both the father and the son of Pra^apati : ' inasmuch as 
Pra^apati created Agni, he is Agni's father ; and inasmuch 
as Agni restored him, Agni is his father V Yet the two 
are separate ; for Pra^apati covets Agni's forms, — forms 
(such as Lana, the lord ; Mahan DevaA, the great god ; 
Parupati, the lord of beasts) which are indeed desirable 
enough for a supreme Lord of Creatures to possess, and 
which might well induce Pragapati to take up Agni within 
his own self. Though, in accordance with an older con- 
ception, Agni is still the light or regent of the earth, as 
Vayu, the wind, is that of the air, and the sun that of the 
heavens ; it is now explained that really these are but three 
forms of the one Agni, — that Agni's splendour in heaven is 
Aditya, that in the air Vayu, and that on earth the (sacri- 
ficial) fire *. When Pra^apati is dismembered, Agni takes 
unto himself the escaping fiery spirit of the god ; and when 
he is set up again, Agni becomes the right arm, as Indra 
becomes the left one, of the Lord of Creatures. Upon the 
whole, however, the peculiar relations between the two 
gods may perhaps be defined best in accordance with the 

1 iv, 6. i, 4. • VI, 8, a, 4-6. 

• VI, 1, 2, 26. « VI, 7, 4 , 4; VII, 1, 1, M-33. 
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passage already referred to : — Agni is created by Pragapati, 
and he subsequently restores Pra^ipati by giving up his 
own body (the fire-altar) to build up anew the dismembered 
Lord of Creatures, and by entering into him with his own 
fiery spirit, — ' whence, while being Pragapati, they yet call 
him Agni.' 

The shape adopted for the altar is that of some large 
bird — probably an eagle or a falcon — flying towards the 
east, the gate of heaven. Not that this is the form in which 
Pra^apati is invariably conceived. On the contrary, he is 
frequently imagined in the form of a man, and symbolic 
features are often applied to him which could only fit, or 
would best fit, a human body. But, being the embodiment of 
all things, Pragapati naturally possesses all forms ; whence 
the shape of a four-footed animal is likewise occasionally 
applied to the altar 1 . It was, doubtless, both traditional 
imagery and practical considerations which told in favour of 
the shape actually chosen. Pragapati is the sacrifice and 
the food of the gods 2 ; and Soma, the drink of immortality 
and at the same time the Moon, is the divine food or 
offering Km i£oxjjv, the uttamaw havis 9 , or paramahuti 4 , 
or supreme oblation: hence Pra^apati is Soma 8 . But 
Soma was brought down from heaven by the bird-shaped 
Gayatri ; and the sacrifice itself is fashioned like a bird e . 
In one passage 7 , certain authorities are referred to as making 
the altar (Agni) take the form of a bird in order to carry 
the Sacrificer to heaven ; but the author himself there 
insists dogmatically on the traditional connection of the 
altar with Pragapati : that it was by assuming that form 
that the vital airs became Pra^apati 8 ; and that in that 

1 See, for instance, VIII, I, 4, 3. * V, 1, 1, 2. 

» tffg-veda IX, 107, 1. • Sat. Br. VI, 6, 3, J. 

* See, for instance, VI, a, 2, 16 ; X, 4, 2, 1. 

* IV, 1, a, 25. * VI, i, 2, 36 ; cf. XI, 4, 1, 16. 

* This can only refer to the cosmological statement at the beginning of the 
tame Kamfo, where the seven Xiaina, or vital airs, are said to have combined to 
form the bird-shaped Purosha or Pra^apati. Though nothing is said there 
of their having themselves been shaped like birds, this might perhaps be inferred 
from the use of the term ' pnrusha ' with reference to them. In the Purusha- 
sukta nothing whatever is said of a birdlike form, either in regard to the /'ishis, 

*>3 



Digitized byCjOOQlC 



XXU SATAPATHA-BRAHMANA. 

form he created the gods who, on their part, became 
immortal by assuming the birdlike form — and apparently 
flying up to heaven, which would seem to imply that the 
Sacrificer himself is to fly up to heaven in form of the 
bird-shaped altar, there to become immortal. It is not, 
however, only with the Moon, amongst heavenly luminaries, 
that Pra^apatt is identified, but also with the Sun ; for the 
latter, as we have seen, is but one of the three forms of Agni, 
and the fire on the great altar is itself the Sun l ; whilst the 
notion of the sun being fashioned like a bird flying through 
space is not an unfamiliar one to the poets of the Vedic 
age. More familiar, however, to the authors of the Brah- 
mawas, as it is more in keeping with the mystic origin of 
Pra^apati, is the identification of the latter, not with the 
solar orb itself, but with the man (purusha) in the sun, the 
real shedder of light and life. This gold man plays an 
important part in the speculations of the Agnirahasya 2 , 
where he is represented as identical with the man (purusha) 
in the (right) eye — the individualised Purusha, as it were ; 
whilst his counterpart in the Fire-altar is the solid gold man 
(purusha) laid down, below the centre of the first layer, on 
a gold plate, representing the sun, lying itself on the lotus- 
leaf already referred to as the womb whence Agni springs. 
And this gold man in the altar, then, is no other than 
Agni-Pra^apati and the Sacrificer : above him — in the first, 
third, and fifth layers — lie the three naturally-perforated , 
bricks, representing the three worlds through which he 
will have to pass on his way to the fourth, invisible, world, 
the realm of immortal life. We thus meet here again with the 
hallowed, old name of the Lord of Being, only to be made 
use of for new mystic combinations. 

As the personified totality of all being, Pra^apati, how- 
ever, not only represents the phenomena and aspects of 
space, but also those of time, — he is Father Time. But 
just as, in the material process of building up the Fire-altar, 
the infinite dimensions of space require to be reduced to 

or the Purusha ; the latter being, on the contrary, imagined in the form of 
a gigantic man. 
' VI, i, a, ao; 3, 1, 15. » X, 5. a, 1 seqq. 
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finite proportions, so, in regard to time, the year, as the 
lowest complete revolution of time, is taken to represent 
the Lord of Creation : — he is Father Year ; and accordingly 
Agni, the Fire-altar, takes a full year to complete. And, 
in the same way, Agni, the sacrificial fire, from the time of 
his being generated in the fire-pan, as the womb, requires 
to be carried about by the Sacrificer for a whole year, to 
be matured by him before the child Agni can be born and 
placed on the Fire-altar. The reason why the Sacrificer 
must do so is, of course, that Agni, being the child of the 
universe — that is of Pra^apati and the Sacrificer, — the latter, 
at the time when the fire is kindled in the fire-pan, has, as it 
were, to take Agni within his own self 1 , and has afterwards 
to produce him from out of his own self when mature. 

But whilst, in regard to Agni-Pra^apati, the year during 
which the altar is erected represents the infinitude of time, 
to the mortal Sacrificer it will not be so until he shall have 
departed this life ; and, as a rule, he would probably not be 
anxious there and then to end his earthly career. Nor is 
such [an effort of renunciation demanded of him, but, on 
the contrary, the sacrificial theory holds out to the pious 
performer of this holy ceremony the prospect of his living 
up to the full extent of the perfect man's life, a hundred 
years ; this term of years being thus recognised as another 
unit of time, so to speak, viz. that of a complete lifetime. 
Yet, be it sooner or be it later, the life of every creature 
comes to an end ; and since time works its havoc on all 
material existence, and carries off generation after genera- 
tion, the Supreme Lord of generation, Father Time, as he 
is the giver of all life, so he is likewise that ender of all 
things — Death. And so the Sacrificer, as the human 
counterpart of the Lord of Creatures, with the end of his 
present life, becomes himself Death, — Death ceases to have 
power over him, and he is for ever removed from the life of 
material existence, trouble, and illusion, to the realms of 
light and everlasting bliss. 



' VII, 4, i, i. 
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And here we get the Supreme Lord in his last aspect ; 
nay, his one true and real aspect, in which the Sacrificer 
will himself come to share, — that of pure intellectuality, 
pure spirituality, — he is Mind : such is the ultimate source 
of being, the one Self, the Purusha, the Brahman. The 
author of the Mystery of Agni attempts to reveal the 
process of evolution by which this one true Self, through 
sacrifice carried on by means of the Arka-fires of his own 
innate fervour and devotion, comes to manifest himself in 
the material universe; and — as the sum total of the 
wisdom of S&ndilya. — he urges upon the searcher after truth 
to meditate on that Self, made up of intelligence, and 
endowed with a body of spirit, a form of light, and an 
etherial nature, . . . holding sway over all the regions and 
pervading this All, being itself speechless and devoid of 
mental affects ; — and bids him believe that ' even as a grain 
of rice, or the smallest granule of millet, so is the golden 
Purusha in the heart; even as a smokeless light, it is 
greater than the sky, greater than the ether, greater than 
the earth, greater than all existing things ; that Self of the 
spirit is my Self: on passing away from hence I shall 
obtain that Self. And, verily, whosoever has this trust, for 
him there is no uncertainty.' 

As the practical application of the Agni-Pra^apati mys- 
tery to the sacrificial ritual consists mainly in the erection 
of the Fire-altar and the ceremonies connected with the fire- 
pan, which fell almost entirely within the province of the 
Adhvaryu priest, it is naturally in his text-books, in the 
Ya.gw-veda, that the mystic theory has become fully 
elaborated. Yet, though the two other classes of priests, 
the Hotrt's and Udgatr/s ', take, upon the whole, a com- 
paratively subsidiary part in the year's performance sym- 
bolising the reconstruction of the Lord of Creatures, they 
have found another solemn opportunity, subsequently to 
the completion of the Fire-altar, for making up for any 

' They take part, however, in such ceremonies as the doing homage to the 
completed Fire-altar by means of the Parimads ; cf. p. 288, note a of this 
volume. 
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shortcomings in this respect, viz. the Mahavrata, or 
Great Rite. 

The brick altar, when complete, might apparently be 
used at once for any kind of Soma-sacrifice 1 ; but whether, 
if this were to be merely a one-day performance, it might 
be made a Mahavrata day (in which case it must be an 
Agnishfoma), seems somewhat doubtful *. As a rule, 
however, at any rate, the Mahavrata was performed in 
connection, not with an ekaha or ahtna, but with a sacrificial 
session (sattra) ; and since sacrificial sessions, it would seem, 
could only be undertaken by Brahmans who would at the 
same time be the Sacrificers — or rather Grthapatis (masters 
of the house or householders) as the Sattrins are called — 
and their own officiating priests, the Mahavrata would thus 
generally, if not invariably, be reserved for Brahmans 3 . 
Indeed, in our Br&hma«a (IX, 5, 2, 12-13) the rule is laid 
down that no one may officiate for another person at the 
Agni^ayana, the Mahavrata (saman), and the Mahad 
Uktham ; and dire consequences are predicted in the case 
of any one who does so ; — ' for, indeed, these (rites) are his 
divine, immortal body; and he who performs them for 
another person, makes over to another his divine body, and 
a withered trunk is all that remains.' And, though other 
authorities are then referred to who merely prescribe, as 
a penance for those who have officiated at these ceremonies 
for others, that they should either perform them for them- 
selves or cause others to perform them again, the author 

1 Our Brahmana, X, 2, 5, 16, says that, if a man cannot press Soma for 
a year, he should perform the Vifvajit Atiratra with all the Pn'shMas, and at 
that performance he should give away all his property. These, however, were 
doubtless by no means the only alternatives. 

* See, however, Sayana on Ait. Ar. V, 1, 1, I, where it is distinctly stated 
that the Mahavrata may either be performed as an Ekaha, or as part of either 
an Ahlna, or a Sattra.— Katyayana, XVI, 1, a, lays down the rule that (though 
the building of an altar is not a necessary condition for the performance of 
a Soma-sacrifice) it is indispensable in the case of a Soma-sacrifice performed 
with the Mahavrata. 

9 That is to say, as Sacrificers. Persons of other castes of course took part in 
the proceedings of this day. In the various accounts of these proceedings, 
no alternative ceremonies seem anywhere referred to in case the Sacrificers 
themselves belong to different castes. 
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adheres to his opinion that there is no atonement for such 
an offence. There can be no doubt, however, that the 
Agni^ayana, at any rate, was not restricted to the Brah- 
ma«ical order * ; and this passage, if it does not merely 
record a former sacrificial practice, has probably to be 
understood in the sense that one must not officiate for 
another at an Agni£ayana which is to be followed by a 
Soma-sacrifice with the Mahavrata. If the Sattra performed 
was one of the shortest kind, viz. a Dvadaraha, or twelve 
days' performance — consisting of a Dararatra, preceded 
and followed by an Atiratra — the Mahavrata was inserted, 
it would seem, between the Dararatra and the final Atiratra. 
Usually, however, the Sattra, like the Agni£ayana, lasted 
a full year ; the favourite form being the ' Gavam ayanam,' 
arranged, in accordance with the progress of the sun, in two 
halves, an ascending and a descending one, divided by 
a central day, the Vishuvat. The Mahavrata was per- 
formed on the last day but one of the year, the day before 
the final Atiratra, being itself preceded (as it was in the 
case of the Dvad&sraha) by a Dararatra, or ten days' per- 
formance. Now, the chief feature of the Mahavrata day 
is the chanting, — in connection with a special cup of Soma- 
juice, the Mahavratiya-graha — of the Mahavrata-saman *, 
as the HotWs Pr*'sh/Aa-stotra at the midday service ; this 
chant being followed by the recitation of the Mahad Uk- 
tham 8 ,or Great Litany, by the Hotr*. The special feature, 
however, of these two ceremonies, which recalls the mystic 
Agni-Pra^apati doctrine, is the supposed birdlike form of 
both the chant and the litany. The Lord of Creatures, as 
the embodiment of all things, also represents the 'trayl 
vidya,' or sacred threefold science, the Veda. Accordingly, 
the Stomas (hymn-forms) of the single Samans (chanted 

1 See, for instance, SaX. Br. VI, 6, 3, 12-15, where directions are given as to 
certain alternatives of performance at the initiation ceremony in case the Sacri- 
ficer is either a Kshatriya, or a Purohita, or any other person. The ceremonies 
connected with the- consecration of the Sacrificer (IX, 3, 4, 1 seqq.) point 
chiefly to a king. 

* See p. 283, note 5 of the present volume. 

* See notes to pp. 110-113 of this volume. 
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verses) composing the Stotra or hymn of praise (the 
Mahavrata-saman), on the one hand, and the verses and 
metres of the recited litany, on the other, are so arranged 
and explained as to make up the different parts of a bird's 
body. It need scarcely be remarked that, whilst in the 
case of the altar the task of bringing out at least a rough 
resemblance to a flying bird offered no great difficulties, it 
is altogether beyond the capabilities of vocal performances 
such as the chant and the recitation of hymns and detached 
verses. But the very fact that this symbolism is only 
a matter of definition and make-believe, makes it all the 
more characteristic of the great hold which the Pra^apati 
theory had gained upon the sacerdotal mind. 

The question as to whether these compositions them- 
selves might seem to show any signs of comparatively 
recent introduction of this symbolism requires further investi- 
gation before it can be answered. Of the Mahavrata-saman 
we have virtually a single version, with only indications of 
certain substitutions which may be made in the choice of 
texts and tunes ; the parts of the bird's body represented 
by the single Samans being in the order — head, right wing, 
left wing, tail, and trunk. Of the Mahad Uktham, on the 
other hand, we possess two different versions, those of the 
Aitareya and the Sankhayana schools of ^zg-veda theo- 
logians. Both of them start with the hymns representing 
the trunk of the bird ; but otherwise there is so marked 
a difference between them, both as to arrangement and the 
choice of verses and hymns, that it seems pretty clear that, 
whilst there must have existed already a certain traditional 
form of the litany when these two schools separated, it was 
not yet of a sufficiently settled character to prevent such 
serious discrepancies to arise as those exhibited by the two 
rituals. This point being, however, of too technical a nature 
to be entered upon in this place, its further investigation 
must be reserved for some other opportunity. 



Digitized byCjOOQlC 



Digitized by 



Google 



DATAPATH A-BRAHMAiVA. 

EIGHTH KkNDK. 



THE BUILDING OF THE SACRED FIRE-ALTAR 

(continued). 




THE CONSTRUCTION OF THE FIRST LAY 
(continued). 

First Adhyaya. First BrAhmawa 

i. He lays down the ¥rkna.hhrix.a.h (breath- 
holders) ' : now, the Prawabhrzta^ being the vital 

1 The construction of the first of the five layers of the altar 
which, as far as the special bricks are concerned, is now nearing 
its completion, may be briefly recapitulated here. The altar (agni) 
is constructed in the form of a bird, the body (atman) of which 
consists of a square, usually measuring four man's lengths, or forty 
feet (Indian=c. i© ft. Engl.) on each side. The ground of the 
' body ' having been ploughed, watered, and sown with seeds of all 
kinds of herbs, a square mound, the so-called uttaravedi, measuring 
a yuga (yoke— 7 ft Ind.) on each side, is thrown up in the middle 
of the ' body,' and the whole of the latter then made level with it. 
In the centre of the ' body ' thus raised, where the two ' spines ' — 
connecting the middle of each of the four sides of the square with 
that of the opposite side — meet, the priest puts down a lotus-leaf, 
and thereon the gold plate (a symbol of the sun) which the Sacrificer 
wore round his neck during the time of initiation. On this plate 
he then lays a small gold figure of a man (representing Agni-Pra- 
^apati, as well as the Sacrificer himself), so as to lie on his back 
with the head towards the east; and beside him he places two 
offering-spoons, one on each side, filled with ghee and sour curds 

*] [43] B 
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airs, it is the vital airs he thereby bestows upon 
(Agni). He lays them down in the first layer ; — 
that which is the first layer is the forepart (ground- 
part) of Agni : it is thus in front that he puts (into 
Agni) the vital airs, whence there are (in creatures) 
these (orifices of the) vital airs in front. 

respectively. Upon the man he then places a brick with naturally- 
formed holes in it (or a porous stone), a so-called Svayam-atr*»»£ 
(self-perforated one), of which there are three in the altar, viz. in 
the centre of the first, third, and fifth layers, supposed to represent 
the earth, air, and sky respectively, and by their holes to allow the 
Sacrificer (in effigy) to breathe, and ultimately to pass through on 
his way to the eternal abodes. On this stone he lays down a plant 
of durvi grass — with the root lying on the brick, and the twigs 
hanging down — meant to represent vegetation on earth, and food 
for the Sacrificer. Thereupon he puts down in front (east) of the 
central stone, on the ' spine,' a Dviyaf us brick ; in front of that, on 
both sides of the spine, two Reta^si*; then in front of them, one 
Vuva^yotis; then again two Ittta.vy&A; and finally the Asha- 
dhi, representing the Sacrificer's consecrated consort. These 
bricks, each of which is a pada (foot, Ind.) square, occupy nearly 
one-third of the line from the centre to the middle of the front side 
of the 'body' of the altar. South and north of the Ashadid, 
leaving the space of two bricks, he places a live tortoise, facing the 
gold man, and a wooden mortar and pestle respectively. On the 
mortar he places the ukha, or fire-pan, filled with sand and milk; 
and thereon the heads of the five victims, after chips of gold have 
been thrust into their mouths, nostrils, eyes, and ears. At each of 
the four ends of the two ' spines' he then puts down five ApasyaA 
bricks, the middle one lying on the spine itself, with two on each 
side of it. The last set of five bricks, those laid down at the north 
(or left) end of the 'cross-spine,' are also called .OandasySA by the 
Brahmawa. He now proceeds to lay down the Pra«abhr/'ta>4, 
meant to represent the orifices of the vital airs, in five sets of ten 
bricks each. The first four sets are placed on the four diagonals 
connecting the centre with the four corners of the body of the altar, 
beginning from the corner (? or, according to some, optionally from 
the centre), in the order S.E, N.W., S.W., N.E. ; the fifth set being 
then laid down round the central stone at the distance (or, on the 
range) of the reta^sii bricks. See the diagram at p. 17. 
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2. He lays them down by ten and ten, for there 
are ten vital airs ; and even though ' ten-ten ' may 
mean many times, here they mean only ten. Five 
times he puts on ten (bricks) each time; for it is 
those five (kinds of sacrificial) animals he bestows, 
and there are ten vital airs in each animal : upon 
all of them he thus bestows the vital airs. He lays 
down (the bricks) so as not to be separated from 
the animals : he thus bestows vital airs not sepa- 
rated from the animals. He lays them down on 
every side : on every side he thus bestows on them 
(orifices of) the vital airs. 

3. And again why he lays down the Pra#abhrzta^. 
From Pra^apati, when relaxed (by producing crea- 
tures), the vital airs departed. To them, having 
become deities, he spake, ' Come ye to me, return 
ye unto me that wherewith ye have gone out of 
me ! ' — ' Well then, create thou that food which we 
will await here looking on ! ' — ' Well then, let us both 
create!' — 'So be it!' — So both the final airs and Pra- 
^apati created that food, these Prarcabhrz't (bricks). 

4. In front (of the altar) he lays down (ten bricks 1 , — 
the first) with (Va,f. S. XIII, 54), 'This one in 
front, the Existent,' — in front, doubtless, is Agni ; 
and as to why he speaks of him (as being) ' in front,' 
it is because they take out the fire (from the Gar- 
hapatya) towards the front, and attend on Agni 
towards the front 2 . And as to why he says ' the 

1 Whilst standing in front (east) of the altar, he puts down the 
first set of ten bricks on the line from the south-west corner (or 
right shoulder) of the altar towards the centre. The formulas with 
which each set of ten bricks are deposited are spread over three 
paragraphs, the first of which gives that of the first brick, the second 
those for two to eight, the third for the last two. 

* Viz. in taking out the fire from the Garhapatya and transferring 

B 2 
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existent (bhuva),' Agni is indeed the existent, for it 
is through Agni that everything exists (bhu) here. 
Agni, indeed, having become the breath, remained 
in front 1 : it is that very form 2 he now bestows 
(on Agni). 

5. [The others with], 'His, the Existent's son, 
the Breath,' — from out of that form, fire, he (Pra- 
^apati) fashioned the breath; — 'Spring, the son of 
the breath,' — from out of the breath he fashioned 
the spring-season 3 ; — 'The Gayatri, the daughter 
of the Spring,' — from out of the spring-season he 
fashioned the Gayatri metre; — 'From the Gayatri 
the Gayatra,' — from out of the Gayatri metre he 
fashioned the Gayatra 4 hymn-tune; — 'From the 
Gayatra the Up&tnsu,' — from out of the Gayatra 
hymn -tune he fashioned the Upa»wu-graha 6 ; — 



it to the Ahavanfya, as well as in approaching the sacrificial fire for 
offerings. It should also be borne in mind that the altar (agni) is 
built in form of an eagle flying towards the east, or front. 

1 See VII, 5, 1, 7, ' The breath is taken in from the front back- 
wards.' — In the text ' prano hagnir bhutva purastat tasthau,' I take 
' prana^ ' to be the predicate. 

* At VII, 4, 1, 16, the vital air is called Pra^apati's (Agni's) 
pleasing form (or part). 

s For a similar connection of the East with the Gayatri, the 
Rathantara, the Trivr/t, the Spring, and the Brahman (priesthood) 
see V, 4, 1, 3, (part iii, p. 91). 

4 The Gayatra-saman is the simplest, and by far the most 
common of all hymn-tunes. It is especially used in connection 
with the trivr;'t-stoma, or nine-versed hymn, and is invariably em- 
ployed for the Bahishpavamdna-stotra. It is also the tune of the 
first triplet both of the Madhyandina and Arbhava-pavamSna ; as 
well as for all the four A^ya-stotras. 

6 See part ii, pp. 238 seqq., where this soma-cup is repeatedly 
connected with the Gayatri. Though its pressing is performed by 
three turns of eight, eleven, and twelve beatings respectively, 
representing the three chief metres, it is expressly stated (IV, 1, 1, 14) 
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'From the Up4w.ni the Trivrh' — from out of 
the Upa»mi-graha he fashioned the nine-versed 
hymn-form; — 'From the Trivrh the Rathan- 
tara,' — from out of the Triv/Yt-stoma he fashioned 
the Rathantara-prz'shMa \ 

6. 'The fitshi Vasish/^a V— the ^'shi Vasi- 
sh/^a, doubtless, is the breath : inasmuch as it is 
the chief (thing) therefore it is Vasish/4a (the most 
excellent) ; or inasmuch as it abides (with living 
beings) as the best abider (vastW), therefore also it 
is Vasish///a. — 'By thee, taken by Pra^apati,' — 
that is, ' by thee, created by Prafapati,' — ' I take 
breath for my descendants (and people)!' — 
therewith he introduced the breath from the front. 
Separately he lays down (these ten bricks) : what 
separate desires there are in the breath, those he 
thereby lays into it. Only once he settles them 3 : 
he thereby makes it one breath ; but were he to 
settle them each separately, he assuredly would cut 
the breath asunder. This brick is trivm (three- 
fold) : the formula, the settling, and the sudadohas 4 , 
that is threefold, and threefold is Agni, — as great as 

that he who is desirous of obtaining holiness, should press eight 
times at each turn. 

1 For this and the other Pr*sh/fta-samans see part iii, introd. 
pp. xvi, xx seqq. 

* In Taitt. S. IV, 3, 2, 1, this formula is connected with the 
preceding one, — ' from the Rathantara (was produced) the Jtt'shi 
Vasish/fa.' Similarly in the corresponding passages of the subsequent 
sets of bricks. 

9 The sad ana, or settling, consists in the formula, 'By that 
deity, Angiras-like, lie thou steady!' being pronounced over the 
bricks. See VI, 1, 2, 28. 

4 For the sudadohas verse, the pronunciation of which, together 
with the ' settling,' constitutes the two necessary (nitya) ceremonies, 
see part iii, p. 307. 
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Agni is, as great as is his measure, so much he lays 
down (on the altar) by so doing. 

7. And on the right (south) side 1 , with (V4f. S. 
XIII, 55), 'This one on the right, the all- 
worker,' — the all-worker (vwvakarman), doubtless, is 
this Vayu (the wind) who blows here, for it is he 
that makes everything here ; and because he speaks 
of him as (being) ' on the right,' therefore it is in the 
south that he blows most. Vayu, indeed, having 
become the mind, remained in the right side (of the 
body) : it is that form (part) he now bestows (on 
Agni). 

8. 'His, the all-worker's child, the Mind,' — 
from out of that (all-working) form, the wind, he 
fashioned the mind; — 'the summer, the son of 
the mind,' — from out of the mind he fashioned the 
summer season 2 ; — 'the Trish/ubh, the daughter 
of Summer,' — from out of the summer season he 
fashioned the Trish/ubh metre ; — 'from the Trish- 
/ubh the Svara tune,' — from out of the Trish/ubh 
metre he created the Svara hymn-tune 3 ; — 'from 

1 Whilst standing on the right (south) side of the altar he lays 
down the third set of ten Pra»abhrrtaA, viz. those on the diagonal 
from the south-west corner (or right thigh) towards the centre. 
Whilst, in the actual performance, these bricks are only laid down 
after those referred to in paragraphs 1-3 of the next Brahmawa, 
the author, in his explanation of the formulas, follows the course of 
the sun from left to right. 

* For a similar combination of the south with the Trish/ubh 
metre, the Brthat-saman, the Padlad&ra-stoma, the summer season, 
and the Kshatra, see V, 4, 1, 4 (part iii, p. 91). 

' Svara-sainan is called a chanted verse which has no special 
concluding nidhana, or finale, but in which the svarita (circumflex), 
or first rising then falling pitch (e.g., f-g-f) of the final vowel, takes 
the place of the finale ; whence ' svara ' is often explained by 
' svaranidhana,' i.e. having the svara (svarita) for its nidhana. See 
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the Svara the Antaryima,' — from out of the 
Svira-saman he fashioned the Antaryama-graha ; — 
'from the Antaryama the Pa»£ada.ya,' — from 
out of the Antaryama-cup he fashioned the fifteen- 
versed hymn-form; — 'from the Paw^adasa the 
BWhat,' — from out of the Pa»iada^a-stoma he 
fashioned the Brthat-pre'sh/^a. 

9. 'The/?*shi Bharadva^a,' — the^'shi Bharad- 
vi^a, doubtless, is the mind ; — ' \kga. ' means ' food,' 
and he who possesses a mind, possesses (bharati) 
food, ' va/a ;' therefore the J&shi Bharadva^a is the 
mind. — ' By thee, taken by Pra.fapati,' — that is, 
'by thee, created by Pra^apati ;' — ' I take the mind 
for my descendants!' — therewith he introduced 
the mind from the right side. Separately he lays 
down (these ten bricks) : what separate desires there 
are in the mind, those he thereby lays into it. Only 
once he settles them : he thereby makes it one 
mind ; but were he to settle them each separately, 

Paatf. Br. IX, 3, 1 1, where a svara-saman is prescribed in case the 
Udgatr/s have previously committed an excess in their chanting. 
The last tristich of the Madhyandina-pavamanastotra of the Agni- 
sh/oma, the Aiuana-siman (to Sama-v., vol. ii, pp. 27-29), is chanted 
in this way, probably in order to make good the excess committed 
in the preceding triplet, the Yaudha^aya (ii, pp. 25, 26), in which each 
verse is chanted with three nidhanas, one at the end, and two inserted 
inside the saman. La/y. .Srautas. VI, 9, 6, the sv&ra-samans thus 
treated are called 'padanusvirawi;' whilst those with which the 
musical syllables 'hi-i' are used with a similar effect, are called 
' haikarasvdram.' As an instance of the former, the Auxana (Sama-v., 
vol. iii, p. 81) is adduced, and of the latter the V&madevya (iii, p. 89). 
It is not only the final syllable of a saman, however, that may be 
modulated in this way, but also that of a musical section of the 
saman ; cf. Pafli. Br. X, 12, 2, where the Udgitha is to be so treated 
to make up for the preceding Prastava, chanted without a Stobha. 
Sacrificial calls such as the ' Svaha ' and ' Vasha/ ' are also modulated 
in this way,' ib. VII, 3, 26; XI, 5, 26. 
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he assuredly would, cut asunder the mind. This 
brick is threefold : the meaning of this has been 
explained. 

Second BrAhma.ya. 

i. And at the back (western part of the altar), 
with (Vif. S. XIII, 56), 'This one behind, the 
all-embracer;' — the all-embracer, doubtless, is 
yonder sun, for as soon as 1 he rises, all this em- 
bracing space comes into existence. And because 
he speaks of him as (being) ' behind,' therefore one 
sees him only when he goes towards the back 
(west). The Sun, indeed, having become the eye, 
remained behind : it is that form he now bestows 
(on Agni). 

2. 'His, the all-embracer's child, the Eye,' — 
from out of that (all-embracing) form, the Sun, he 
fashioned the eye; — 'the rains, the offspring 
of the eye,' — from out of the eye he fashioned the 
rainy season ; — ' the Gagati, the daughter of the 
rains,' — from out of the rainy season he fashioned 
the Gagatl metre; — 'from the Gagatt the RiV.- 
sama,' — from out of the Gagati metre he fashioned 
the /frksama hymn-tune 2 ; — 'from the ^z'ksama 

1 Or, perhaps, ' only when ' (yada-eva). 

1 No explanation of this saman has been found anywhere. 
Sajawa, on the corresponding formula, Taitt. S. IV, 3, 4, 2 (where 
the term is spelt nkshama), merely remarks that it is 'a kind of 
saman.' The meaning of the term ' similar to a rik ' would seem 
to indicate a hymn-tune involving little, or no, modification of the 
text chanted to it. At V, 4, 1,5 it is the Vairupa-saman which 
(together with the Gagatf, the Saptadaxa-stoma, the rainy season, 
and the VLr) is in this way connected with the West. Now the 
textual parts of the Pad£anidhanam Vairupam (Sama-v., vol. v, 
PP* 3"7i 575-6), ordinarily used as a pr»'shMa-saman, ihow 
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the fulcra,' — from out of the ^'ksama-saman he 
fashioned the 3ukra-graha ; — ' from the fulcra the 
Saptadasa,' — from out of the fulcra cup he 
fashioned the seventeen-versed hymn-form; — 'from 
the Saptadasa the Vairupa,' — from out of the 
Saptadara-stoma he fashioned the Vairupa-pr/shMa. 

3. 'The ^/shi (Jamadagni,' — the jRt'shi Gama- 
dagni, doubtless, is the eye : inasmuch as thereby 
the world of the living (^agat) sees and thinks, 
therefore the /&shi Gamadagni is the eye. — 'By 
thee, taken by Pra^apati,' — that is, ' by thee, 
created by Pra^apati,' — ' I take the eye for my 
descendants,' therewith he introduced the eye 
from behind. Separately he lays down (these ten 
bricks): what separate desires there are in the eye 
those he thereby lays into it. Only once he settles 
them : he thereby makes this eye one ; but were he 
to settle them each separately, he assuredly would 
cut the eye asunder. This is a threefold brick : the 
meaning of this has been explained. 

4. And on the left (upper, north) side, with (V4f. 
S. XIII, 57), 'This, on the upper side, heaven,' 
— in the upper sphere, doubtless, are the regions 
(quarters) ; and as to why he speaks of them as 
being ' on the upper (left) side,' the regions, indeed, 

hardly any modifications on the original verses (Sama-v., vol. ii, 
p. 278), even less so indeed than the simple Vairupa-saman (Sama-v., 
vol. i, p. 572), and possibly 'r/ksama' (if it does not apply to 
a whole class of samans) may be another name for the Vairupa (of 
which there are two other forms, Sama-v., vol. i, pp. 425, 438) in its 
simplest form. The Vairflpa, in its prish/Az form, would in that 
case, indeed, have originated from the i?/'ksama-saman. It is true, 
however, that there is no special connection between the other 
Prish/fa-samans and the respective hymn-tune with which they 
are symbolically connected in the foregoing formulas. 



Digitized byCjOOQlC 



IO .SATAPATHA-BRAHMAiVA. 

are above everything here. And as to why he 
says, ' heaven (or, the light),' the regions, indeed, are 
the heavenly world (or world of light). The regions, 
having become the ear, remained above : it is that 
form he now bestows (on Agni). 

5. ' Its, heaven's, child, the Ear,' — from out of 
that form, the regions, he fashioned the ear; — 'the 
autumn, the daughter of the ear,' — from out of 
the ear he fashioned the autumn season; — 'Anush- 
/ubh, the daughter of the autumn/ — from out of 
the autumn season he fashioned the Anush/ubh 
metre; — 'from the Anush/ubh the hida.' — from 
out of the Anush/ubh metre he fashioned the Ai^a- 
saman 1 ; — 'from the Ai^a the Manthin,' — from 
out of the Aida-saman he fashioned the Manthin 
cup; — 'from the Manthin the Ekaviawsa,' — from 
out of the Manthi-graha he fashioned the twenty- 
one-versed hymn-form; — 'from the Ekavi*».ya 
the Vaira^a,' — from out of the Ekavi#«a-stoma 
he fashioned the Vair4fa-p*7sh/>fca. 

6. 'The RisWi Vbvamitra,'— the Rishi Vi^va- 
mitra ('all-friend'), doubtless, is the ear: because 
therewith one hears in every direction, and because 
there is a friend (mitra) to it on every side, therefore 
the ear is the Rishi Viwamitra. — ' By thee, taken 
by Pra^apati,' — that is, 'by thee, erected by Pra- 
^apati ;' — 'I take the ear for my descendants,' 



1 Ai(/a-samans are those sarnans which have the word ' ida. ' for 
their nidhana,or chorus. Such samans are.e.g. the Vairupa (Sama-v., 
vol. v, p. 387) and the Raurava (iii, 83), the latter of which forms 
the central saman of the Madhyandina-pavamana-stotra. What 
connection there can be between the Aida and the Vaira^a-pr«h/4a 
(Sama-v., vol. v, p. 391 ; cf. vol. i, pp. 814-5) ' l ' s not eas y t0 see - 
In .Sat. Br. V, 4, 1, 6 the North is connected with the AnushAibh, 
the Vaira^a-siman, the Ekaviwwa and the autumn. 
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— therewith he introduced the ear from the left (or 
upper) side. Separately he lays down (these bricks) : 
what separate desires there are in the ear, those he 
thereby lays into it. Only once he settles them : 
he thereby makes the ear one ; but were he to 
settle them each separately, he assuredly would cut 
the ear asunder. This is a threefold brick : the 
meaning of this has been explained. 

7. Then in the centre, with (Va^. S. XIII, 58), 
'This one, above, the mind,' — above, doubtless, 
is the moon ; and as to why he speaks of him as 
(being) ' above,' the moon is indeed above ; and as 
to why he says, ' the mind,' the mind (mati), doubt- 
less, is speech, for by means of speech everything 
thinks (man) here 1 . The moon, having become 
speech, remained above : it is that form he now 
bestows (on Agni). 

8. 'Its, the mind's, daughter, Speech,' — from 
out of that form, the moon, he fashioned speech ; — 
'Winter, the son of Speech,' — from out of 
speech he fashioned the winter season; — 'Pankti, 
the daughter of Winter,' — from out of the winter 
season he fashioned the Pankti metre; — 'from the 
Pankti the Nidhanavat,' — from out of the Pankti 
metre he fashioned the Nidhanavat-saman ' l ; — 
'from the Nidhanavat the Agrayawa,' — from 
out of the Nidhanavat-saman he fashioned the 
Agraya«a cup; — 'from the Agraya»a the 
Tri»ava and Trayastriw^a,' — from out of the 
Agraya«a-graha he fashioned the thrice-nine-versed 
and the three-and-thirty- versed hymn - forms ; — 

1 Or, perhaps, one thinks everything here. 

2 That is a saman which has a special nidhana, or chorus, added 
at the end (or inserted in the middle) of it. 
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'from the Tri#ava and Trayastriw^a the 5"ak- 
vara and Raivata,' — from out of the Tri#ava and 
Trayastri»«a-stomas he fashioned the .Sakvara and 
Raivata-przsh/^as '. 

9. 'The Rtshi Visvakarman,' — the ^?/shi VLy- 
vakarman ('the all-worker'), doubtless, is Speech, 
for by speech everything here is done : hence the 
J^t'shi VLrvakarman is speech: — 'By thee, taken 
by Pra/apati,' — that is, 'by thee, created by 
Pra^apati;' — 'I take speech for my descen- 
dants,' — therewith he introduced speech from 
above. Separately he lays .down (these bricks) : 
what separate desires there are in speech, those he 
now lays into it. Only once he settles them : he 
thereby makes speech one ; but were he to settle 
them each separately, he assuredly would cut speech 
asunder. This is a threefold brick : the meaning of 
this has been explained. 

10. This, then, is that same food which both the 
vital airs and Pra^ipati created: just so great indeed 
is the whole sacrifice, and the sacrifice is the food of 
the gods. 

1 1. He lays them down by ten and ten, — of ten 
syllables consists the Virag' (metre), and the Vira^ - 
is all food : he thus bestows on him (Agni) the 
whole food. He puts them down on every side : 
on every side he thus bestows the whole food on 
him. And verily these same Vira^" (verses) sustain 
those vital airs, and inasmuch as thty sustain (bhn) 
the vital airs (pra«a) they are called Prknabhrtta/t. 

1 For these Pn'shMa-simans see part iii, introd. pp. xx-xxi. In 
V, 4, i, 7 the upper region is symbolically connected with the 
Pahkti metre, the .Sakvara and Raivata-samans, the Tri«ava and 
Trayastrimja-stomas, and the winter and dewy seasons. 
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Third Brahmajva. 

1. As to this they say, 'What are the vital airs 
(pra«a), and what the Pra#abhrzta^ ? ' — The vital 
airs are just the vital airs, and the Pra«abhrzta4 
(holders of the vital airs) are the limbs, for the limbs 
do hold the vital airs. But, indeed, the vital airs 
are the vital airs, and the Pra#abhr*t is food, for 
food does uphold the vital airs. 

2. As to this they say, ' How do all these (Prawa- 
bhm-bricks) of him (Agni and the Sacrificer) come 
to be of Prafapati's nature?' — Doubtless in that 
with all of them he says, ' By thee, taken by Praf a- 
pati : ' it is in this way, indeed, that they all come 
to be for him of Pra^apati's nature *. 

3. As to this they say, ' As they chant and recite 
for the cup when drawn, wherefore, then, does he 
put in verses and hymn-tunes 2 before (the drawing 
of) the cups ? ' — Doubtless, the completion of the 
sacrificial work has to be kept in view ; — now with 
the opening hymn-verse the cup is drawn ; and on 
the verse (rik) the tune (saman) is sung : this means 
that he thereby puts in for him (Agni) both the 
verses and hymn-tunes before (the drawing of) the 
cups. And when after (the drawing of) the cups 
there are the chanting (of the Stotra) and the recita- 
tion (of the *Sastra) : this means that thereby he puts 
in for him both the stomas (hymn-forms) and the 
przsh/^a (samans) after (the drawing of) the cups 8 . 

1 Or, come to be (Agni-) Pra^apati's (pra^apatya bhavanti). 

* In laying down the different sets of Pranabhn't-bricks the 
priest is said (in VIII, 1,1,5; 8 i 2 > 2 *> 5 ; 8 ) symbolically to put 
into the sacrificial work (or into the altar, Agni) both verses or 
metres (as Gayatrt, Trish/ubh, &c.) and hymn-tunes (as Gayatra, 
Svara, &c). 

* It is not quite clear whether this is the correct construction of 
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4. As to this they say, ' If these three are done 
together — the soma-cup, the chant, and the recita- 
tion, — and he puts in only the soma-cup and the 
chant, how comes the recitation also in this case to 
be put (into the sacrificial work) for him 1 ? ' But, 
surely, what the chant is that is the recitation 2 ; 
for on whatsoever (verses) they chant a tune, those 
same (verses) he (the Hotri) recites thereafter 3 ; 
and in this way, indeed, the 6astra also comes in 
this case to be put in for him. 

5. As to this they say, ' When he speaks first 
of three in the same way as of a father's son 4 , how, 
then, does this correspond as regards the rik and 
saman?' The saman, doubtless, is the husband of the 

the text, especially as, in the paragraph referred to in the last note, 
it is not only the metres and tunes that are supposed to be put in 
along with the PiinabhriizA, but also the stomas and pr/sh/tfa- 
samans. 

1 Only soma-cups (graha) and hymn-tunes (sdman) and hymn- 
forms (stoma) are specially named in connection with these bricks, 
but no jasiras. 

* Every stotra, chanted by the Udgatm, is followed by a jastra 
recited by the Hotrt or one of his assistants. 

8 Most chants (stotra) consisting of a single triplet (e.g. the 
Pr/sh/Aa-stotras at the midday service) have their text (stotriya- 
irikd) included in the corresponding jastra recited by the Hotr;', or 
one of the Hotrakas ; it being followed, on its part, by the recita- 
tion of an analogous triplet (anurupa, ' similar or corresponding,' 
i.e. antistrophe) usually commencing with the very same word, or 
words, as the stotriya. 

4 As in the case of the first (south-west) set of bricks, VIII, 1, 1, 
4-6, he puts down the first four with 'This one, in front, the 
existent,' ' His, the existent's son, the breath,' ' Spring, the son of 
the breath,' and ' The Gayatri, the daughter of spring,' — implying 
three generations from father to son (or daughter). In the formulas 
of the remaining bricks of each set referring to the metres (or verses, 
rik) and hymn-tunes (saman) the statement of descent is expressed 
more vaguely by, ' From the Gayatri (is derived; the Giyatra,' &c. 
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Rik ; and hence were he also in their case to speak 
as of a father's son, it would be as if he spoke of 
him who is the husband, as of the son : therefore 
it corresponds as regards the rik and saman. 'And 
why does he thrice carry on (the generation from 
father to son) ? ' — father, son, and grandson : it is 
these he thereby carries on ; and therefore one and 
the same (man) offers (food) to them '. 

6. Those (bricks) which he lays down in front are 
the holders of the upward air (the breath, pra«a) ; 
those behind are the eye-holders, the holders of the 
downward air (apana) 2 ; those on the right side are 
the mind-holders, the holders of the circulating air 
(vyana) ; those on the left side are the ear-holders, 
the holders of the outward air (udana) ; and 
those in the middle are the speech-holders, the 
holders of the pervading air (samina). 

7. Now the Aarakadhvaryus, indeed, lay down 
different (bricks) as holders of the downward air, 
of the circulating air, of the outward air, of the 
pervading air, as eye-holders, mind-holders, ear- 
holders, and speech-holders ; but let him not do this, 
for they do what is excessive, and in this (our) way, 
indeed, all those forms are laid (into Agni). 

8. Now, when he has laid down (the bricks) in 



1 At the offerings to the Fathers, or deceased ancestors, oblations 
are made to the father, grandfather, and great-grandfather; see II, 

4 Saya«a, on Taitt. S. IV, 3, 3, explains ' piiwa' by 'bahi^saw- 
Mrarupa,' and ' apana ' by ' punarantaAsaw&irarupa ; ' see also part i, 
p. 120, note a; but cp. Maitry-up. II, 6; H.Walter, HaMayoga- 
pradtpika, p. xviii. Beside the fifty bricks called ' Prawabhr/'taA,' 
the Taittirlyas also place fifty ApanabhrrtaA in the first layer of 
the altar. 
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front, he lays down those at the back (of the altar) ; 
for the upward air, becoming the downward air, 
passes along thus from the tips of the fingers; 
and the downward air, becoming the upward air, 
•passes along thus from the tips of the toes: 
hence when, after laying down (the bricks) in front, 
he lays down those at the back, he thereby makes 
these two breathings continuous and connects them ; 
whence these two breathings are continuous and 
connected. 

9. And when he has laid down those on the right 
side, he lays down those on the left side ; for the 
outward air, becoming the circulating air, passes 
along thus from the tips of the fingers 1 ; and 
the circulating air, becoming the outward air, 
passes along thus from the tips of the fingers 1 : 
hence when, after laying down (the bricks) on 
the right side, he lays down those on the left 
side, he thereby makes these two breathings con- 
tinuous and connects them; whence these two breath- 
ings are continuous and connected. 

10. And those (bricks) which he lays down in the 
centre are the vital air ; he lays them down on the 
range of the two Reta^sii (bricks), for the reta/*si>£ 
are the ribs, and the ribs are the middle : he thus 
lays the vital air into him (Agni and the Sacrificer) in 
the very middle (of the body). On every side he lays 
down (the central bricks) 2 : in every part he thus 

1 ? Or, perhaps, the fingers and toes. The same word (ahguli), 
having both meanings, makes it difficult exactly to understand these 
processes. The available MSS. of HarisvSmin's commentary un- 
fortunately afford no help. 

1 That is to say, he lays down the fifth set round the (central) 
Svayamdtr/'»«a, on the range of the two Reta^sil bricks. It is, 
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lays vital air into him ; and in the same way indeed 
that intestinal breath (channel) is turned all round 

however, not quite clear in what particular manner this fifth set of 
ten bricks is to be arranged round the centre so as to touch one 
another. The two Reta^sii bricks, occupying each a space of 
a square foot north and south of the spine, are separated from the 
central (SvayamStnnwa) brick by ths Dviya^us brick a foot square. 
The inner side of the reta^si£-space would thus be a foot and 
a half, and their outer side two feet and a half, distant from the 
central point of the altar. The reta^sii range, properly speaking, 
would thus consist of a circular rim, obtained by drawing two 



THE CENTRAL PART OF THE FIRST LAYER. 
N 




concentric circles round the centre, wiih diameters of one and a half 
and two and a half feet respectively. On this rim (allowing for the 
comers of the bricks jutting out) room would have to be found for 
twelve bricks of a foot square, viz. the two retaAsi£, already lying 
on the eastern side, south and north of the spine, and ten pr&»a- 
bhr/ts. The way in which these latter were arranged would 
probably be this : on each of the three other sides two bricks were 
laid down so as to join each other in a line with the respective 
' spine,' similarly to the two xt\zhi\k bricks on the east side ; and 
the four remaining bricks would then be placed in the four 
corners— the twelve bricks thus forming, as nearly as could be, 
a circular rim. In the construction of the altar, this retaAsii range 
is determined by a cord being stretched from the centre to the 
east end of the altar, after the special bricks of the first layer have 

[43] c 
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the navel. • He lays them down both lengthwise 
and crosswise \ whence there are here in the body 
(channels of) the vital airs both lengthwise and cross- 
wise. He lays them down touching each other : he 
thereby makes these vital airs continuous and con- 
nects them ; whence these (channels of the) vital 
airs are continuous and connected. 

Fourth Brahmajva. 

i. Now some lay down (these bricks) so as to be 
in contact with the (gold) man, for he is the vital 
air, and him these (bricks) sustain; and because 
they sustain (bhri) the vital air (pra«a), therefore 
they are called ' Pra#abh«ta^.' Let him not do so : 
the vital air is indeed the same as that gold man, 
but this body of his extends to as far here as this 
fire (altar) has been marked out. Hence to what- 

been laid down, knots being then made in the cord over the middle 
of each of the special bricks. The reta^sW range is consequently 
ascertained, in subsequent layers, by a circle drawn round the 
centre, with that part of the cord marked by the central and the 
retaAsii knot for the diameter. The foregoing diagram shows that 
portion of the first layer which contains the continuous row of 
special bricks laid down first, viz. SvayamaVmnS, Dviyajus, two 
Reta£si£, Vifvagyotis, two i?rtavyd, and AsbadAk ; and further the 
central (or fifth) set of ten prawabhr/taA, placed round the central 
brick on the range of the reta^si^. 

1 Each special brick is marked on its upper surface with (usually 
three) parallel lines. Now the bricks are always laid down in such 
a way that their lines run parallel to the adjoining spine, whence 
those on the east and west sides have their lines running lengthwise 
(west to east), and those on the north and south sides crosswise 
(north to south). As to the four corner bricks there is some 
uncertainty on this point, but if we may judge from the analogy 
of the second layer in this respect, the bricks of the south-east and 
north-west corners would be eastward-lined, and those of the north- 
east and south-west corners northward-lined. 
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ever limb of his these (breath-holders) were not to 
reach, that limb of his the vital air would not reach ; 
and, to be sure, to whatever limb the vital air does 
not reach, that either dries up or withers away : let 
him therefore lay down these (bricks) so as to be in 
contact with the enclosing stones; and by those 
which he lays down in the middle this body of his 
is filled up, and they at least are not separated 
from him. 

2. Here now they say, 'Whereas in (the formulas) 
" This one, in front, the existent — this one, on the 
right, the all-worker — this one, behind, the all-em- 
bracer — this, on the left, heaven — this one, above, 
the mind" — they (these bricks) are defined as exactly 
opposite the quarters, why, then, does he lay down 
these (bricks) in sidelong places 1 ? ' Well, the 
Pra»abhr*ta^ are the vital airs ; and if he were to 
place them exactly opposite the quarters, then this 
breath would only pass forward and backward ; but 
inasmuch as he now lays down these (bricks) thus 
defined in sidelong places, therefore this breath, 
whilst being a backward and forward one, passes 
sideways along all the limbs and the whole body. 

3. Now that Agni (the altar) is an animal, and (as 
such) he is even now made up whole and entire, — 
those (bricks) which he lays down in front are his 
fore-feet, and those behind are his thighs; and those 



1 That is to say, why does he not place them at the ends of the 
spines, but at the corners of the (square) body, i.e. in places inter- 
mediate between the lines running in the direction of the points of 
the compass ? When speaking of the regions, or quarters, it should 
be borne in mind that they also include a fifth direction, viz. the 
perpendicular or vertical line (both upward and downward) at. any 
given point of the plane. 

C 2 
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which he places in the middle are that body of his. 
He places these in the region of the two reta^si^ 
(bricks), for the reta^si^ are the ribs, and the ribs 
are the middle, and that body is in the middle (of 
the limbs). He places them all round, for that 
body extends all round. 

4. Here now they say, ' Whereas in the first (four) 
sets he lays down a single stoma and a single 
prt'sht/ia. each time, why, then, does he lay down 
here (in the centre) two stomas and two prtshtfas ?' 
Well, this (central set) is his (Agni's) body : he thus 
makes the body (trunk) the best, the largest, the 
most vigorous of limbs ' ; whence that body is the 
best, the largest, and most vigorous of limbs. 

5. Here now they say, ' How does that Agni of 
his become made up whole and entire in brick after 
brick ? ' — Well, the formula is the marrow, the brick 
the bone, the settling the flesh, the sudadohas the 
skins, the formula of the purlsha (fillings of earth) 
the hair, and the purisha the food: and thus indeed 
that Agni of his becomes made up whole and entire 
in brick after brick. 

6. That Agni is possessed of all vital power : 
verily, whosoever knows that Agni to be possessed 
of all vital power (ayus), attains his full measure of 
life (ayus). 

7. Now, then, as to the contraction and expansion 
(of the body). Now some cause the built (altar) in 
this way 2 to be possessed of (the power of) contrac- 
tion and expansion : that Agni indeed is an animal ; 



1 Or, — better, larger, and more vigorous ihan the limbs. 
' Viz. by touching, or stroking along, the layer of the altar, and 
muttering the subsequent formulas. 
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and when an animal contracts and expands its limbs, 
it develops strength by them. 

8. [Va^. S. XXVII, 45] 'Thou art Sawvat- 
sara, — thou art Parivatsara, — thou art Idavat- 
sara, — thou art Idvatsara, — thou art Vatsara, 
— May thy dawns prosper ' ! — may thy days and 
nights prosper! — may thy half-months pros- 
per! — may thy months prosper! — may thy 
seasons prosper! — may thy year prosper! — 
For going and coming contract and expand 
thyself! — Of Eagle-build thou art: by that 
deity, Aiigiras-like, lie thou steady 2 !' 

9. .Sa/yayani also once said, 'Some one heard 
(the sound) 3 of the cracking wings of the (altar) 
when touched with this (formula) : let him therefore 
by all means touch it therewith ! ' 

10. And Svar^-it Nagna^ita or Nagna^it, the 
Gandhara, once said, ' Contraction and expansion 
surely are the breath, for in whatever part of the 
body there is breath that it both contracts and ex- 
pands ; let him breathe upon it from outside when 
completely built : he thereby lays breath, the (power 
of) contraction and expansion, into it, and so it con- 
tracts and expands.' But indeed what he there said 
as to that contraction and expansion, it was only 
one of the princely order who said it ; and assuredly 
were they to breathe upon it from outside a hundred 



1 Or, perhaps, ' may the dawns chime in (fit in) with thee ! ' 

* For this last part of the formula (' by that deity,' Ac), the so- 
called settling-formula, see part iii, p. 307, note 1. 

* Harisvamin (Ind. Off. MS. 657) seems to supply 'fabdam ; ' 
the sound of the cracking being taken as a sign of the powerful 
effect of the formula. Unfortunately, however, the MS. of the 
commentary is hopelessly incorrect. 
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times, or a thousand times, they could not lay breath 
into it. Whatever breath there is in the (main) body 
that alone is the breath : hence when he lays down 
the Pra#abhrzta£ (breath-holders), he thereby lays 
breath, the (power of) contraction and expansion, 
into it ; and so it contracts and expands. He then 
lays down two Lokampr/«a (bricks) in that corner 1 : 
the meaning of them (will be explained) further on 2 . 
He throws loose earth (on the layer) : the meaning 
of this (will be explained) further on 3 . 

THE SECOND LAYER. 
Second Adhyaya. First BrAhmajva. 

i. He lays down the second layer. For now the 
gods, having laid down the first layer, mounted it. 

1 Viz. in the south-east comer, or on the right shoulder, of the 
altar. From these two lokampr/«as (or space-fillers) he starts 
filling up, in two turns, the still available spaces of the ' body ' of 
the altar, as also the whole of the two wings and the tail. For 
other particulars as to the way in which these are laid down, see 
VIII, 7, 2, i seqq. The ' body ' of an ordinary altar requires in this 
layer 1028 lokampnwas of three different kinds, viz. afoot (Ind.), half 
a foot, and a quarter of a foot square, occupying together a space 
of 321 square feet, whilst the 98 special (ya^ushmati) bricks fill up 
a space of 79 square feet. Each wing requires 309 lokampr/«as 
of together 120 square feet; whilst the tail takes 283 such bricks, 
of together no square feet. The total number of lokampr/'»as in 
the layer thus amounts to 1929 of all sizes, equal to 671 square 
feet. If (as is done in Katy. Srautas. XVII, 7, 21) the 21 bricks 
of the GSrhapatya (part iii, p. 304) are added to this number, the 
total number of lokampr/'«as is 1,950. Similarly, in the second, 
third, and fourth layers; whilst the last layer requires about a 
thousand lokampr/'nas more than any of the others, viz. 2,922, or, 
including the special hearths, 3,000. The total number of such 
bricks required — including the 2 1 of the Garhapatya — amounts to 
10,800. Cp. Weber, Ind. Stud. XIII, p. 255. 

* See VIII, 7, 2, 1 seq. * See VIII, 7, 3, 1 seq. 
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But, indeed, the first layer is this (terrestrial) world : 
it is this same world which, when completed, they 
mounted. 

2. They spake, ' Meditate ye ! ' — whereby, doubt- 
less, they meant to say, 'Seek ye a layer! Seek 
ye (to build) from hence upwards ! ' Whilst medi- 
tating, they saw this second layer: what there is 
above the earth, and on this side of the atmosphere, 

"that world was to their mind, as it were, unfirm 
and unsettled. 

3. They said to the Asvins, ' Ye two are Brahmans 
and physicians : lay ye down for us this second 
layer ! ' — ' What will therefrom accrue unto us ? ' — 
* Ye two shall be the Adhvaryus at this our Agni- 
iitya.' — ' So be it ! ' — The Asvins laid down for them 
that second layer : whence they say, ' The A^vins 
are the Adhvaryus of the gods.' 

4. He lays down (the first Asvini 1 brick, with 

1 The main portion of the special bricks of the second layer 
consists of five, or (if, for the nonce, we take the two southern sets 
of half-bricks as one) of four sets of four bricks each, or of together 
sixteen bricks, each measuring a foot square, placed on the range 
of the retaAsii bricks so as to form the outer rim of a square 
measuring five feet on each side, and having in the middle a blank 
square of nine square feet. Each of the four sides of the reta^si£ 
rim contains a complete set of four bricks ; but as there are five 
bricks on each side, the one in the left-hand corner (looking at 
them from the centre of the square) is counted along with the 
adjoining set. Each set, proceeding from left to right (that is, in 
sunwise fashion), consists of the following bricks,— ajvinr, vaijva- 
devi, prSwabhr/'t, and apasyS, the last of these occupying the 
corner spaces. The southern bricks consist, however, of two sets 
of half-bricks (running with their long sides from west to east), 
counted as the second and fifth set respectively. The eastern and 
western bricks are laid down so that their line-marks (which, in the 
case of the bricks of the second and fourth layers, are of an in- 
definite number) run from west to east; whilst those of the southern 
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V4f. S. XIV, i), 'Thou art firmly-founded, 
firmly-seated, firm!' for what is steady and set- 
tled, that is firm. Now that world was to their 
minds, as it were, unfirm and unsettled : having 
thereby made it firm, steady, they (the Asvins) went 
on laying down (bricks). — 'Seat thee fitly in thy 
firm seat!' — that is, 'Seat thee fitly in thy steady 
seat;' — 'enjoying the first appearance of the 
Ukhya,' — the Ukhya, doubtless, is this Agni ; and 
that first layer is indeed his first appearance : thus, 
'enjoying that.' — 'May the Asvins, the Adh- 
varyus, settle you here!' for the Asvins, as 
Adhvaryus, did lay down (this brick). 

and northern ones run from south to north. All the five bricks of 
each class, beginning with the suvinis, are laid down at the same 
time, proceeding again in sunwise fashion (east, south, &c); the 

THE CENTRAL PART OF THE SECOND LAYER. 
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order of the procedure being only interrupted by the two i?«'tavyi 
bricks being laid down, immediately after the placing of the five 
axvint, exactly over the two r/tavyis of the first layer, that is to say 
in the fifth (easterly) space from the centre, north and south of the 
spine. The only other special bricks of the second layer are 
nineteen vayasyis placed at the four ends of the two spines, viz. 
four in the ea'st, and five in each of the other quarters. 
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5. [The second Ajvinl he lays down, with Vif . S. 
XIV, 2], ' Nest-like, fat, wise,' — a nest, as it were, 
is indeed the second layer 1 ; — ' seat thee in the soft 
seat of the earth!' — the second layer, no doubt, 
is the earth: thus, ' Sit on her pleasant seat ! ' — ' May 
the Rudras, the Vasus sing thy praises ! ' — that 
is, 'May those deities sing thy praises!' — 'Re- 
plenish them, O Brahman, for happiness !' — 
that is, ' Favour them, O Brahman, with a view to 
happiness.' — 'May the Asvins, the Adhvaryus, 
settle thee here!' for the A^vins, as Adhvaryus, 
did lay down (this brick). 

6. [The third Asvini brick he lays down, with 
V&g.S. XIV, 3], 'By thine own powers seat thee 
here, a holder of powers,' — that is, ' By thy own 
energy seat thee here ; ' — ' in the gods' favour for 
high joy !' that is, 'for the favour of the gods, for 
great joy 2 ;' — 'be thou kind, as a father to his 
son!' — that is, 'As a father is gentle, kind, to his 
son, so be thou kind!' — 'rest thou readily acces- 
sible with thy form!' — the form, doubtless, is the 
body : thus, ' rest thou with readily accessible body!' 
— ' May the Asvins, the Adhvaryus, settle thee 
here ! ' for the Asvins, as Adhvaryus, did lay down 
(this brick). 



1 This comparison doubtless refers to the way in which the 
central portion of the special bricks of this layer are arranged so as 
completely to enclose an empty space in the middle. In the first 
layer there was, no doubt, a similar enclosure of bricks as the 
retaAsLi range, but the central space was not left quite empty. In 
the end, however, the empty spaces are in both cases filled up by 
' space-fillers.' 

* The author seems to take ' ra«a' as an adjective (=rama»iya), 
as does Mahidhara, who interprets the formula as meaning ' for 
the gods' great, cheerful happiness.' 
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7. [The fourth Asvini he lays down, with Va\f. S. 
XIV, 4], 'Thou art the earth's soil-cover,' — 
the first layer, doubtless, is the earth, and this, the 
second (layer) is, as it were, its soil-cover (purlsha) — 
'her sap 1 , in truth,' — that is, 'her essence, in truth,' 
— 'May the All-gods sing thy praises !' — that is, 
' May all the gods sing thy praises!' — ' Seat thee 
here, laden with stomas, and rich in fat ! ' — what- 
ever hymn-forms he will be spreading (constructing) 
thereon by them this (brick) is laden with stomas 2 ; 
— 'Gain for us by sacrifice wealth (dravmi, pi.) 
with offspring (adj. sing.) !' — that is, 'Gain for us, 
by sacrifice, wealth (dravi«am, sing.) with offspring ! ' 
— ' May the Asvins, the Adhvaryus, settle thee 
here! ' for the Asvins, as Adhvaryus, did lay down 
(this brick). 

8. These (bricks) are those regions (quarters) ; he 
places them on the range of the two reta^si^ (bricks), 
for the reta^sLfc are these two (worlds) : he thereby 
places the regions within these two (worlds), whence 
there are regions within these two (worlds). He 
lays down (these bricks) in every direction : he thus 
places the regions in all (the four) directions, whence 
the regions are in all directions. [He places them] 
on all sides so as to face each other s : he thereby 

1 The word ' apsas,' which western philologists usually take to 
mean ' cheek,' is here apparently connected with ' ap,' water. 

* Literally, ' having stomas on her back.' Mahidhara interprets 
' stoma-pr/'sh/fti ' by ' possessed of stomas and Pr/'sh/Aas.' Sayaua, 
on Taitt, S. Ill, 7, 2, 7, by ' (Pr»'shMa-)stotras performed with 
stomas.' 

3 ' SamyaAi ' may either mean ' tending to one and the same 
point,' or ' running in the same direction, parallel to each other.' 
It is probably in the former sense that we have to take it here, 
though not quite literally, but in so far as the line-marks of these 
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makes the regions on all sides face each other, and 
hence the regions on all sides face each other. He 
lays (the bricks) down separately, settles them 
separately, and pronounces the sudadohas over them 
separately, for separate are the regions. 

9. He then lays down the fifth regional (or ksvint 
brick). Now that region is the one above a ; and 
that same region above, doubtless, is yonder sun : it 
is yonder sun he thus places thereon. He places 
this (brick) within the southern regional one 2 : he 
thus places yonder sun within the southern region, 
and therefore he moves within the southern region. 

10. [He lays it down, with Vif. S. XIV, 5], ' I 
settle thee upon the back of Aditi,' — Aditi 
doubtless is this (earth) : it is upon her, as a founda- 
tion, that he thus founds him (Agni) ; — 'the holder 



bricks, if continued towards the centre of the altar, intersect one 
another. As applied to the quarters this meaning would then 
modify itself to that of ' facing each other.' On the other hand, it 
is quite possible that the meaning of ' tending in the same direction ' 
is the one intended ; and it would in that case probably apply to 
the fact that the sets opposite to each other have their line-marks 
running in the same direction, or are parallel to each other ; and 
this meaning would seem to be implied to the quarters where the 
author supports his argument by the fact that the wind blows, and 
the rain falls, in the same direction in all the four quarters (VIII, 
2 > 3> 2 j 5)- It ' s curious that the expression is used by the author 
in connection with the Itvinf, prawabhrrt, and apasya, but not 
with the vaijvadevf, the line-marks of which all meet in one central 
point, which is not the case with the others. At VIII, 3, i, u, on 
the other hand, it is used again in connection with the D'uyi bricks, 
which, in the third layer, occupy exactly the same spaces as the 
Vauvadevis do here. 

1 Or, that direction is the one upward (from here). 

* That is to say, he places it immediately north of the southern 
Irvinl, so as to fill up the unoccupied, inner half of the space (of 
a foot square). 
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of the air, the supporter of the regions, the 
ruler of beings,' — for he (the sun) is indeed the 
holder of the air, the supporter of the regions, and 
the ruler of beings; — 'thou art the wave, the- 
# drop, of water,' — the wave, doubtless, means the 
essence; — ' Visvakarman is thy^z'shi!' — VLrva- 
karman (the all-shaper), doubtless, is Pra^apati : thus, 
'Thou art fashioned by Pra^apati.' — 'May the 
Asvins, the Adhvaryus, settle thee here!' for 
the A.rvins, as Adhvaryus, did lay down (this brick). 
ii. Now as to why he lays down these Asvini 
(bricks). When Pra^apati had become relaxed (dis- 
jointed), the deities took him and went away in 
different directions. Now what part of him there 
was above the feet and below the waist, that part 
of him the two A-svins took and kept going away 
from him. 

12. He said to them, 'Come to me and restore 
unto me that wherewith ye have gone away from 
me ! ' — ' What will accrue to us therefrom ? ' — ' That 
part of my body shall be sacred unto you ! ' — ' So be 
it ! ' so the Asvins restored that (part) unto him. 

13. Now these five Aivinl (bricks) are that same 
(part) of his (Agni's) body ; and when he now puts 
them into this (layer of the altar), he thereby restores 
to him what (part) of his body these (bricks) are : 
that is why he puts them into diis (layer). 

14. ' Thou art firmly founded, firmly seated, firm,' 
he says, for whatsoever is steady and established 
that is firm. Now that part of his (Pra^apati- 
Agni's) body was, as it were, unsteady, unfirm ; and 
having made it steady and firm they (the Arvins) 
restored it to him. 

J 5. ' Nestlike, fat, wise,' he says, for this indeed 
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is as a nest for his body. — ' By thine own powers 
seat thee here, a holder of powers,' he says, for they 
did make that (part) of him powerful. — ' Thou art 
the Earth's soil-cover,' he says, for that (lower part) 
of his body is, as it were, in connection with the 
soil-cover. At the range of the Reta^sii (he places 
the bricks), — the Reta^sLfc are the ribs, for level 
with the ribs, as it were, is that (part) of his body. 
He places them on every side, for on every side the 
A-yvins restored that (part) of his (Pra^ipati's) body. 

16. He then lays down two .tfztavya 1 (seasonal 
bricks) ; — these two, the .ffztavyi, are the seasons 
(«'tu) : it is the seasons he thus bestows thereon. 
[He lays them down, with Va^. S. XIV, 6], ' Sukra 
and Su&\, the two summer-seasons;' — these are 
the names of these two : it is with their names that 
he thus lays them down. There are two bricks, for 
a season consists of two months. He settles them 
once only : he thereby makes (the two months) one 
season. 

1 7. And as to why he lays down these two in this 
(layer) : — this Agni (fire-altar) is the year, and the 
year is these worlds. Now that part of him which 
is above the earth and below the atmosphere, is this 
second layer ; and that same part of him (Agni, the 
year,) is the summer season. And when he lays 
down those two in this (layer), he thereby restores 
to him (Agni) that part of his body which these two 
are : this is why he lays down these two (bricks) in 
this (layer). 



1 These two bricks are placed exattly upon the two Jiiiavy&s of 
the first layer, that is, in the fifth space from the centre; see p. 1, 
note 1. 



Digitized byCjOOQlC 



30 satapatha-brAhmajva. 

i 8. And, again, as to why he lays down these two 
in this (layer). This fire-altar is Pra^apati, and 
Pra/ apati is the year. Now that (part) of him which 
is above the feet and below the waist is this second 
layer; and that same part of him is the summer 
season. Thus when he lays down those two in this 
(layer), he thereby restores to him that (part) of his 
body which these two are : this is why he lays down 
these two (bricks) in this (layer). 

Second BrAhmajva. 

i. He then lays down the Vaisvadevl (All-gods' 
bricks). For this second layer is that one which the 
A.rvins at that time laid down for them (the gods) ; 
and by laying it down they became everything here 
whatsoever there is here. 

2. The gods spake, 'The A^vins have become 
everything here : think ye upon this as to how we 
also may share in it ! ' They said, ' Meditate ye 
(£it) ! ' whereby, no doubt, they meant to say, ' Seek 
ye a layer (£iti) ! seek ye in what way we also may 
share in it ! ' whilst meditating, they saw these Vais- 
vadevl (All-gods') bricks. 

3. They said, ' The A-rvins have become every- 
thing here : with the help of the Axvins let us lay 
down (bricks) along with the Aivins' layer ! ' With 
the help of the Aivins they accordingly laid down 
(bricks) along with the A^vins' layer, whence they 
call this the Aivins' layer. Hence the end of these 
(bricks) is the same as that of the former ones ; for 
they laid them down with the help of the Asvins 
along with the Asvins' layer. 

4. And, again, as to why he lays down the All- 
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gods' (bricks). These indeed are those same All-gods 
who saw this second layer, and who came nigh with 
that life-sap : it is them he thereby bestows, that is, 
all these creatures. He lays them down in the range of 
the Reta^si^ ; for the Reta£si/£ are these two (heaven 
and earth) : within these two (worlds) he thus places 
creatures ; whence there are creatures within these 
two (worlds). He places (bricks) on every side : he 
thus places creatures everywhere, whence there are 
creatures everywhere. He places them alongside of 
the regional ones l : he thus places creatures in the 
regions (quarters) ; whence there are creatures in all 
the (four) quarters. 

5. And, again, as to why he lays down the All- 
gods' (bricks). When Pra^apati had become relaxed, 
all creatures went forth from the midst of him, from 
that birth-place of theirs. When that (central part) 
of his body had been restored, they entered him. 

6. Now the Pra^apati who become relaxed is this 
very Agni (fire-altar) that is now being built up; and 
the creatures who went forth from the midst of him 
are these same All-gods' bricks ; and when he lays 
these down, he causes those creatures, which went 
forth from the midst of him, to enter him. In the 
range of the Reta^sii (he places the Vai^vadevi 
bricks), for the Reta^si/6 are the ribs, and the ribs 

1 The Ajvini (or Difya) bricks were placed in a circle round 
the centre, at the distance of a foot from where the central brick 
(Svayamatr/'»«4) was placed in the first layer,— that is to say, in the 
third place from the centre. They were, moreover, placed in the 
second space (or at the distance of half a foot) from the two spines, 
see p. 23, note 1. The five Vaijvadevfs are then placed along- 
side of the Ajvints, so as to fill up the ' first spaces,' that is to say, 
to lie on the spines themselves; each of the two half-foot bricks 
laid down in the south being, as it were, halved by the spine. 
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are the middle : he thus causes the creatures to 
enter him in the very middle. He places them on 
all sides : on all sides he thus causes the creatures 
to enter him. 

7. And, again, as to why he lays down the Vai-J- 
vadevi (bricks). At that time, when that (part) of 
his body had been restored, Praf apati desired, ' May 
I create creatures, may I be reproduced ! ' Having 
entered into union with the seasons, the waters, the 
vital airs, the year, and the A^vins, he produced 
these creatures ; and in like manner does this Sacri- 
ficer, by entering into union with those deities, now 
produce these creatures. Hence with all (of these 
bricks, the word) sa^ush ('in union with') recurs. 

8. [He lays down the Vairvadevt bricks, with V4f. 
S. XIV, 7], 'In union with the seasons,' — he 
thereby produced the seasons, and having entered 
into union with the seasons he produced (crea- 
tures) ; — 'in union with the ranges,' — the ranges, 
doubtless, are the waters, for by water everything 
is ranged (distributed or produced) here : having 
entered into union with the waters he produced 
(creatures); — 'in union with the gods,' — he 
thereby produced the gods, — those who are called 
'gods 1 ;' — 'in union with the life-sustaining 
gods,' — the life-sustaining gods, doubtless, are the 
vital airs, for by the vital airs everything living 
here is sustained ; or, the life-sustaining gods are 
the metres, for by the metres (sacred writ) every- 
thing living is sustained here ; having entered into 
union with the vital airs he produced creatures ; — 



1 Lit. what they (viz. the Vedic hymns, according to the com- 
mentator) call gods : — Yat kimAid ity eva vedavada. a&tkshate. 
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'for Agni Vaisvanara,' — Agni Vawvinara ('be- 
longing to all men '), doubtless, is the year : having 
entered into union with the year he produced 
creatures; — 'May the A^vins, the Adhvaryus, 
settle thee here!' — having entered into union with 
the A^vins he produced creatures. 

9. 'In union with the Vasus,' he says on the 
right side : he thereby produced the Vasus ; — ' in 
union with the Rudras,' he says at the back : he 
thereby produced the Rudras; — 'in union with 
the Adityas,' he says on the left side: he thereby 
produced the Adityas; — 'in union with the All- 
gods,' he says upwards: he thereby produced the 
All-gods. These (bricks) have the same beginning 
and end, but are different in the middle : as to their 
having the same beginning and end, it is because 
having become united with the deities in front and 
behind, he produced creatures ; and as to their 
being different in the middle, it is that each time 
he produced different creatures from within him. 

Third Brahmajva. 

1. He then lays down the Praaabhrz't (bricks). 
For at that time the gods said, 'Meditate ye!' 
whereby, doubtless, they meant. to say, 'Seek ye a 
layer!' Whilst meditating, they saw even that layer, 
the wind: they put it into that (fire-altar), and in like 
manner does he (the priest) now put it therein. 

2. He lays down the PrawabhWts, — wind, doubt- 
less, is breath : it is wind (air) he thus bestows upon 
him (Agni). On the range of the Reta^si^ (they are 
placed) ; for the Reta^si£ are these two (worlds) : it 
is within these two (worlds) that he thus places the 
wind ; whence there is wind within these two (worlds). 

[43] d 
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He places them on every side : he thus places wind 
on all sides, whence the wind is everywhere. [He 
places them so as] on every side to run in the same 
direction 1 : he thus makes the wind everywhere (to 
blow) in the same direction, whence, having become 
united, it blows from all quarters in the same direc- 
tion. He lays them down alongside of the regional 
(bricks) 2 : he thereby places the wind in the regions, 
whence there is wind in all the regions. 

3. And, again, as to why he lays down the Prawa- 
bhWts; — it is that he thereby bestows vital airs 
on these creatures. He places them so as not to 
be separated from the Vai^vadevts : he thereby 
bestows vital airs not separated from the creatures. 
[He lays them down with, V$g. S. XIV, 8], ' Pre- 
serve mine up-breathing! Preserve my 
down - breathing! Preserve my through- 
breathing! Make mine eyeshine far and wide ! 
Make mine ear resound!' He thereby bestows 
on them properly constituted vital airs. 

4. He then lays down the Apasya (bricks). For 
the gods, at that time, spake, 'Meditate ye !' whereby, 
doubtless, they meant to say, 'Seek ye a layer!' 
Whilst meditating, they saw even that layer, rain : 



1 That is, the bricks placed in opposite quarters, run in the same 
direction ; see p. 26, note 3. 

* The Pri»abhr»'ts are placed beside the VairvadevJs so as to 
be separated from them by the respective section of the anukas or 
'spines' (dividing the square 'body' of the altar into four quarters). 
Each Vairvadevt would thus be enclosed between an Ajvinf and 
a Pranabhrrt; but whilst the Arvini and Vauvadevi are placed in the 
same section (or quarter) of the altar, the PrS»abhr/'t comes to lie 
in the adjoining section, moving in the sunwise direction from left 
to right. 
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they put it into that (fire-altar) and in like manner 
does he now put it therein. 

5. He put on the Apasyas; for rain is water (ap) ; 
it is rain he thereby puts into it (the altar ; or into 
him, Agni). On the range of the Reta^si^ (he 
places them), for, the Reta^si^ being these two 
(worlds), it is on these two (worlds) that he thereby 
bestows rain, whence it rains therein. He places 
them on every side : he thus puts rain everywhere, 
whence it rains everywhere. [He places them] so 
as everywhere to run in the same direction 1 : he 
thereby bestows rain (falling) everywhere in the 
same direction, whence the rain falls everywhere, 
and from all quarters, in the same direction. He 
places them alongside of those referring to the 
wind 2 : he thereby puts rain into the wind, whence 
rain follows to whatever quarter the wind goes. 

6. And, again, as to why he lays down Apa- 
syas, — he thereby puts water into the vital airs. He 
places them so as not to be separated from the 
Pra«abhr/ts : he thus places the water so as not to 
be separate from the vital airs. Moreover, water is 
food : he thus introduces food not separated from 
(the channels of) the vital airs. [He lays them 
down with, V&f. S. XIV, 8], 'Make the waters 
swell! Quicken the plants! Bless thou the 
two-footed! Protect the four-footed! Draw 
thou rain from the sky!' He thereby puts water 
that is made fit, into those (vital airs). 

' See p. 26, note 3. 

* The five Apasyi bricks are placed immediately to the right 
of the PriuiabhMs (looking towards the latter from the centre of 
the altar), so as to fill up the four remaining spaces between the 
four sets of bricks on the range of the Reta^sil. 

D 2 
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7. He then lays down the A'^andasya' (bricks); — 
for the gods, at that time, spake, ' Meditate ye ! ' 
whereby, doubtless, they meant to say, ' Seek ye 
a layer ! ' Whilst meditating, they saw even that 
layer, cattle (or beasts) : they put it therein, and, in 
like manner, does he now put it therein. 

8. He lays down the A'&indasyas; for the metres 
(Pandas) are cattle : it is cattle he thus puts into 
it (or, bestows on him, Agni). On every side (he 
places them) : he thereby places cattle (or beasts) 
everywhere, whence there are cattle everywhere. 
He places them alongside of the Apasyas : he thus 
establishes the cattle on (or, near) water, whence 
cattle thrive when it rains. 

9. And, again, as to why he lays down A^an- 
dasyas. When Pra^apati was relaxed, the cattle, 
having become metres, went from him. Gayatri, 
having become a metre, overtook them by dint of 
her vigour ; and as to how Gayatri overtook them, 
it is that this is the quickest (shortest) metre. And 
so Pra^fapati, in the form of that (Gayatri), by dint 
of his vigour, overtook those cattle. 

10. [He lays down four in front, with, Vi^ - . S. XIV, 
9], ' The head is vigour,' — Pra^apati, doubtless, is 
the head : it is he that became vigour ; — ' Pra^ apati 
the metre,' — Pra^apati indeed became a metre. 

11. 'The Kshatra is vigour,' — the Kshatra, 
doubtless, is Pra^apati, it is he that became vigour ; 
— 'the pleasure-giving metre,' — what is unde- 

1 These are otherwise called Vayasya (conferring vigour, or 
vitality), each formula containing the word vayas, ' vitality, force.' 
There are nineteen such bricks which are placed on the four ends 
of the two 'spines,' viz. four on the front, or east end of the spine 
proper, and five on the hind end of it as well as on each end of the 
'cross-spine.' 
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fined that is pleasure-giving; and Prajapati is 
undefined, and Pra^apati indeed became a metre. 

12. 'Support is vigour,' — the support, doubtless, 
is Prafapati : it is he that became vigour; — 'the 
over-lord the metre,' — the over-lord, doubtless, is 
Pra/apati, and Pra^apati indeed became a metre. 

13. 'The All-worker is vigour,' — the All- 
worker, doubtless, is Pra/apati : it is he that became 
vigour; — 'the highest lord the metre,' — Pra^apati, 
the highest lord, doubtless, is the waters, for they 
(the waters of heaven) are in the highest place : 
Pra^apati, the highest lord, indeed became a metre. 

14. These then are four kinds of vigour, and four 
metres ; this (makes) eight, — the Gayatrt consists 
of eight syllables: this, assuredly, is that same 
Gayatrl in the form of which Pra^apati then, by his 
vigour, overtook those cattle ; whence they say of 
worn-out cattle that they are overtaken by vigour 
(or, age), and hence (the word) ' vigour ' recurs with 
all (these bricks). And those cattle which went 
away from him (Pra^apati) are these fifteen other 
(formulas) : the cattle are a thunderbolt, and the 
thunderbolt is fifteenfold : whence he who pos- 
sesses cattle, drives off the evildoer, for the thun- 
derbolt drives off the evildoer for him. And in 
whatever direction, therefore, the possessor of cattle 
goes, that he finds torn up by the thunderbolt. 

Fourth BrAhmajva. 
1. 'The he-goat is vigour 1 ,' — the he-goat he 
overtook by his vigour; — 'gapless the metre,' — r 

1 Mahidhara, in accordance with the explanation added by the 
Brahmawa to this and the corresponding formulas in the succeeding 
paragraphs, takes ' vayas ' as a defective instrumental (vayasa). It 
is, however, very doubtful whether such an interpretation of the 
formula was intended by the author of the Brahma»a. 
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the gapless metre, doubtless, is the Ekapadi: in the 
form of Ekapadi (metre) the goats indeed went 
forth (from Prafipati). 

2. 'The ram is vigour,' — the ram he overtook 
by his vigour; — 'ample the metre,' — the ample 
metre, doubtless, is the Dvipada: in the form of 
the Dvipada the sheep indeed went forth. 

3. ' Man is vigour,' — the man he overtook by 
his vigour; — 'slow the metre,' — the slow metre, 
doubtless, is the Pankti : in the form of the Pankti 
the men indeed went forth. 

4. ' The tiger is vigour,' — the tiger he over- 
took by his vigour; — 'unassailable the metre,' — 
the unassailable metre, doubtless, is the Virif, for 
the Virif is food, and food is unassailable ; in the 
form of the Virif the tigers indeed went forth. 

5. 'The lion is vigour,' — the lion he overtook 
by his vigour; — 'the covering the metre,' — the 
covering metre, doubtless, is the Atii^andas, for 
that covers (includes) all metres : in the form of the 
Atiii^andas the lions indeed went forth. And so 
he places undefined metres along with defined 
beasts. 

6. 'The ox is vigour,' — the ox he overtook by 
his vigour; — 'the Brzhatl the metre,' — in the 
form of the Brz'hatl the oxen indeed went forth. 

7. 'The bull is vigour,' — the bull he overtook 
by his vigour; — 'the Kakubh the metre,' — in 
the form of the Kakubh the bulls indeed went 
forth. 

8. 'The steer is vigour,' — the steer he over- 
took by his vigour; — 'the SatobrzhatI the metre,' 
— in the form of the Satobr/hatt the steers indeed 
went forth. 
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9. 'The bullock is vigour,' — the bullock he 
overtook by his vigour; — 'the Pankti the metre,' 
— in the form of the Pankti the bullocks indeed 
went forth. 

10. 'The milch cow is vigour,' — the milch cow 
he overtook by his vigour; — 'the (9agatl the 
metre,' — in the form of the Gagati the milch cows 
indeed went forth. 

11. 'The calf of eighteen months is vigour,' 
— the calf of eighteen months he overtook by his 
vigour; — 'the Trish/ubh the metre,' — in the 
form of the Trish/ubh the calves of eighteen 
months indeed went forth. 

12. 'The two-year-old bull is vigour,' — the 
two-year-old bull he overtook by his vigour; — ' the 
Virlf the metre,' — in the form of the Virag the 
two-year-old kine indeed went forth. 

13. 'The bull of two years and a half is 
vigour,' — the bull of two years and a half he over- 
took by his vigour; — 'the G&yatrl the metre,' — 
in the form of the Gayatrl the kine of two years 
and a half indeed went forth. 

14. 'The three-year-old bull is vigour,' — 
the three-year-old bull he overtook by his vigour ; 
— 'the Ush»ih the metre,' — in the form of the 
Ush»ih the three-year-old kine indeed went forth. 

15. 'The four-year-old bull is vigour,' — the 
four-year-old bull he overtook by his vigour; — 'the 
Anush/ubh the metre,' — in the form of the 
Anush/ubh the four-year-old kine indeed went 
forth. 

16. These then are those very beasts which 
Pra,fapati overtook by his vigour. The animal 
he (the priest) mentions first, then vigour, then the 
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metre, for having hemmed them in with vigour and 
the metre, he put them into himself, and made them 
his own ; and in like manner does he (the sacrificer) 
now hem them in with vigour and the metre, and 
put them into himself, and make them his own. 

1 7. Now that animal is the same as Agni : (as 
such) he is even now made up whole and entire. 
Those (bricks) which he places in front are his head ; 
those on the right and left sides are his body, and 
those behind his tail. 

j 8. He first lays down those in front, for of an 
animal that is born the head is born first. Having 
then laid down those on the right (south) side, he 
lays down those on the left (north) side, thinking, 
' Together with its sides this body shall be born.' 
Then those behind, for of (the animal) that is born 
the tail is born last. 

19. The metres which are longest, and the animals 
which are biggest, he puts in the middle : he thus 
makes the animal biggest towards the middle; 
whence the animal is biggest towards the middle. 
And the animals which are the strongest he puts on 
the right side : he thus makes the right side of an 
animal the stronger ; whence the right side of an 
animal is the stronger. 

20. The fore and hind parts he makes smallest ; 
for inasmuch as those (bricks in front) are only four 
in number \ thereby they are the smallest ; and 
inasmuch as here (at the back) he puts the smallest 
animals, thereby these are the smallest : he thus 
makes the fore and hind parts of an animal the 
smallest, whence the fore and hind parts of an animal 

1 See p. 35, note 3. 
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are the smallest ; and hence the animal rises and 
sits down by its fore and hind parts. He then lays 
down two Lokamprma (bricks) in that corner 1 : 
the significance of them (will be explained) further 
on \ He throws loose earth on the layer : the sig- 
nificance of this (will be explained) further on 8 . 

THE THIRD LAYER. 
Third Adhyaya. First Brahmajva. 

1. He lays down the third layer. For the gods, 
having laid down the second layer, now ascended it ; 
but, indeed, they thereby completed and ascended 
to what is above the earth and below the atmo- 
sphere. 

2. They spake, ' Meditate ye ! ' whereby, indeed, 
they meant to say, ' Seek ye a layer ! Seek ye (to 
build) upwards from hence ! ' Whilst meditating, 
they saw the great third layer, even the air : that 
world pleased them. 

3. They said to Indra and Agni, ' Lay ye down 
for us this third layer!' — 'What will accrue unto 
us therefrom ? ' — ' Ye two shall be the best of us ! ' 
— 'So be it!' Accordingly Indra and Agni laid 
down for them that third layer ; and hence people 
say, ' Indra and Agni are the best of gods.' 

4. He accordingly lays it down by means of Indra 
and Agni, and settles it by means of Vlsvakarman 4 , 

1 Whilst, in laying down the Lokamprmas of the first layer, he 
started from the right shoulder (or south-east corner) of the altar 
(see p. 22, note 1), in this layer he begins from the right hip (or 
south west-corner), filling up the available spaces, in two turns, in 
sunwise fashion. 

* See VII, 7, 2, 4 seq. » See VIII, 7, 3, 1 seq. 

4 For the connection of these deities with the third layer, and the 
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for indeed Indra and Agni, as well as VLrvakarman, 
saw this third layer : this is why he lays it down by 
means of Indra and Agni, and settles it by means of 
Vuvakarman. 

5. And, again, as to why he lays it down by means 
of Indra and Agni, and settles it by means of Viyva- 
karman. When Pra^apati had become relaxed (dis- 
jointed), the deities took him and went off in different 
directions. Indra and Agni, and Vuvakarman took 
his middle part, and kept going away from him. 

6. He said to them, ' Come ye to me and restore 
ye to me wherewith ye are going from me ! ' — ' What 
will accrue unto us therefrom ? ' — ' That (part) of my 
body shall be sacred unto you ! ' — ' So be it ! ' So 
Indra and Agni, and Visvakarman restored that 
(part) unto him. 

7. Now that central Svayam-atr?#»a (naturally- 
perforated brick) 1 is that very (part) of his body ; — 
when he now lays down that (brick), he thereby 
restores to him that (part) of his (Pra^apati's) body 
which this (brick represents) : this is why he now 
lays down that (brick). 

8. [Va£\ S. XIV, 1 1], ' O Indra and Agni, make 
ye fast the brick so as not to shake!' as the 
text so the sense; — 'with thy back thou forcest 
asunder the earth, and the sky, and the air;' 
for with its back this (brick) indeed forces asunder 
the earth, and the sky, and the air. 

9. [Va^. S. XIV, 12], ' May Vixvakarman settle 



air, see also VI, a, 3, 3. Vuvakarman is likewise the deity by 
which the Virva^yotis-brick, representing Vayu (the wind), the 
regent of the air-world, is settled ; see VIII, 3, 2, 3. 
1 See part iii, p. 155, note 8. 
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thee,' for Virvakarman saw this third layer; — 'on 
the back of the air, thee the wide, the broad 
one ! ' for this (brick) indeed is the wide and broad 
back of the air; — 'support thou the air, make 
fast the air, injure not the air!' that is, 'support 
thou thine own self (body), make fast thine own self, 
injure not thine own self ! ' 

10. ' For all up-breathing, and down-breath- 
ing, and through-breathing, and out-breathing!' 
for the naturally-perforated (brick) is the vital air, and 
the vital air serves for everything here ; — ' for a 
resting-place and moving-place!' for the natu- 
rally-perforated (brick) is these worlds, and these 
worlds are indeed a resting-place and a moving- 
place; — 'May Viyu shelter thee!' that is, 'May 
Vayu protect thee!' — 'with grand prosperity!' 
that is, 'with great prosperity;' — 'with most 
auspicious protection ! ' — that is, ' with what pro- 
tection is most auspicious.' Having settled it 1 , he 
pronounces the Sudadohas 2 over it ; the meaning of 
this has been explained. He then sings a saman : 
the meaning of this (will be explained) further on 8 . 

ii. He then lays down (five) Disya (regional 
bricks) 4 . Now the regional ones, doubtless, are 

1 Viz. by the concluding formula, ' With the help of that deity, 
Angiras-like, lie thou steady 1' see part iii, p. 301, note 3. 

1 Viz. YSig. S. XII, 55 (Rig-veda S. VIII, 69, 3), ' At his birth 
the well-like milking, speckled ones mix the Soma, the clans of 
the gods in the three spheres of the heavens.' See part iii, p. 307, 
note 2. 

' VIII, 7, 4, 1 seq. 

4 The five DijySs are placed on the spines in the four directions 
at the reterfisii range, just over where the five Vawvadevt bricks 
were placed in the second layer (see the sketch, p. 24). Between 
them and the central (naturally-perforated) brick there is thus an 
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the regions : it is the regions he thus bestows (on 
the air-world). And these are those same regions 
not separated (from the air) wherewith Vayu on that 
occasion l stepped nigh : it is them he thereby be- 
stows. But prior to these same (bricks) he lays 
down 2 both the bunch of Darbha grass and the 
clod-bricks ; and these (dijyas) being yonder sun 3 , 
he thus places yonder sun over the regions, and 
builds him up upon (or, in) the regions. But were 
these (laid down) at the same time (as the bunch of 
grass and the clod-bricks), they would be outside 
(of the altar) ; and outside of the womb (foundation), 
indeed, is that sacrificial work regarding the fire-altar 
which is done prior to the lotus-leaf 4 . When he 

empty space a foot square, and the two southern Dwyas are half- 
bricks lying north and south of each other. 

' See VI, 2, 3, 4. The second naturally-perforated brick 
represents the air-world with which Vayu, the wind, is most closely 
associated. 

* That is to say, he laid them down on the site of the altar, 
before the first layer was commenced, viz. the darbha-bunch in the 
centre of the ' body ' of the altar, where the two spines (anuka) in- 
tersect each other (VII, a, 3, 1 seqq.); and the clod-bricks 
(logesh/aka) on the four ends of the two spines (VII, 3, 1, 13 seqq.), 
that is, in the middle of each of the four sides of the square of 
which the ' body ' consists. 

* The symbolic interpretation here seems somewhat confused, 
inasmuch as the Duy&s, which are now apparently identified with 
the sun, have just been stated to represent the regions. At VI, 
7, 1, 17 the sun was represented as the central point of the 
universe to which these three worlds are linked by means of the 
quarters (as by the strings of a scale). The clod-bricks, on the 
other hand, were indeed, in VII, 3, 1, 13, identified with the regions 
(quarters) ; and the bunch of grass, being laid down in the centre, 
might be regarded as marking the fifth region, that upwards from 
here. Cf. IX, 5, 1, 36. 

* The lotus-leaf is placed in the centre of the altar when the 
first layer is about to be laid down. See VII, 4, 1, 7 seqq., where 
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now brings and lays down these (bricks), he thereby 
establishes them in the womb, on the lotus-leaf, and 
thus these (bricks) are not outside (the fire-altar). 
He lays them down so as not to be separated l from 
the naturally-perforated one ; for the middle 2 natu- 
rally-perforated one is the air: he thus places the 
regions so as not to be separate from the air. 
Subsequently 3 (to the central brick he lays them 
down) : subsequently to the air he thus sets up the 
regions. In all (four) directions he places them : he 
thus places the regions (quarters) in all directions, 
whence the regions are in all (four) directions. [He 
places them] on all sides so as to face each other : he 
thereby makes the regions on all sides face each other, 
and hence the regions on all sides face each other *. 
12. And, again, as to why he lays down the re- 
gionals. The regions, doubtless, are the metres — the 
eastern region being the Gayatri, the southern the 
TrishAibh, the western the Gagatl, the northern 
the Anush^ubh, and the upper region the Pankti ; — 
and the metres are animals 6 , and the middlemost 
layer is the air: he thus places animals in the air, 

it is explained as representing the foundation of the fire-altar, or 
rather, the womb whence Agni is born. 

1 That is, not separated therefrom by other special bricks; 
though the full space of one brick is left between the DuySs and 
the central brick. Perhaps, however, ' anantarhita ' here means 
' immediately after.' 

* That is, the second of the three svayam-atr/Wwas, the one in 
the third layer. 

' Uttara seems here and elsewhere to have a double meaning, 
viz. that of subsequent, and upper, or left, inasmuch as looking 
towards these bricks from the centre of the altar, they are placed 
to the left of the particular section of the anukas. 

* See p. 26, note 3. 

* The metres are commonly represented as cattle. 
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and hence there are animals that have their abode 
in the air >. 

1 3. And, again, as to why he lays down the re- 
gionals. The regions, doubtless, are the metres, and 
the metres are animals, and animals are food, and 
the middlemost layer is the middle : he thus puts 
food in the middle (of the body). He places them 
so as not to be separated (by special bricks) from 
the naturally-perforated one ; for the naturally-perfo- 
rated one is the vital air : he thus places the food 
so as not to be separated from the vital air. Subse- 
quently (to the central brick he lays them down) : 
subsequently to (or upon) the vital air he thus places 
food. On the range of the Reta^sii (he places them): 
the RetafeLfc being the ribs, and the ribs being the 
middle (of the body), he thus places the food in the 
middle of this (Agni's body). On every side he 
places them : from everywhere he thus supplies him, 
with food. 

14. [He lays them down, with, Vdf. S. XIV, 13], 
' Thou art the queen, the Eastern region ! 
Thou art the far-ruler, the Southern region ! 
Thou art the all-ruler, the Western region! 
Thou art the self-ruler, the Northern region! 
Thou art the supreme ruler, the Great region ! ' 
these are their names : he thus lays them down 
whilst naming them. Separately he lays them down, 
separately he settles them, and separately he pro- 
nounces the Sudadohas over them, for separate are 
the regions. 

1 That is all (four-footed) animals that dwell on, not in, the 
earth. The Gayatri metre, at any rate, is also represented as a bird 
which fetches the Soma from heaven, but it is not the air as such 
that is intended here, but the face of the earth. 
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Second BrAhmamv. 

1. He then lays down a Vijva^yotis (all-light 
brick). Now the middle Vtrvafyotis is Vayu *, 
for Vayu (the wind) is all the light in the air-world : 
it is Vayu he thus places therein. He places it so 
as not to be separated from the regional (bricks) : 
he thus places Vayu in the regions, and hence there 
is wind in all the regions. 

2. And, again, as to why he lays down the Vis- 
va^yotis, — the Visva^yotis, doubtless, is offspring (or 
creatures), for offspring indeed is all the light : he thus 
lays generative power (into that world). He places 
it so as not to be separated from the regional ones 2 : 
he thus places creatures in the regions, and hence 
there are creatures in all the regions. 

3. [He lays it down, with, V&g. S. XIV, 14], 
'May Visvakarman settle thee!' for Vwvakar- 
man saw this third layer 8 ; — 'on the back of the 
air, thee the brilliant one!' for on the back of 
the air that brilliant Viyu indeed is. 

4. 'For all up-breathing, down-breathing, 
through-breathing,' — for the Vwva^yotis is breath, 



1 The three Vifva^yotis bricks, placed in (the fourth easterly 
place from the centre of) the first, third and fifth layer respectively, 
are supposed to represent the regents of the three worlds — earth, 
air and sky — which these three layers represent, viz. Agni, Viyu 
and Aditya (Sftrya). See VI, 3, 3, 16. 

* Though, properly speaking, the Vuva^yotis lies close to only 
one of the Diryas, viz. the eastern one, it may at any rate be said 
to lie close to the range of the Di-ryas. Here, too, the sense 
• immediately after, not separated from them in respect of time,' 
would suit even better. 

* See VIII, 3, r, 4 with note. 
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and breath indeed is (necessary) for this entire 
universe ; — ' give all the light ! ' — that is, ' give the 
whole light;' — 'Vayu is thine over-lord/ — it is 
Vayu he thus makes the over-lord of that (layer and 
the air- world). Having settled it, he pronounces 
the Sudadohas over it : the significance of this has 
been explained. 

5. He then lays down two Rita.vy& (seasonal 1 
bricks) ; — the two seasonal ones being the same as 
the seasons, it is the seasons he thus places therein. — 
[Vif. S. XIV, 15], ' Nabha and Nabhasya, the 
two rainy seasons,' these are the names of those 
two (bricks) : it is by their names he thus lays them 
down. There are two (such) bricks, for a season 
consists of two months. He settles them once only : 
he thereby makes (the two months) one season. 
He places them on avaka-plants and covers them 
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1 These two Hita.vy£s are placed beside (east of) the Vis- 
va^yotis, one north of the other, just over those of the first and 
second layers, that is to say, in the fifth space from the centre. In 
the present case, however, these bricks are only of half the usual 
thickness; two others, of similar size, being placed upon them. 
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with avaka-plants 1 ; for avaka-plants mean water: 
he thus bestows water on that season, whence it 
rains most abundantly in that season. 

6. Then the two upper ones, with (Va^f. S. XIV, 
i6),'Isha and Ur^a, the two autumnal seasons,' 
— these are the names of those two (bricks): it is 
by their names he thus lays them down. There 
are two (such) bricks, for a season consists of two 
months. He settles them only once : he thereby 
makes (the two months) one season. He places 
them on avaki-plants, for the avaka-plants mean 
water : he thus bestows water before that season, 
whence it rains before that season. He does not 
cover them afterwards, whence it does not likewise 
rain after (that season). 

7. And as to why he places these (four bricks) in 
this (layer), — this fire-altar is the year, and the year 
is the same as these worlds, and the middlemost 
layer is the air (-world) thereof; and the rainy season 
and autumn are the air (-world) thereof: hence when 
he places them in this (layer), he thereby restores to 
him (Agni) what (part) of his body these (formed), — 
this is why he places them in this (layer). 

8. And, again, as to why he places them in this 
(layer), — this Agni (the fire-altar) is Pra^apati, and 
Pra^ipati is the year. Now the middlemost layer 
is the middle of this (altar), and the rainy season 
and the autumn are the middle of that (year) : hence 
when he places them in this (layer), he thereby 
restores to him (Agni-Pra^apati) what part of his 



' As in the case of the live tortoise, in the first layer ; see VII, 
5, 1, 11 with note — 'Blyxa octandra, a grassy plant growing in 
marshy land (" lotus-flower," Weber, Ind. Siud. XIII, p. 250).' 

[43] E 



9 1€ 



50 satapatha-brAhmajva. 

body these (formed), — this is why he places them in 
this (layer). 

9. There are here four seasonal (bricks) he lays 
down in the middlemost layer; and two in each of 
the other layers, — animals (cattle) are four-footed, 
and the middlemost layer is the air : he thus places 
animals in the air, and hence there are animals that 
have their abode in the air. 

10. And, again, why there are four,— animals are 
four-footed, and animals are food ; and the middle- 
most layer is the middle (of Agni's body) : he thus 
puts food in the middle. 

1 1. And, again, why there are four, — ' antariksha ' 
(air) consists of four syllables, and the other layers 
(<6iti) consist of two syllables ; hence as much as 
the air consists of, so much he makes it in laying 
it down. 

12. And, again, why there are four, — this Agni 
(altar), doubtless, is an animal : he thus makes the 
animal biggest towards the middle; whence an 
animal is biggest towards the middle. 

1 3. There are here four ^'tavyas, the Vwva^yotis 
being the fifth, and five Di^yas, — this makes ten : 
the Vira^ - consists of ten syllables, and the Vir&f is 
food, and the middlemost layer is the middle ; — he 
thus puts food in the middle (of the body). He lays 
them down so as not to be separated from the 
naturally-perforated one 1 , for the naturally-perforated 
one is the vital air : he thus places the food so as 
not to be separated from the vital air. Subsequently 
(to the central brick) he lays them down : sub- 



1 That is to say, the three sets of bricks are not separated by 
any others from the Svayamatr>»«sL 
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sequently to (or upon) the vital air he thus places 
food. 

14. He then lays down the Priwabhm 1 (bricks); 
— the Pra»abh/-zts (breath-holders), doubtless, are the 
vital airs : it is the vital airs he thus lays into ( Agni's 
body). There are ten of them, for there are ten 
vital airs. He places them in the forepart (of the 
altar), — for there are these vital airs in front, — with 
(Va^-. S. XIV, 17), 'Protect my vital strength! 
protect mine up-breathing! protect my down- 
breathing! protect my through-breathing! 
protect mine eye! protect mine ear! increase 
my speech! animate my mind! protect my 
soul (or body)! give me light!' — He lays them 
down so as not to be separated from the seasonal 
ones, for the vital air is wind : he thus establishes 
the wind in the seasons. 

Third BrAhmajva. 

1. He then lays down the .Af^andasya 2 (metres' 
bricks). Now the metres are cattle, and the middle- 
most layer is the air: he thus places cattle in the 
air, whence cattle have their abode in the air. 

1 The ten Pra«abhr/"ts are placed — five on each side of the 
spine — either along the edge of the altar, or so as to leave the 
space of one foot between them and the edge, to afford room for 
another set of bricks, the VilakhilySs. 

* The thirty-six .fffondasya bricks are laid down, in three sets 
of twelve each, along the edge of the body of the altar where the 
two wings and the tail join it; six bricks being placed on each 
side of the respective spine. At the back the bricks are not, 
however, placed close to the edge separating the body from the 
tail, but sufficient space is left (a foot wide) for another set of bricks 
to be laid down behind the A'Aandasyas. 

E 2 
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2. And, again, as to why he lays down Khan- 
dasyas, — the metres are cattle, and cattle are food, 
and the middlemost layer is the middle (of Agni, the 
altar) : he thus places food in the middle (of Agni's 
body). 

3. He lays them down by twelves, — for the 6agatl 
consists of twelve syllables,- and the (Jagatl is cattle, 
and the middlemost layer is the air : he thus places 
cattle in the air, whence cattle have their abode in 
the air. 

4. And, again, why (he lays them down) by 
twelves, — the Gagatt consists of twelve syllables, 
and the Gagatt is cattle, and cattle is food, and the 
middlemost layer is the middle : he thus places food 
in the middle. He places them so as not to be 
separated from the Pra«abhr*ts : he thus places the 
food so as not to be separated from the vital airs ; 
subsequently (to them he places them) : he thus 
bestows food after (bestowing) the vital airs. 

5. [He lays down the right set, with, V&f. S. XI V, 
18], 'The metre Measure;' — the measure (ma), 
doubtless, is this (terrestrial) world, for this world 
is, as it were, measured (mita); — 'the metre Fore- 
measure!' — the fore-measure (prama), doubtless, is 
the air-world, for the air-world is, as it were, measured 
forward from this world ; — 'The metre Counter- 
measure,' — the counter-measure (pratima), doubtless, 
is yonder (heavenly) world, for yonder world is, as it 
were, counter-measured 1 in the air; — 'The metre 
Asrivayas,' — 'asrivayas,' doubtless, is food: what- 
ever food there is in these worlds that is ' asrivayas.' 
Or, whatever food (anna) flows (sravati) from these 

1 That is, made a counterfeit, or copy, of the earth. 
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worlds that is ' asrtvayas.' Hereafter, now, he puts 
down only defined metres. 

6. 'The Pankti metre! the Ush«ih metre! 
the Brzhatl metre! the Anush/ubh metre! the 
Vira,f metre! the Gayatrl metre! the Trish- 
/ubh metre! the (Pagatl metre!' these eight 
defined metres, including the Vira^ - , he puts down. 
— [The back set, with, Va^. S. XIV, 19], 'The 
metre Earth! the metre Air! the metre 
Heaven! the metre Years ! the metre Stars! 
the metre Speech! the metre Mind! the metre 
Husbandry! the metre Gold! the metre Cow! 
the metre Goat! the metre Horse!' he thus 
puts down those metres which are sacred to those 
particular deities. — [The left set, with, Vaf. S. XIV, 
20], 'The deity Fire! the deity Wind! the 
deity Sun! the deity Moon! the deity Vasa- 
va.A\ the deity Rudra/4! the deity Aditya^! 
the deity Maruta^! the deity Vijve Deva/4! 
the deity BWhaspati ! the deity Indra! the 
deity Varu»a!' — these deities, doubtless, are 
metres : it is these he thus lays down. 

7. He lays down both defined and undefined 
(metres). Were he to lay down such as are all 
defined, then the food would have an end, it would 
fail; and (were he to lay down) such as are all 
undefined, then the food would be invisible, and 
one would not see it at all. He lays down both 
defined and undefined ones : hence the defined 
(certain) food which is eaten does not fail. 

8. These then are those (sets of) twelve he lays 
down, — that makes thirty-six, and the Brzhati 
consists of thirty -six syllables: this is that same 
Br/hatl, the air, which the gods then saw as a third 
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layer. In that (br/hati set of bricks) the gods come 
last (or, are highest). 

9. And, again, as to why he lays down these 
bricks. When Pra^pati became relaxed, all living 
beings went from him in all directions. 

10. Now that same Pra^apati who became re- 
laxed is this very Agni (fire-altar) that is now being 
built up; and those living beings which went from 
him are these bricks : hence when he lays down 
these (bricks), he thereby puts back into him 
(Pra^apati-Agni) those same living beings which 
went from him. 

1 1. Now when he first lays down ten (Pra»abhr«ts), 
they are the moon. There are ten of these, — the 
Virctf consists of ten syllables, and the Viri^ is food, 
and the moon is food. And when subsequently he 
lays down thirty-six (A^andasyas), they are the half- 
months and months — twenty-four half-months and 
twelve months: the moon, doubtless, is the year, 
and all living beings. 

12. And when the gods restored him (Pra^apati- 
Agni), they put all those living beings inside him, 
and in like manner does this one now put them 
therein. He lays them down so as not to be 
separated from the seasonal (bricks): he thus 
establishes all living beings in the seasons. 

Fourth BrAhmajva. 

1. He then lays down the Valakhilyas; — the 
Valakhilyas, doubtless, are the vital airs: it is the 
vital airs he thus lays (into Agni). And as to why 
they are called Vilakhilyas, — what (unploughed piece 
of ground lies) between two cultivated fields is called 
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'khila;' and these (channels of the) vital airs 1 are 
separated from each other by the width of a horse- 
hair (vala), and because they are separated from 
each other by the width of a horse-hair, they (the 
bricks) are called Valakhilyas. 

2. He places seven in front, and seven at the back. 
When he places seven in front, he thereby restores 
to him those seven (organs of the) vital airs here in 
front. 

3. And those seven which (he places) behind he 
thereby makes the counter-breathings to those (first 
breathings); and hence by means of (the channels of) 
these breathings he passes over the food which he 
eats with those (other) breathings. 

4. And, again, as to why he places seven in front, — 
there are seven (channels of the) vital airs here in 
the front part (of the animal) 2 — the four upper and 
lower parts of the fore-feet, the head, the neck, and 
what is above the navel that is the sixth, for in each 
limb there is a vital air : this makes seven vital airs 
here in front; it is them he thus lays into him 
(Agni-Pra^apati). 

5. And as to what seven (bricks) he places be- 
hind, — there are seven vital airs here in the back 
part — the four thighs and knee-bones, the two feet, 
and what is below the navel that is the seventh, for 
in each limb there is a vital air : this makes seven 
vital airs here at the back; it is them he thus lays 
into him. 

6. [He lays them down, with.Va.f.S. XIV, 21, 22], 
'The head thou art, the ruler! steady thou 

1 Or, these bricks representing the vital airs. 
* Or, in the upper part of man. 
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art, steadfast! a holder thou art, a hold!' — 
' A guider, a ruler! a guider thou art, a guide ! 
steady thou art, a steadier!' he truly bestows 
steady vital airs unto him. 

7. And, again, as to why he lays down the 
Valakhilyas, — it was by means of the Valakhilyas 
that the gods then ranged over these worlds, both 
from hence upwards and from yonder downwards ; 
and in like manner does the sacrifice now, by means 
of the Valakhilyas, range over these worlds, both 
from hence upwards and from yonder downwards. 

8. By 'The head thou art, the ruler!' they 
stepped on this (terrestrial) world; by 'Steady 
thou art, steadfast!' on the air-world; by 'A holder 
thou art, a hold!' on that (heavenly) world. — 
'For life-strength (I bestow) thee! for vigour 
thee! for husbandry thee! for prosperity thee!' 
There are four (kinds of) four-footed (domestic) 
animals, and (domestic) animals are food : by means 
of this food, these four four-footed animals, they 
(the gods) established themselves in yonder world ; 
and in like manner does the Sacrificer now by means 
of this food, these four four-footed animals, establish 
himself in yonder world. 

9. That was, as it were, an ascent away from 
hence ; but this (earth) is a foothold : the gods came 
back to this foothold ; and in like manner does the 
Sacrificer now come back to this foothold. 

10. By 'A guider, a ruler ! ' they stepped on that 
(heavenly) world ; by 'A guider thou art, a guide!' 
on the air-world ; by 'Steady thou art, a steadier!' 
on this (terrestial) world. — ' For sap (I bestow) thee! 
for strength thee! for wealth thee! for thrift 
thee! ' — There are four four-footed (domestic) animals, 
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and (domestic) animals are food : by means of this 
food, these four four-footed animals, they (the gods) 
established themselves in this world; and in like 
manner does the Sacrificer, by means of this food, 
these four four-footed animals, establish himself in 
this world. 

11. Now as to the restoration (of Pra^lpati-Agni). 
Those eleven bricks he lays down ', which (con- 
stitute) that first anuvaka 2 , are the air and this body 
(of Agni, the altar). And as to why there are eleven 
of these, it is because the Trish/ubh consists of 
eleven syllables, and the air is of the trish/ubh 
nature. And the sixty subsequent (bricks) are Viyu, 
Pra^apati, Agni, the Sacrificer. 

12. Those which he places in front are his head : 
there are ten 8 of them, because there are ten vital 
airs, and the head is (the focus of) the vital airs. 
He places them in front, because the head (of an 
animal) is here in front. 

1 3. And those which he places on the right (south) 
side are that (part) of him which is above the waist 
and below the head. And those at the back are 
that (part) of him which is above the feet and below 
the waist. Those on the left (north) side are the 
feet themselves. 

14. And the seven (Valakhilyas) which he places 
in front are these seven vital airs here in the fore- 
part (of an animal) : it is these he thus puts into 

1 That is to say, the first eleven bricks of the third layer, viz. 
one svayamatrmwa, four dwySs, one vwva^yotis, and four rrtavyas. 

* The formulas used with these bricks, Vi^. S. XIV, 1 1-16, con- 
stitute the first anuvaka of the texts relating to the third layer 
(XIV, 11-22). 

s Viz. ten Pra»abhrz"ts, see VIII, 3, 2, 14. 
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him (Agni). He places them so as not to be 
separated from those ten (Prawabhr/'ts) : he thereby 
puts in vital airs that are not separate from the 
head. 

1 5. And the seven he places at the back (of the 
altar) are those seven vital airs behind : it is these 
he thereby puts into him. He places them so as 
not to be separated from those twelve (.Oandasyas): 
he thereby puts into him vital airs that are not 
separate from the body. That same Vayu-Pra.fa- 
pati is turned round in all directions in this trish/ubh- 
like air; and when he lays down the third layer, 
having made up both Vayu (the wind) and the air, 
he thereby adds them to himself. He then puts 
down two Lokamprz'wa (space-filling bricks) in that 
corner * : the significance of them (will be explained) 
further on 2 . He throws loose earth (on the 
layer): the significance of this (will be explained) 
further on s . 

THE FOURTH LAYER. 
Fourth AdhyAya. First BrAhma^a. 

1. He lays down the fourth layer. For the gods 
having laid down the third layer, now ascended ; 
but, the third layer being the air; it was the air 
which, having completed it, they ascended. 

2. They spake, ' Meditate ye ! ' whereby, indeed, 

1 Whilst, in laying down the Lokamprwas of the first and second 
layers, he started from the south-east and south-west corners respec- 
tively, in the third layer he starts from the left hip (or north-west 
corner) of the altar ; filling up the available spaces in two turns, in 
sunwise fashion. Cf. p. 22, note 1 ; and p. 41, note 1. 

* See VIII, 7, 2, 4 seq. 

3 See VIII, 7, 3, 1 seq. 
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they meant to say, ' Seek ye a layer ! Seek ye (to 
build) from hence upwards! ' Whilst meditating, they 
saw that fourth layer, (to wit) what is above the air 
and below the heavens ; that world was to their 
minds, as it were, unstable and unsettled. 

3. They said to the Brahman, ' We will lay thee 
down (or, set thee up) here ! ' — ' What will there- 
from accrue to me?' — 'Thou shalt be the highest 
of us ! ' — ' So be it ! ' They accordingly laid the 
Brahman down here, whence people say that the 
Brahman is the highest of gods. Now, by this 
fourth layer these two, heaven and earth, are up- 
held, and the fourth layer is the Brahman, whence 
people say that heaven and earth are upheld by the 
Brahman. He lays down the Stomas (hymn-forms) 1 : 
the stomas being the vital airs, and the Brahman 
also being the vital airs, it is the Brahman he thereby 
lays down. 

4. And, again, as to why he lays down the Stomas. 
The gods, at that time, said to Pra^apati, ' We will 
lay thee down here ! ' — ' So be it ! ' He did not say, 
' What will therefrom accrue unto me ? ' but when- 
ever Pra^apati wished to obtain anything from the 
gods, they said, 'What will therefrom accrue to us ?' 
And hence even now if a father wishes to obtain 
anything from his sons, they say, ' What will there- 



1 This refers to the first eighteen bricks of the fourth layer ; but 
as the names of the bricks (ish/aki, f.) are invariably of the feminine 
gender, it is doubtful whether stoma (m.), in this case, is meant as 
the designation of these bricks, or merely as their symbolical 
analogon. In the former case, one would rather, from the analogy 
of other bricks, expect some such term as 'stomya.' To the 
first four of them Mahidhara, on Vig. S. XIV, 23, applies the 
epithet mntyumohinf, or 'confounders of death.' 
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from accrue unto us ? ' and when the sons (wish to 
obtain anything) from the father, he says, 'So be it ! ' 
for in this way Pra/apati and the gods used of old 
to converse together. He lays down the Stomas : 
the stomas being the vital airs, and Pra^apati 
also being the vital airs, it is Pra^apati he thus 
lays down. 

5. And, again, as to why he lays down the 
Stomas. Those vital airs, the ./fashis 1 , that saw this 
fourth layer 2 , and who stepped nigh with that 
essential element (of the altar), are these (vital airs): 
it is them he now lays down. He lays down the 
Stomas : — the stomas being the vital airs, and the 
./fo'shis also being the vital airs, it is the ^'shis he 
thus lays down. 

6. And, again, as to why he lays down the Stomas. 
When Pra^ipati had become relaxed (disjointed), 
the gods took him and went away. Vayu, taking 
that (part) of him which was above the waist and 
below the head, kept going away from him, having 
become the deities and the forms of the year. 

7. He spake to him, ' Come to me and restore to 
me that wherewith thou hast gone from me!' — 
' What will therefrom accrue unto me ? ' — ' That 
part of my self shall be sacred unto thee ! ' — ' So be 
it ! ' thus Vayu restored that unto him. 

8. Those eighteen (bricks 8 ) which there are at 

1 See VI, 1, 1, 1 ; VII, 2, 3, 5. 

» See VI, 2, 3, 7. 8. 

* These eighteen bricks, representing the Stomas, or hymn- 
forms, are laid down in the following order. At each end of the spine 
(running from west to east) one brick, of the size of the shank (from 
knee to ankle), is placed, with its line-marks running from west to 
east ; the eastern one being placed north, and the western one south, 
of the spine. Thereupon an ordinary brick, a foot square, is placed 
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first, are that very (part) of his (Pra^apati's) body ; 
and when he places them in this (layer), he thereby 
restores to him that (part) of his body which these 
(form) : therefore he places them in this (layer). 
He lays down the Stomas : the stomas being the 
vital airs, and Vayu (the wind) also being the vital 
airs, it is Vayu he thus lays down. 

9. In front he lays down one, with (V4f. S. XIV, 
23), 'The swift one, the Trivrzt!' he therewith 
lays down that hymn-form which is trivWt (threefold, 
or thrice-three-versed). And as to why he calls it 
' the swift one,' it is because this, indeed, is the 
swiftest of stomas. But the swift threefold one, 
doubtless, is Vayu : he exists in these three worlds. 
And as to why he calls. him 'the swift one,' it is 
because he is the swiftest of all beings: being 
(or, in the form of) Vayu it remained in front, — 
it is that form he now lays down. 

10. [The back one 1 , with], 'The bright one 2 , 
the Tania.da.sa.1' he therewith lays down that 



at the southern end of the ' cross-spine,' so as to lie on the spine 
(though not apparently exactly in the middle, but so that only one- 
fourth of the brick lies on one side of the spine) with its line-marks 
running from south to north ; and a second brick of the same size is 
placed on the north, but so as to leave the full space of another 
such brick between it and the northern edge of the altar. Behind 
(west of) the front brick, fourteen half-foot bricks are then laid 
down, in a row from north to south, seven on each side of the 
spine. 

1 The formulas of the first four of these (stoma) bricks are not 
given here (in paragraphs 9-1 2) in the order in which the bricks are 
actually laid down, viz. E. W. S. N., but in the order E. S. N. W. ; 
cp. Katyay. .Srautas. XVII, 10, 6-9. For a symbolic explanation 
of this change of order see VIII, 4, 4, 1 seq. 

* Or, perhaps, ' the angry one.' The author of the Brahmana, 
however, evidently connects ' bMnta ' with the root ' bha,' to shine. 
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hymn-form which is fifteenfold (fifteen-versed). 
And when he calls it ' the bright one/ it is that 
the bright one is the thunderbolt, and the thunder- 
bolt is fifteenfold. But the bright, fifteenfold one, 
doubtless, also is the Moon : he waxes during fifteen 
days, and wanes during fifteen days. And as to his 
calling him ' the bright one,' the Moon indeed shines: 
being the Moon it remained on the right side, — it is 
that form he now lays down. 

ii. [The left (north) one, with], 'The (aerial) 
space, the Saptada^a!' he therewith lays down 
that hymn-form which is seventeenfold. And as 
to his calling it 'the space,' — the (aerial) space is 
Pra^apati, and the seventeenfold one is Pra^apati. 
But indeed the seventeenfold space also is the year : 
in it there are twelve months and five seasons. 
And as to his calling it space, the year indeed is 
space : being space, it remained on the left side, — 
it is that form he now lays down. 

12. [The right (south) one, with], 'The upholder, 
the Ekaviw^a ! ' he therewith lays down that hymn- 
form which is twenty-one-fold. And as to his calling 
it ' the upholder,' — the upholder means a foothold, 
and the Ekavimsa. is a foothold. But indeed the 
twenty-one-fold upholder also is yonder sun: to 
him belong the twelve months, the five seasons, 
these three worlds, and yonder sun himself is the 
upholder, the twenty-one-fold. And as to his calling 
him ' the upholder,' — when he sets everything here 
holds its peace: being the sun, it remained at the 
back, — it is that form he now lays down ; and the 
forms of the year he lays down. 

13. 'Speed, the Ash/ada^a!' he therewith lays 
down that hymn-form which is eighteenfold. Now, 
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speed, the eighteenfold one, doubtless, is the year : 
in it there are twelve months, five seasons, and the 
year itself is speed, the eighteenfold. And as to 
his calling it 'speed,' the year indeed speeds all 
beings : it is that form he now lays down. 

14. 'Heat, the Navadasa!' he therewith lays 
down that hymn-form which is nineteenfold. But 
heat, the nineteenfold one, doubtless, is the year : in 
it there are twelve months, six seasons, and the year 
itself is heat, the nineteenfold. And as to his calling 
it ' heat,' the year indeed burns all beings : it is that 
form he now lays down. 

15. 'Victorious assault, the Saviw^a!' he 
therewith lays down that hymn-form which is twenty- 
fold. But victorious assault, the twentyfold one, 
doubtless, is the year : in it there are twelve months, 
seven seasons, and the year itself is victorious as- 
sault, the twentyfold. And as to why he calls it 
'victorious assault,' the year indeed assails all 
beings : it is that form he now lays down. 

16. 'Vigour, the Dvd.vimsa.1' he therewith lays 
down that hymn-form which is twenty-two-fold. But 
vigour, the twenty-two-fold one, doubtless is the 
year : in it there are twelve months, seven seasons, 
the two, day and night, and the year itself is vigour, 
the twenty-two-fold. And as to why he calls it 
' vigour,' the year is indeed the most vigorous of all 
existing things : it is that form he now lays down. 

17. 'The array, the Trayoviwja!' he there- 
with lays down that hymn-form which is twenty- 
three-fold. But array, the twenty-three-fold one, 
doubtless, means the year : in it there are thirteen 
months, seven seasons, the two, day and night, and 
the year itself is the array, the twenty-three-fold. 
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And as to his calling it ' array,' the year is indeed 
arrayed over all beings : it is that form he now lays 
down. 

18. *The womb, the A'aturviw.ra!' he there- 
with lays down that hymn-form which is twenty-four- 
fold. But the womb, the twenty-four-fold one, 
doubtless, is the year : in it there are twenty-four 
half-months. And as to his calling it ' the womb,' 
the year is indeed the womb of all beings : it is that 
form he now lays down. 

19. 'The embryos, the Ya.nka.vimsa.1' he there- 
with lays down that hymn-form which is twenty- 
five-fold. But the embryos, the twenty-five-fold one, 
doubtless, is the year : in it there are twenty-four 
half-months, and the year itself is the embryos, the 
twenty-five-fold. And as to his calling it ' the em- 
bryos,' — the year, as an embryo, in the shape of the 
thirteenth month, enters the seasons : it is that form 
he now lays down. 

20. ' Strength, the Tri«ava ! ' he therewith lays 
down that hymn-form which is thrice ninefold. And 
as to his calling it ' strength,' — strength (o^as) means 
the thunderbolt (va^ra), and the Tri«ava is a thunder- 
bolt. But strength also means the year : in it there 
are twenty-four half-months, the two, day and night, 
and the year itself is strength, the thrice-ninefold. 
And as to his calling it ' strength,' the year indeed 
is the strength of all beings : it is that form he now 
lays down. 

21. ' Design, the Ekatriwsa!' he therewith lays 
down that hymn-form which is thirty-one-fold. But 
design, the thirty-one-fold, doubtless, means the year : 
in it there are twenty-four half-months, six seasons, 
and the year itself is design, the thirty-one-fold. And 
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as to his calling it ' design,' the year indeed designs 
(makes, forms) all beings : it is that form he now 
lays down. 

22. 'The foundation, the Trayastriw^a! ' he 
therewith lays down that hymn-form which is thirty- 
three-fold. And as to why he calls it ' the founda- 
tion,' the thirty-three-fold is indeed a foundation. 
But indeed the foundation, the thirty-three-fold, 
also is the year: in it there are twenty-four half- 
months, six seasons, the two, day and night, and the 
year itself is the foundation, the thirty-three-fold. 
And as to his calling it ' the foundation,' the year is 
indeed the foundation of all beings : it is that form 
he now lays down. 

23. 'The range of the ruddy one, the ./sTatu- 
stri/»^a!' he therewith lays down that hymn-form 
which is thirty-four-fold. But the range of the ruddy 
one (the sun), the thirty-four-fold one, doubtless, is 
the year : in it there are twenty-four half-months, 
seven seasons, the two, day and night, and the year 
itself is the range of the ruddy one, the thirty-four- 
fold. And as to his calling it 'the range of the ruddy 
one,' the range of the ruddy one, doubtless, means 
supreme sway, and the thirty-four-fold one means 
supreme sway : it is that form he now lays down. 

24. 'The firmament, .the Sha/triw^a!' he 
therewith lays down that hymn-form which is thirty- 
six-fold. But the firmament, the thirty-six-fold one, 
doubtless, is the year : in it there are twenty-four 
half-moons, and twelve months. And as to why he 
calls it ' the firmament ' (nikam), it is because there is 
no pain (na akam) for whosoever goes there. And 
the firmament indeed is the year, the heavenly world 
is the year: it is that form he now lays down. 

[43] f 
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25. 'The revolving sphere, the Ash/a£atva- 
rimsa.\' he therewith lays down that hymn-form 
which is forty-eight-fold. But the revolving sphere, 
the forty-eight-fold, doubtless, is the year: in it 
there are twenty-six half-months, thirteen months, 
seven seasons, and the two, day and night. And as 
to his calling it ' the revolving sphere,' from the 
year all creatures indeed are evolved: it is that 
form he now lays down. 

26. ' The stay, the Aatush/oma ! ' he therewith 
lays down the chant of praise consisting of four 
stomas '. And as to his calling it ' the stay,' — stay 
means support, and the A!atush/oma is a support 
But the stay, the Aatush/oma, doubtless, is Vayu (the 
wind), for he sings from all those four quarters. 
And as to his calling him 'the stay,' — stay means 
support ; and the wind indeed is the support of all 
beings : it is that form he now lays down. The 
wind he places first and last : by the wind he thus 
encloses all these beings on both sides. 

27. These, then, are eighteen bricks he lays down ; 
this makes two Trivrzts, — the TrivWt being breath, 
and breath being wind, this layer is Vayu. 

28. And as to why there are eighteen, — the year 
is eighteenfold : twelve months and six seasons. 
And Pra^apati indeed is the year, Pra^apati is 
eighteenfold : as great as Agni is, as great as is his 
measure, so great he makes it when he lays it down. 

Second BrAhmaya. 
1. He then lays down the Sp^'ta^ 2 (freeing 

1 For particulars on the .Afatush/oma, see note on XIII, 1, 3, 4. 
1 The ten Sprt'taA are placed in close connection with the 
preceding set; — viz. at the front and back ends of the spine, two 
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bricks). For when that (part) of his body had 
been restored, Pra^ipati became pregnant with all 
beings : whilst they were in his womb, evil, death, 
seized them. 

2. He spake to the gods, ' With you I will free all 
these beings from evil, from death ' ! ' — ' What will 
accrue unto us therefrom ? ' — ' Choose ye ! ' said he. 
— ' Let there be a share for us ! ' said some to him. 
* Let lordship be unto us ! ' said others. Having 
bestowed a share on some, and lordship on others, 
he freed all beings from evil, from death ; and inas- 
much as he freed (spri) them, therefore (those bricks 
are called) ' Spritati.' And in like manner does this 
Sacrificer, by bestowing a share on some, and lordship 
on others, now free all beings from evil, from death ; 
and hence (the word) ' spmam (freed) ' recurs with 
all of them. 

3. [He lays them down 2 , with, V&g. S. XIV, 24- 
26], ' Agni's share thou art, Dikshi's lordship!' 
— Diksha, doubtless, is Speech : having bestowed 
a share on Agni, he bestows lordship on Speech ; — 
' the Brahman is freed ; the TrivWt-stoma ! ' — 
by means of the thrice-threefold hymn-form he freed 

bricks, exactly corresponding in size to those already lying there, 
are placed south and north of these respectively. Similarly two 
bricks, a foot square, are placed on the ' cross-spine ' immediately 
north of the two stoma-bricks lying there. The remaining sue bricks 
are then placed behind the row of fourteen ' stomas ' in the front 
part of the altar, three on each side of the spine. 

1 Or, from that evil, death. 

* In the case of the first four SprAaA, as in that of the corre- 
sponding Stomas (see p. 61, note 1), while the bricks themselves are 
laid down in the order E.W.N.S., the order in which the formulas 
are given in paragraphs 3-6, is that of E.N.S.W. — Cp. Katy. 
Srautas. XVII, 10, n-14. For a symbolical explanation of this 
change of order, see VIII, 4, 4, 1 seq. 

F 2 
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the Brahman (priesthood) for living beings from evil, 
from death. 

4. 'Indra's share thou art, Vishwu's lord- 
ship!' — Having bestowed a share on Indra, he 
bestowed lordship on Vish«u; — 'the Kshatra is 
freed ; the Pa»iada.ra-stoma ! ' — by means of the 
fifteenfold hymn-form he freed the Kshatra (nobility) 
for living beings from evil, from death. 

5. ' The man-viewers' share thou art, the 
creator's lordship!' — the man-viewers, doubtless, 
are the gods : having bestowed a share on the gods, 
he bestowed lordship on the creator; — 'the birth- 
place is freed, the Saptadasa-stoma! ' — the birth- 
place, doubtless, is the peasantry : by means of the 
seventeenfold hymn-form he frees the peasantry for 
living beings from evil, from death. 

6. 'Mitra's share thou art, Varu*a's lord- 
ship!' — Mitra, doubtless, is the out-breathing, and 
Varu#a the down-breathing : having bestowed a 
share on the out-breathing, he bestowed lordship on 
the down-breathing; — 'heaven's rain, the wind is 
freed; the Ekaviwasa-stoma!' — by means of the 
twenty-one-fold hymn-form he frees both -rain and 
wind for living beings from evil, from death. 

7. 'TheVasus' share thou art, the Rudras' 
lordship!' — having bestowed a share on the Vasus, 
he bestowed lordship on the Rudras; — 'the four- 
footed is freed, the A'aturviw.ra-stoma!' — by 
means of the twenty-five-fold hymn-form he freed 
the four-footed for living beings from evil, from 
death. 

8. ' The Adityas' share thou art, the Maruts' 
lordship! ' — having bestowed a share on the Adi- 
tyas, he bestowed lordship on the Maruts ; — ' the 
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embryos are freed, the Pa»iavi«**a-stoma!' — 
by means of the twenty-five-fold hymn-form he freed 
the embryos for living beings from evil, from death. 

9. 'Aditi's share thou art, Pushan's lord- 
ship ! ' — Aditi, doubtless, is this (earth) : having 
bestowed a share on her, he bestowed lordship on 
Pushan, — ' vigour is freed ; the Triaava-stoma! ' 
by means of the thrice-ninefold hymn-form he freed 
vigour for living beings from evil, from death. 

10. 'God SavitWs share thou art, Brz'has- 
pati's lordship!' — having bestowed a share on the 
god Savitr*', he bestows lordship on B^'haspati ; — 
'the facing quarters are freed, the A"atush- 
/oma ! ' — by means of the chant of praise consisting 
of four stomas he freed all the (four) quarters for 
living beings from evil, from death. 

11. 'The Yavas' share thou art, the Ayavas' 
lordship !' — the Yavas, doubtless, are the first (light) 
fortnights, and the Ayavas the latter (dark) fort- 
nights, for these gain (yu) and obtain (4-yu) every- 
thing here ' : having bestowed a share on the first 
fortnights, he bestowed lordship on the latter fort- 
nights; — 'the creatures are freed, the A"atu.s- 
iatvariwja-stoma!' — by means of the forty-four- 
fold hymn-form he freed all creatures from evil, from 
death. 

12. 'The ^tbhus' share thou art, the All- 
gods' lordship!' — having bestowed a share on the 
.fizbhus, he bestowed lordship on the Vuve-DevaA ; — 

1 This is clearly a fanciful etymology. If ' yava ' and ' ayava,' in 
the sense of the bright and dark fortnights, are really genuine terms, 
it is more likely that they are derived from y u, * to keep off,' — the 
bright half of the moon being looked upon as capable of averting 
evil spirits, and the dark half as the reverse of this. 
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'the living being is freed, the Trayastri*»£a- 
stoma!' — by means of the thirty-three-fold hymn- 
form he freed all living beings from evil, from death ; 
and in like manner does the Sacrificer, by means of 
the thirty-three-fold hymn-form, now free all living 
beings from evil, from death. 

13. These, then, are ten bricks he lays down, — the 
Vira^" consists of ten syllables, and Agni is Vira/ 
(wide-shining) ; there are ten regions, and Agni is 
the regions ; there are ten vital airs, and Agni is the 
vital airs: as great as Agni is, as great as is his 
measure, by so much he thus frees all these creatures 
from evil, from death. 

14. He then lays down two .tf/tavyas 1 (seasonal 
bricks) ; — the seasonal ones being the same as the 
seasons, it is the seasons he thus lays down ; — with 
(Va£\ S. XIV, 27), ' Saha and Sahasya, the two 
winter-seasons!' These are the names of those 
two, it is with their names he thus lays them down. 
There are two such bricks, for a season consists of 
two months. Only once he settles them : he thus 
makes (the two months) one season. 

1 5. And as to why he places these two (bricks) in 
this (layer), — this Agni (fire-altar) is the year, and 
the year is these worlds : what part thereof is above 
the air, and below the sky, that is this fourth layer, 
and that is the winter-season thereof; and when he 
places these two in this (layer), he thereby restores 
to him (Pra/apati-Agni, the year and fire-altar) 
what part of his body these two (constitute). This 
is why he places these two in this (layer). 

1 These are placed over the Jtitayy&s of the preceding layers, 
viz. in the fifth place to the east of the centre, south and north of 
the spine. 
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1 6. And, again, as to why he places these two in 
this (layer), — this Agni is Prafapati, and Pra/apati 
is the year : what (part) of him there is above the 
waist, and below the head, that is this fourth layer, 
and that is the winter-season of him (or, of it, the 
year). And when he places these two in this (layer), 
he thereby restores to him what part of his body 
these two (constitute). This is why he places these 
two in this (layer). 

Third BrAhmajva. 

i. He then lays down the Sr/sh/is 1 (creations). 
For Prafapati, having freed all beings from evil, 

1 The seventeen Sr/sh/is are to be placed round the centre, 
along the retaAsU range, in such a way that nine bricks lie south 

THE CENTRAL PART OF THE FOURTH LAYER. 
(Seventeen sn'sh/i and two rrtavya.) 
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and eight bricks north, of the spine ; and that five bricks form the 
southern side, and four bricks each of the three other sides. Whilst 
the bricks of the south side are further specified as consisting of 
a brick, a foot square, lying on the cross-spine, being flanked on 
both sides by half-foot bricks, and these again by square bricks ; 
no particulars are given regarding the other sides. Most likely, 
however, as indicated in the accompanying sketch, four square 
bricks, two on each side of the cross-spine, are to form the left 
(north) side, whilst the front and hind sides are to consist of two 
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from death, he now desired, 'May I produce creatures, 
may I procreate ! * 

2. He spake unto the vital airs 1 , 'Together with 
you, I will here bring forth creatures !' — ' Wherewith 
shall we sing praises 2 ?' — ' With me and with your- 



square bricks lying north and south of the spine, and flanked by 
half-foot bricks. 

1 That is, to the deities representing the vital airs, viz. the regions, 
&c.' Mahidh. 

1 Professor Delbruck, in his Altindische Syntax, pp. 136, 257, 
265, takes ' stoshyamahe ' in this passage in a passive sense — * by 
whom shall we be praised ? ' I think, however, that this is a mis- 
take, and Harisvamin's commentary certainly takes it in the same 
sense as I have done ; and, indeed, the paragraphs which follow 
seem to me to make it quite clear that no other interpretation is 
possible. Pra^apati is about to perform the 'srifhAs,' i. e. the 
creation of living beings by means of sacrifice (his own self). He 
requires the assistance of the Pranas (vital airs) in order to produce 
creatures endowed with breath, and he also appeals to (the three 
most prominent of) them in their capacity as jKVshis (VI, 1,1,1 seq.) 
to officiate as his (Udgatre) priests. They ask, ' Wherewith shall 
we sing praises ? ' and he answers, ' With me and with your own 
selves.' The ' wherewith,' according to Harisvamin, refers both to 
the ' stotriya ' verses to be used, and to the deities of the sr*sh/i- 
stotras. That the former, at all events, is indeed the case, a glance 
at the subsequent paragraphs shows, where the stotriyas are iden- 
tified with the vital airs, and, when their number (ten) becomes 
exhausted, with parts of the year (Pra^apati), and of his (the Sacri- 
ficer's, or Pra^apati's) body. As regards the deities whom Hari- 
svimin considers to be likewise implied, this also is by no means 
improbable, though I must confess that it did not occur to me, 
before I looked at the commentary. In the Udgatr/'s text-books, 
the chanting of stotras is usually interpreted as symbolising the 
production of ' food ' (cf., for instance, TiWya-Br. I, 3, 6, ' annam 
karishyamy annaw pravishyamy annam janayishyami '), whilst 
here it seems identified with the production of life, or breath itself 
(cf. ib. 5, ' bribaspatis tva yunaktu devebhyaA prawaya &c.') ; and, 
accordingly, in .Sat. Br. X, 3, 1, 1, 7, the principal vital air, the 
breath proper, is called ' pra^anana-prawa.' 
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selves ! ' — ' So be it ! ' So they sang praises both 
with the vital airs and with Pra^apati ; and whatso- 
ever the gods do, that they do with praise, that — 
praise being sacrifice — they do with sacrifice. Hence 
(the words) ' they sang praises ' recur with all (these 
bricks). 

3. [They lay them down, with, V$g. S. XIV, 28- 
31], 'With one they sang praises,' — the one, 
doubtless, is speech : it is with speech they then 
sang praises; — 'creatures were conceived,' — 
creatures indeed were now conceived ; — ' Pra,fa- 
pati was the lord!' — Pra^apati indeed was now 
the lord. 

4. 'With three they sang praises,' — there are 
three vital airs : the out-breathing, the up-breathing, 
and the through-breathing : it is with them they 
then sang praises; — ' the Brahman was created,' — 
the priesthood indeed was now created; — ' Brahma- 
»aspati was the lord!' Brahma#aspati indeed 
was now the lord. 

5. ' With five they sang praises,' — what (four) 
vital airs there are here, with mind as a fifth : it is 
with them they then sang praises; — 'the living 
beings were created,' — the living beings indeed 
were now created; — 'the lord of beings was the 
lord !' — the lord of beings indeed was now the lord. 

6. 'With seven they sang praises,' — what seven 
vital airs there are here in the head : it is with them 
they then sang praises; — 'the seven ^"shis were 
created,' — the seven /fo'shis indeed were now 
created; — ' the creatorwas the lord !' — the creator 
indeed was now the lord. 

7. 'With nine they sang praises,' — there are 
nine vital airs, seven in the head, and two downward 
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ones : it is with them they then sang praises ; — ' the 
Fathers were created,' — the Fathers indeed were 
now created; — 'Aditi was the ruler!' — Aditi in- 
deed was now the ruler. 

8. ' With eleven they sang praises,' — there are 
ten vital airs, and the trunk is the eleventh : it is there- 
with they then sang praises; — 'the seasons were 
created,' — the seasons indeed were now created; — 
'the seasonal periods were the lords!' — the 
seasonal periods indeed were now the lords. 

9. 'With thirteen they sang praises,' — there 
are ten vital airs, and two feet, and the trunk is the 
thirteenth : it is therewith they then sang praises ; — 
'the months were created,' — the months indeed 
were now created; — 'the year was the lord!' — 
the year indeed was now the lord. 

10. 'With fifteen they sang praises,' — there 
are ten fingers, four fore-arms and upper arms, and 
what is above the navel is the fifteenth : it is there- 
with they then sang praises; — 'the Kshatra was 
created,' — the nobility indeed was now created; — 
'Indra was the lord!' — Indra indeed was now 
the lord. 

11. 'With seventeen they sang praises,' — 
there are ten toes, four thighs and shanks, two feet, 
and what is below the navel is the seventeenth : it 
is therewith they then sang praises; — 'the tame 
animals were created,' — the tame animals indeed 
were now created ; — ' Brzhaspati was the lord ! ' — 
Brzhaspati indeed was now the lord. 

12. 'With nineteen they sang praises,' — 
there are ten fingers, and nine vital airs : it is with 
these they then sang praises; — 'the .Sudra and 
Arya were created,' — the *Sudra and Arya indeed 
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were now created ; — ' the day and night were the 
rulers!' — the day and night indeed were now the 
rulers. 

13. 'With twenty-one they sang praises,' — 
there are ten fingers, ten toes, and the trunk is 
the twenty-first: it is therewith that they then 
sang praises; — 'the one-hoofed animals were 
created,' — the one-hoofed animals indeed were now 
created ; — ' Varu«a was the lord !' — Varu«a indeed 
was now the lord. 

14. 'With twenty-three they sang praises,'— 
there are ten fingers, ten toes, two feet, and the trunk 
is the twenty-third: it is therewith they then sang 
praises; — 'the small animals were created,' — 
the small animals indeed were now created ; — 
' Pushan was the lord!' — Pushan indeed was now 
the lord. 

15. 'With twenty-five they sang praises,' — 
there are ten fingers, ten toes, four limbs, and the 
trunk is the twenty-fifth : it is therewith they then 
sang praises; — ' the wild animals were created,' 
— the wild animals indeed were now created; — 
'Vayu was the lord!' — Vayu indeed was now 
the lord. 

16. 'With twenty-seven they sang praises,' — 
there are ten fingers, ten toes, four limbs, two feet, 
and the trunk is the twenty-seventh : it is therewith 
they then sang praises; — 'Heaven and Earth 
went asunder,' — heaven and earth indeed now 
went asunder; — 'the Vasus, Rudras and 
Adityas separated along with them : they 
indeed were the lords!' and they indeed were 
now the lords. 

17. 'With twenty-nine they sang praises ;' — 
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there are ten fingers, ten toes, and nine vital airs : 
it is with these they then sang praises ; — 'the trees 
were created,' — the trees indeed were now created ; 
— 'Soma was the lord,' — Soma indeed was now 
the lord. 

18. 'With thirty-one they sang praises,' — 
there are ten fingers, ten toes, ten vital airs, and 
the trunk is the thirty-first : it is therewith they then 
sang praises; — 'the creatures were created,' — 
the creatures indeed were now created; — 'the 
Yavas and Ayavas were the lords,' — the bright 
and dark fortnights indeed were now the lords. t 

19. 'With thirty-three they sang praises,' — 
there are ten fingers, ten toes, ten vital airs, two 
feet, and the trunk is the thirty-third : it is therewith 
they then sang praises; — 'the living beings lay 
quiet,' — all living beings now indeed lay quiet; — 
' Pra/ apati, the supreme, was the lord!' — 
Pra^apati, the supreme, indeed was now the lord. 

20. These, then, are seventeen bricks he lays 
down, — the year, Pra/apati, is seventeenfold, he is 
the progenitor : it is thus by this seventeenfold year, 
by Pra^apati, the progenitor, that he caused these 
creatures to be generated. And what he generated, 
he created; and inasmuch as he created (srtjr), 
therefore they are called creations (srishti). Having 
created them, he made them enter his own self : and 
in like manner does the Sacrificer now cause these 
creatures to be generated by that seventeenfold year, 
by Pragapati, the progenitor; and having created 
them, he makes them enter his own self. On the 

1 That is, he makes them pass into his own power, makes them 
his own. 



Digitized byCjOOQlC 



VIII KAA'JJA, 4 ADHYAYA, 4 BrAhMAMV, 2. 77 

range of the Reta^sii (he lays down these bricks) : 
the Reta^sii being the ribs, and the ribs the middle 
(of the body), it is in the very middle that he causes 
these creatures to enter him. He lays them on all 
sides : from all sides he thus makes these creatures 
to enter him. 

Fourth BrAhmaya. 

1. Now, then, as to the order of proceeding. 
That (brick) which contains the Trivrz't (thrice- 
threefold stoma) he places in front, that containing the 
twenty-one-fold (stoma) at the back, that containing 
the fifteenfold (stoma) on the right (south) side, that 
containing the seventeenfold (stoma) on the left 
(north) side. 

2. Now when the one containing the Trivrit had 
been laid down, Death lay in wait for Pra^apati in 
the one (on the south side) containing the fifteenfold 
(stoma), thinking, ' After that he will lay down this 
one: I will here seize upon him!' He (Pra^apati) 
was aware of him, and having seen him, he walked 
round and laid down (at the back) the (brick) con- 
taining the twenty-one-fold (stoma). Death came 
thither, and he (Pra^apati) laid down the one (on the 
south side) containing the fifteenfold (stoma). Death 
came to the fifteenfold one, and he (Pra^apati) laid 
down the one (on the north side) containing the 
seventeenfold (stoma). It was here 1 that he put 
down and confounded Death ; and in like manner 
does the Sacrificer now put down and confound all 
evils. 

1 That is, in the laying down of these bricks. For the order 
followed in laying down the bricks, see also p. 67, note 2. 
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3. Then as to the subsequent (bricks). Alongside 
of the one (in front) containing the Trivm he lays 
down one containing the Trivrrt ; alongside of that 
(at the back) containing the Ekavi»wa (he lays down) 
one containing the Ekaviwja ; alongside of that (on 
the south, or right, side) containing the Pa&&adasa (he 
lays down) one containing the Saptadara ; alongside 
of that (on the north, or left, side) containing the 
Saptadara. (he lays down) one containing the 
Pa»/£ada.s;a. And because he thus changes in laying 
them down 1 , therefore they (the bricks) are of 
diverse stomas ; and because these stomas are then 
otherwise with regard to the former ones 2 , therefore 
also they (the bricks) are of diverse stomas. And 
in this way the gods laid them down, and otherwise 
the Asuras ; whereupon the gods succeeded, and the 
Asuras came to naught : he who knows this, succeeds 
of himself, and his hateful enemy comes to naught. 

4. Now, this Agni (fire-altar) is an animal, and he 
is made up (restored) here whole and entire. His 
head is the two (bricks) containing the Trivr»t ; and 
as to why these two are such as contain the Triwz't, 
— the head is threefold (trivrzt). There are two of 
them, because the head consists of two bones 
(kapala). He lays them down in front, for this head 
is in the front (of the animal). 

5. The two (behind) containing the Ekavi»wa are 
the foundation (the feet). And as to why these are 
such as contain the Ekavi»wa, — the Ekavi»«a is 

1 The Sanskrit text, as usual, makes our gerundial clause the 
principal clause : ' because he lays them down in changing them.' 

* On the south side a Sprrt representing the Saptadara is 
placed immediately north of a stoma (brick) representing the 
Paatfad&ra; and vice versS on the north (left) side. 
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a foundation. There are two of them, because the 
foundation is a pair (of feet). He places them 
behind, because this foundation (the hind-feet) is 
behind. 

6. The two containing the Pa^iadara. 1 are the 
arms (or fore-feet). And as to why these are such 
as contain the Pawiadasa, — the arms are fifteenfold. 
There are two of them, because these arms are two. 
He places them on the sides, because these two 
arms are at the sides. 

7. The two containing the Saptadara are food. 
And as to why they are such as contain the Sapta- 
dasa, — food is seventeenfold. There are two of them, 
because 'anna' (food) has two syllables. He lays 
them down close to those containing the Pa»£adara : 
he thus puts the food olose to the arms. Those 
containing the Paaiadasa are on the outside, and 
those containing the Saptadara on the inside: he 
thus encloses the food on both sides by the arms. 

8. And those he places in the middle are the 
body (trunk). He places them on the range of the 
Reta^si^ (bricks), for — the Reta^si^ being the ribs, 
and the ribs being the middle (of the body) — this 
body is in the middle (of the limbs) 2 . He places them 
in every direction, for this body (extends) in every 
direction. And as to what other (space) there is 
besides this, that is left over ; — and what is left over 
for the gods, that is these metres ; — and as to these 

1 Viz. the southern one of the two on the south (right) side, and 
the northern one of the two on the north (left) side. 

1 Atha ya madhya upadadhati sa atma, ta reta/isi^or velayo- 
padadhati — prj'sh/ayo vai retaAsi^au, madhyam u pr/'sh/ayo — 
madhyato hy ayam atma. — Here the two clauses with 'vai' are 
inserted to substantiate the reason introduced by ' hi.' 
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metres, they are cattle ; — and as to cattle, they are 
(objects of) good fortune ; — and as to these (objects 
of) good fortune, they are yonder sun : he is that one 
to the south of them. 

9. Now some lay down these (rows of bricks ') 
immediately after the two containing the Trivrtt, 
saying, ' They are the tongue and the jaws : those 
fourteen are the jaws, and those six are the tongue.' 
Let him not do so : they cause a redundancy, — it 
would be just as if one were to put two other jaws 
to the already existing jaws, as if one were to put 
another tongue to the already existing tongue. That 
(brick) wherein the head is indeed (includes) the jaws 
and the tongue. 

10. Now some lay down (these bricks) in the 
intermediate (south-eastern) space of it (the altar) 2 , 
saying, ' This is the sun : we thus place yonder sun 
in that direction.' Let him not do so : surely there 
are those other rites 3 by which he places him in 
that (direction). 

11. Some, again, lay them down on the right 



1 Viz. the row of fourteen bricks lying behind the two front 
bricks, and the row of six bricks again placed behind these. It will 
be remembered that only the northern one of the two front bricks 
was laid down at first, and that then three others were placed in 
the different directions, after which the row of fourteen was laid 
down behind the front one ; and similarly the laying down of the 
second front brick was separated from that of the second row by 
the laying down of three other bricks in the different quarters. 

* In that case, the two shank-sized bricks are laid down in the 
south-east corner, and the rows of smaller bricks are placed to the 
north of them. See Katy. dramas. XIV, 10, 4. 

* See, for instance, VI, 7, 3, 9 where the Ukhya Agni, re- 
presenting the sun, is held up by the Agni&t (sacrificer) in the 
south-easterly direction. The south-east corner is sacred to Agni. 
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(south 1 ) side, saying, 'We thus place these signs of 
good fortune (pu#y£ lakshmi) on the right side : ' 
whence he who has a mark 2 (lakshman) on his right 
side is said to have good luck (pu»ya-lakshmlka), 
and on the left side in the case of a woman 8 ; for the 
woman has her position on the left side (of the man) : 
therefore it is done thus. But let him place them 
in front; for where the head is there are also the 
jaws and the tongue : and thus he places the signs 
of good fortune at the head (or, in the mouth, 
mukhata^), whence they say that he who has a 
(peculiar) mark in his mouth 4 has good luck. 

12. This, indeed, is Brahman's layer: inasmuch 
as they (the gods) laid down the Brahman 6 , therefore 
it is Brahman's layer. It is Pra/apart's layer : inas- 
much as they laid down Pra^apati 8 , it is Praf apati's 
layer. It is the ./fo'shis' layer : inasmuch as they 
laid down the ifoshis T , it is the jfa'shis' layer. It is 
Vayu's layer : inasmuch as they laid down Vayu *, 
it is Vayu's layer. It is the Stomas' layer: inasmuch 
as they laid down the hymn-forms 9 , it is the Stomas' 



1 In that case, they are laid down north of the two bricks lying 
on the southern end of the cross-spine, first the row of fourteen, 
and then, north of these, the row of six. 

* Yasya dakshi/iaparfve lakshawaw kiyasya vi var»e v& kiwta- 
ratmakam (?) bhavati ; coram. 

* This clause is rather abrupt, and is, moreover, hardly logical. 
It is not clear whether it is the two southern bricks that are com- 
pared with the woman, or the bricks to be placed alongside of 
them on the north (left) side. 

4 Viz. such as an excess of sharp teeth (incisors) — yasya mukha- 
lakshanam dakshwadawsh/ratirekfidi bhavati; comm. 

• See VIII, 4, 1, 3- * See VIII, 4, 1, 4. 
' See VIII, 4, 1, 5. 'See VIII, 4, 1, 8. 

• See VIII, 4, 1, 4 seq. 

[43] G 
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layer. It is the layer of the vital airs : inasmuch as 
they laid down the vital airs \ it is the layer of the 
vital airs. Hence, whatsoever one may know, that 
comes to be included in the ancestry, in the kinship* 
of this layer. — He then lays down two LokampW#as 
(space-filling bricks) in that corner 3 : the significance 
of these (will be explained) farther on *. He throws 
loose soil thereon : the significance of this (will be 
explained) farther on 6 . 

THE FIFTH LAYER. 

Fifth AdhyAya. First BrAhmajva. 

i. He lays down the fifth layer. For now, having 
laid down the fourth layer, the gods mounted it, — 
having completed what is above the air, and below 
the sky, they mounted it. 

2. They spake, ' Meditate ye (ietay) ! ' whereby, 
doubtless, they meant to say, 'Seek ye a layer (£iti)! 
Seek ye from hence upwards ! ' Whilst meditating, 
they saw that fifth layer, the far-shining heaven : 
that world pleased them. 

3. They desired, 'Would that we could make 
that world foeless, undisturbed!' They spake, 
' Think ye upon this, how we shall make this world 

» See VIII, 4. 1, 5. 

* Or, in the (symbolic) meaning. The literal reading of the 
clause is, — ' Thereby this layer of his becomes possessed of an 
ancestry and kinship (or mystic sense).' 

* Viz. in the north-east corner, or on the left shoulder, whence, 
in two turns, the available spaces of the altar are filled up. In 
laying down the Lokampr/nas of the first three layers he started 
from the south-east, the south-west, and the north-west corners 
respectively. Cf. p. 22, note 1; p. 41, note 1; p. 58, note 1. 

* See VIII, 7, 2, 4 seq. * See VIII, 7, 3, 1 seq. 
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foeless, undisturbed ! ' They spake, ' Meditate ye ! ' 
whereby, indeed, they meant to say, 'Seek ye a 
layer! Seek ye how we shall make this world 
foeless, undisturbed ! ' 

4. Whilst meditating, they saw these Asapatna 
(' foeless ') bricks ; they laid them down, and by 
means of them they made that world foeless, un- 
disturbed; and because by means of them they 
made that world foeless, undisturbed, these (are 
called) Asapatnas. And in like manner does the 
Sacrificer, by laying them down, now make that 
world foeless, undisturbed. On all (four) sides he 
lays them down : on all sides he thus makes that 
world foeless, undisturbed. He places them on the 
other side : he thereby makes that whole world foe- 
less, undisturbed. 

5. He then lays down the VirSfs 1 (far-shining 
bricks): this Vira^f, indeed, is that far-shining (vira^-) 
fifth layer which the gods saw. He lays them down 
by tens : the Vir&f (metre) consists of ten syllables, 
and this layer is ' vira^ - .' He places them on every 
side ; for he who shines (rules) in one direction only, 
does not shine far and wide, but whosoever shines in 
all directions, he alone shines far and wide. 

6. And as to why he lays down those Asapatnas. 
Now at that time, when that (part) of his body had 
been restored, evil beset Pra^apati on every side. 
He saw those foeless bricks, and laid them down, 
and by means of them he drove off evil, for foe means 
evil ; and because, by means of them he drove off the 
foe, evil, therefore they are (called) ' foeless ' (bricks). 

1 For particulars respecting these, also called .OandasyaA, see 
VIII, 5, a, 1, seq. 

G 2 
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7. And what the gods did, the same is done now. 
Evil, indeed, does not now beset this (Sacrificer), 
but when he now does this, it is that he wants 
to do what the gods did ; and he thereby drives off 
whatever evil, whatever foe besets him ; and be- 
cause, by means of them, he drives off the foe, evil, 
therefore they are (called) the 'foeless' (bricks). 
He places them on every side : he thereby drives 
off the foe, evil, on every side. He places them on 
the other side : from his whole self he thereby drives 
off the foe, evil. 

8. He lays down (one) in front 1 , with (V4f. S. 
XV, 1), ' O Agni, drive away the foes of ours 
that are born, drive back those unborn, O 
knower of beings! cheer us, kindly and un- 
frowning ! may we be in thy threefold-shelter- 
ing, steadfast protection!' as the text so the 
sense. Then behind, with (V&f. S. XV, 2), 'With 
might drive away the foes of ours that are born, 



' The first four of the five Asapatnas are laid down near the 
four ends of the spines (in the order east, west, south, north) ; their 
exact place being the second space on the left side of the spine (in 
looking towards them from the centre), that is to say, the space of 
one (? or half a) foot being left between them and the respective 
spine. Their position thus is the same as those of the Afvints in 
the second layer (see p. 31, note 1) except that these were placed 
on the RetaAsii range instead of at the ends of the spines. The 
line-marks of these four bricks run parallel to the respective spines. 
The fifth Asapatna is thus laid down north of the southern one, so 
as to leave the space of a cubit (about a foot and a half) between 
them. These latter two Asapatnas are full-sized bricks (one foot 
square), and not half-sized, as were the two southern Afvinis. 
Moreover, whilst the southern Asapatna has its line-marks running 
parallel to the adjoining cross-spine (south to north), the fifth 
Asapatna has them running from west to east (? as well as from 
south to north). 
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drive back, O knower of beings, those unborn ! 
cheer us with kindly feeling! may we prevail! 
drive off our foes ! ' as the text so the sense. 

9. That which is (placed) in front is Agni, and 
that behind is Agni : with Agni he (Pra^apati) then 
drove away evil both in front and in the rear ; and 
in like manner now does the Sacrificer with Agni 
drive away evil both in front and in the rear. 

10. Then on the right (south) side, with (Va^ - . S. 
XV,3), 'Thesixteenfold Stoma, vigour, wealth!' 
The Trish/ubh consists of eleven syllables, and — the 
air being of Trish/ubh nature — there are (in the air) 
four quarters. The thunderbolt is fifteenfold, and 
yonder sun is the sixteenfold wielder of that thunder- 
bolt : with that thunderbolt, with that Trish/ubh, 
he (Pra^pati) drove away evil in the south ; and in 
like manner does the Sacrificer, with that thunder- 
bolt, with that Trish/ubh, now drive away evil in 
the south. 

11. Then on the left (north) side, with, 'The 
forty-four-fold Stoma, lustre, wealth!' The 
Trish/ubh consists of forty-four syllables, and the 
thunderbolt is of Trish/ubh nature : with that forty- 
four-fold thunderbolt, with that Trish/ubh, he (Pra^a- 
pati) drove away evil in the north ; and in like 
manner does the Sacrificer, with that thunderbolt, 
with that Trish/ubh, now drive away evil in the north. 

12. Then in the middle (the fifth), with, 'Agni's 
soil-cover thou art!' — the fourth layer indeed 
is the Brahman, and the Brahman is Agni, and this, 
the fifth layer is, as it were, the (soil-)cover of that 
(fourth layer); — 'his sap, in truth: may the All- 
gods sing thy praises! Seat thee here, laden 
with Stomas, and rich in fat! Gain for us, by 
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sacrifice, wealth with offspring!' as the text so 
the sense. 

13. This one he lays down with its line-marks 
running eastward and crosswise 1 ; for by that one 
Pra/apati then cut out the root of evil, and in like 
manner does this (Sacrificer) now thereby cut out the 
root of evil. On the right (south) side (from the 
centre he places it), for the thunderbolt has a string * 
on the right side ; — inside the one in the southern 
quarter, for it is for die sake of extension that he 
leaves that space. 

14. The one which (lies) in front is the out- 
breathing, the one at the back the off-breathing: 
by the out-breathing he (Pra^apati) then drove away 
evil in front, and by the off-breathing in the rear ; 
and in like manner does the Sacrificer now by the 
out-breathing drive away evil in front, and by the 
off-breathing in the rear. 

1 5. And the two on both sides (of the spine) are 
the two arms : whatever evil there was sideways of 
him, that he drove away with his arms ; and in like 
manner does this Sacrificer now drive away with his 
arms whatever evil there is sideways of him. 

1 That is to say, crosswise, or marked in the opposite direction 
to the Asapatna brick near it, viz. to the one placed east of the 
southern end of the cross-spine which (like all bricks placed be- 
tween shoulder and thigh) has its line-marks running from south to 
north. The fifth Asapatna, lying immediately north of that southern 
one, thus has its line-marks parallel, not (as one would expect) to 
the cross-spine, but to the further removed spine. 

* This is a doubtful rendering of ' udyama,' which is accepted by 
the St. Petersb. Diet, for ' sharf-udyama,' at VI, 7, 1, 16, 18 ; whilst 
in the present case ' dakshi«ata-udyama ' seems to be taken by it to 
mean 'southward erected, southward drawn (aufgespannt).' Ud- 
yama, in the sense 'extension,' might mean a protruding part, 
serving as a handle. 
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16. The soil-bedded one 1 means food: whatever 
evil there was above him, that he (Pra^apati) drove 
away by means of food; and in like manner does 
the Sacrificer now, by means of food, drive away 
whatever evil there is above him. 

17. And, verily, whenever he, knowing this, 
breathes out, he thereby drives away the evil which 
is in front of him ; and when he breathes backward, 
he thereby (drives away) that which is in the rear ; 
and when he does work with his arms, he thereby 
(drives away) that which is sideways of him ; and 
when he eats food, he thereby (drives away) that 
(evil) which is above him : at all times, indeed, even 
while sleeping, does he who knows this drive away 
evil. Hence, one must not speak ill of him who 
knows this, lest one should be his evil (enemy). 

Second Brahmajva. 

1. He then lays down those AT/fcandasyas 2 (relating 
to the metres). For Pra/apati, having freed himself 
from evil, death, asked for food ; hence, to this day, 
a sick man, when he gets better, asks for food ; 
and people have hope for him, thinking, ' He asks 
for food, he will live.' The gods gave him that food, 
these (bricks) relating to the metres ; for the metres 
are cattle, and cattle are food. They (the metres) 
pleased him, and inasmuch as they pleased (^4and) 
him they are (called) metres (Pandas). 

2. He lays them down by tens, — the Vira^ - 
consists of ten syllables, and all food is ' vira^' 

1 That is, the fifth Asapatna, which has a bed or layer of loose 
soil (purlsha) spread under it. 

1 The A^andasyi or Viri^ bricks are laid down at the end of 
the spines, ten in each quarter. 
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(shining, or ruling) : he thus bestows all food on him. 
On all (four) sides he places them : from all sides he 
thus bestows food on him. 

3. [He lays them down, with, V&f. S. XV, 4. 5], 
'The Course metre,'— the 'course* metre, doubt- 
less, is this (terrestrial) world; — 'the Expanse 
metre,' — the 'expanse' metre, doubtless, is the air; 
'the Blissful metre,' — the ' blissful ' metre, doubt- 
less, is the sky; — 'the Encircler metre,' — the 
'encircler' metre, doubtless, is the regions; — 'the 
Vestment metre,' — the 'vestment' metre, doubt- 
less, is food; — 'the Mind metre,' — the 'mind' 
metre, doubtless, is Pra^apati ; ' the Extent metre,' 
— the ' extent ' metre, doubtless, is yonder sun. 

4. 'The Stream metre,' — the 'stream' metre, 
doubtless, is the breath ; — ' the Sea metre,' — the 
'sea' metre, doubtless, is the mind; — 'the Flood 
metre,' — the 'flood' metre, doubtless, is speech; — 
'the Kakubh (peak) metre,' — the 'Kakubh' metre, 
doubtless, is the out(and in)-breathing; — 'the Three- 
peaked metre,' — the 'three-peaked' metre, doubt- 
less, is the up-breathing; — ' the Wisdom metre,' — 
the 'wisdom' metre, doubtless, is the threefold 
science ; — ' the Arikupa metre,' — the ' Arikupa * ' 
metre, doubtless, is the water; — 'the Akshara- 
pankti metre,' — the Aksharapankti (row of sylla- 
bles) metre, doubtless, is yonder (heavenly)* world ; — 
'the Padapankti metre,' — the Padapankti (row of 
words or steps) metre, doubtless, is this (terrestrial) 
world; — ' the Vish/arapankti metre,' — the Vish- 
/arapankti (row of expansion) metre, doubtless, is the 
regions; — 'the Bright Razor metre,' — the 'bright 

1 A word of doubtful meaning (? drinking its own windings). 
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razor ' metre, doubtless, is yonder sun ; — ' the Vest- 
ment metre, the Investment metre,' — the 'vest- 
ment ' metre, doubtless, is food, and the ' investment ' 
metre is food. 

5. 'The Uniting metre,' — the 'uniting' metre, 
doubtless, is the night; — 'the Separating metre,' 
— the ' separating ' metre, doubtless, is the day ; — 
'the Brihat metre,' — the ' hri hat ' (great) metre, 
doubtless, is yonder world ; — 'the Rathantara 
metre,' — the 'rathantara' metre, doubtless, is this 
world; — 'the Troop metre,' — the ' troop ' metre, 
doubtless, is the wind ; — ' the Yoke metre,' — the 
' yoke ' metre, doubtless, is the air ; — ' the Devourer 
metre,' — the 'devourer ' metre, doubtless, is food ; — 
' the Bright metre,' — the ' bright ' metre, doubtless, 
is the fire; — 'the Sawstubh metre, the Anush- 
/ubh metre,' — the 'sawstubh' metre, doubtless, is 
speech, and the ' anush/ubh ' metre is speech ; — 
'the Course metre, the Expanse metre,' — the 
meaning of this has been explained. 

6. 'The Strength metre,' — the 'strength ' metre, 
doubtless, is food ; — 'the Strength-maker metre,' 
the ' strength-maker ' metre, doubtless, is Agni (the 
fire); — 'the Striver metre,' — the'striver' metre, 
doubtless, is yonder world ; — * the Ample metre,' — 
the 'ample' metre, doubtless, is this world; — 'the 
Cover metre,' — the ' cover ' metre, doubtless, is the 
air; — 'the Unclimbable metre,' — the'unclimbable' 
metre, doubtless, is yonder sun ; — ' the Slow metre,' 
— the ' slow' metre, doubtless, is the Pankti ; — ' the 
Ahkanka metre,' — the 'ankahka 1 ' metre, doubt- 
less, is water. 

1 Another word of doubtful meaning (? winding-winding). 
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7. Now of those which he lays down in front, 
the first is the out (and in)-breathing, the second the 
through-breathing, the third the up-breathing, the 
fourth the up-breathing, the fifth the through-breath- 
ing, the sixth the out-breathing, the seventh the out- 
breathing, the eighth the through-breathing, the ninth 
the up-breathing, and the tenth, in this case, is the 
Sacrificer himself : this same Sacrificer, being raised 
and firmly established on this Vir&f (brick), made 
up of breath, lays down (bricks) extending both 
backward and forward, for the breathings move 
both backward and forward. 

8. And of those on the right (south) side, the 
first is Agni (fire), the second Viyu (die wind), the 
third Aditya (the sun), the fourth Aditya, the fifth 
Viyu, the sixth Agni, the seventh Agni, the eighth 
Vayu, the ninth Aditya, and the tenth, in this case, 
is the Sacrificer himself: this same Sacrificer, being 
raised and firmly established on this Vir&f, made up 
of deities, puts on (bricks) extending both hitherwards 
and thitherwards, for those gods move both hither- 
wards and thitherwards. 

9. And of those behind, the first is this (terrestrial) 
world, the second the air, the third the sky, the 
fourth the sky, the fifth the air, the sixth this world, 
the seventh this world, the eighth the air, the ninth 
the sky, and the tenth, in this case, is the Sacrificer 
himself: this same Sacrificer, being raised and firmly 
established on that Vira^ - , made up of the worlds, 
lays down (bricks) extending both hitherwards and 
thitherwards ; — whence these worlds extend both 
hitherwards and thitherwards. 

10. And of those on the left (north) side, the first 
is the summer, the second the rainy season, the 
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third the winter, the fourth the winter, the fifth the 
rainy season, the sixth the summer, the seventh 
the summer, the eighth the rainy season, the 
ninth the winter, and the tenth, in this case, is the 
Sacrificer himself : this same Sacrificer, being raised 
and firmly established on that Vir&f, made up of the 
seasons, lays down (bricks) extending both hither- 
wards and thitherwards; — whence those seasons 
move both hitherwards and thitherwards 1 . 

1 1. And, again, those which he lays down in front 
are the vital airs. There are ten of them, for there 
are ten vital airs. He places them in the front part, 
for these vital airs are in the front part. 

12. ,And those on the right (south) side are the 
deities, — Agni, the Earth, Vayu, the Air, Aditya, 
the Sky, Sandra (the moon), the Stars, Food, and 
Water. 

1 3. And those behind are the regions (quarters), — 
four regions, four intermediate regions, the upper 
region, and this (earth). 

14. And those on the left (north) side are the 
months, — two spring-months, two summer-months, 
two months of the rainy season, two autumn-months, 
and two winter-months. 

15. And, again, the first ten are this (terrestrial) 
world, the second the air, the third the sky. By the 
first set of ten they (the gods) ascended this (earth), 
by the second the air, by the third the sky ; and in 
like manner does the Sacrificer now, by the first set 
of ten, ascend this (earth), by the second the air, and 
by the third the sky. 

16. This, then, is, as it were, an ascent away from 

1 That is to say, they come and go. 
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here ; but this (earth) is the foundation : the gods 
came back to this (earth), the foundation ; and in like 
manner does the Sacrificer now come back to this 
(earth), the foundation. And that last set of ten is 
this world : hence, even as (takes place) that start 
from the first set of ten, so from the last ; for this is 
the same, — those two sets of ten (the first and last) 
are this (terrestrial) world. 

17. Now these are forty bricks and forty formu- 
las, — that makes eighty, and eighty (ariti) means 
food 1 : thus whatever he now says that he makes 
to be food, a^ti, and gives it him, and thereby 
gratifies him (Agni). 

Third BrAhmajva. 

1. He then lays down the Stomabhaga (praise- 
sharing bricks). For at that time Indra set his 
mind upon that food of Pra^-apati, and tried to go 
from him. He spake, 'Why dost thou go from me ? 
why dost thou leave me ? ' — ' Give me the essence 
of that food : enter me therewith ! ' — ' So be it ! ' so 
he gave him the essence of that food, and entered 
him therewith. 

2. Now he who was that Pra^pati is this very 
Agni (the fire-altar) that is now being built up ; and 
that food is these .Oandasya (bricks) ; and that 
essence of food is these Stomabhagas ; and he who 
was Indra is yonder Aditya (the sun) : he indeed is 
the Stoma (hymn of praise), for whatsoever praises 
they sing, it is him they praise thereby, — it is to 
that same Stoma he gave a share ; and inasmuch as 

1 The author apparently connects ' arfti ' with the root ' aj,' to eat. 
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he gave a share (bhiga) to that Stoma, these are 
(called) Stomabhagis. 

3. [He lays them down, with, V&f. S. XV, 6. 7], 
' By the ray quicken thou the truth for truth ! ' 
— the ray, doubtless, is that (sun), and ray is food ; 
having put together that (sun) and the essence 
thereof, he makes it enter his own self; — 'by the 
starting, by the law, quicken the law!' — the 
starting, doubtless, is that (sun), and the starting also 
means food : having put together that (sun) and 
the essence thereof, he makes it enter his own self; 
— 'by the going after, by the sky, quicken the 
sky ! ' — the going after, doubtless, is that (sun), and 
the going after also means food ; having put together 
that (sun) and the essence thereof, he makes it enter 
his own self. Thus whatever he mentions here, 
that and the essence thereof he puts together and 
makes it enter his own self: ' By such and such 
quicken thou such and such ! ' — ' Such and such 
thou art : for such and such (I deposit) thee ! ' — 
'By the lord, by strength, quicken strength!' 
thus they (the bricks) are divided into three kinds, 
for food is of three kinds. 

4. And as to why he lays down the Stomabhagas. 
Now the gods, having laid down the far-shining 
layer, mounted it. They spake, ' Meditate ye ! ' 
whereby, doubtless, they meant to say, ' Seek ye 
a layer ! ' Whilst meditating, they saw even the 
firmament, the heavenly world, and laid it down. 
Now that same firmament, the heavenly world, in- 
deed is the same as these Stomabhagas, and thus 
in laying down these, he lays down the firmament, 
the heavenly world. 

5. The first three (bricks) are this (terrestrial) 
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world, the second (three) the air, and the third 
(three) the sky, the fourth the eastern, the fifth the 
southern, the sixth the western, and the seventh the 
northern regions. 

6. These twenty-one bricks, then, are these 
worlds and the regions, and these worlds and the 
regions are a foundation, and these worlds and 
the regions are twenty-one : whence they say, ' the 
Ekavi»«a (twenty-one-fold) is a foundation.' 

7. And the eight bricks which remain over are 
the Gayatrl consisting of eight syllables; but the 
Gayatrl is the Brahman, and as to that Brahman, 
it is yonder burning disk: it burns, while firmly- 
established on that twenty-one-fold one, as on 
a foundation, whence it does not fall down. 

8. Now some lay down a thirtieth (Stomabhaga), 
with, 'Beautifully arrayed, quicken thou the 
kshatra for the kshatra!' saying, 'Of thirty 
syllables is the Virif (metre) and this layer is 
vir&f (far-shining).' But let him not do so : they 
(who do so) exceed (this layer so as not to 
be) amounting to the twenty-one-fold, and to the 
Gayatrl ; and that undiminished Vira^f, doubtless, is 
the world of Indra: in the world of Indra they raise 
a spiteful enemy of equal power (to Indra), and 
thrust Indra out of the world of Indra. And at his 
own sacrifice the Sacrificer assuredly is Indra: in 
the Sacrificer's realm they raise for the Sacrificer 
a spiteful enemy of equal power, and thrust the 
Sacrificer out of the Sacrificer's own realm. But, 
surely, that fire which they bring hither is no other 
than this Sacrificer : by means of his foundation it 
is he who is the thirtieth (brick) in this (layer). 
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Fourth Brahmajva. 

1. He lays them down on the range of the 
Ashaatta ; for the Ashad^i is speech, and this (set 
of bricks J ) is the essence (of food) : he thus lays into 
speech the essence of food ; whence it is through 
(the channel of) speech that one distinguishes the 
essence of food for all the limbs. 

2. And, again, as to why (on the range) of the 
Asha^a; — the Ash&tfAa, doubtless, is this (earth), 
and the Stomabhagas are yonder sun : he thus 
establishes yonder sun upon this earth as a firm 
foundation. 

3. And, again, why (on that) of the AshaaJ^a ; — 
the Asharf^a, doubtless, is this (earth), and the 
Stomabhagas are the heart : he thus lays into this 
(earth) the heart, the mind : whence on this (earth) 
one thinks with the heart, with the mind. He lays 
them down on every side : he thus places the heart, 
the mind everywhere ; whence everywhere on this 
(earth) one thinks with the heart, with the mind. 
And, moreover, these (bricks) are lucky signs: he 
places them on all sides ; whence they say of 
him who has a (lucky) sign (lakshman) on every 
(or any) side that he has good luck (puwyalak- 
shmika). 

4. He then covers them with loose soil ; for 
loose soil (purlsha) means food, and this (set of 
bricks) is the essence (of food) : he thus makes it 
invisible, for invisible, as it were, is the essence 
of food. 

5. And, again, as to why (he covers it) with loose 

* Or, this fire-altar. 
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soil ; — loose soil, doubtless, means food, and this (set 
of bricks) is the essence : he thus joins and unites 
the food and its essence. 

6. And, again, as to why with loose soil ; — the 
Stomabhagas are the heart, and the loose soil is the 
pericardium : he thus encloses the heart in the peri- 
cardium. 

7. And, again, as to why with loose soil; — this 
fire-altar is the year, and by means of the soil- 
coverings of the layers he divides it : those first 
four layers are four seasons. And having laid down 
the Stomabhagas, he throws loose soil thereon : 
that is the fifth layer, that is the fifth season. 

8. Here now they say, ' Since the other layers 
conclude with Lokamprz«as (space-filling bricks), 
and no space-filler is laid down in this (layer) : what, 
then, is the space-filler therein ? ' The space-filler, 
surely, is yonder sun, and this layer is he; and this 
is of itself 1 a space-filling layer. And what there is 
above this (layer) up to the covering of soil that 
is the sixth layer, that is the sixth season. 

9. He then throws down the loose soil. Thereon 
he lays down the Vikarwl and the naturally-perforated 
(brick) ; he bestrews them with chips of gold, and 
places the fire thereon : that is the seventh layer, 
that is the seventh season. 

10. But, indeed, there are only six of them ; for 
as to the Vikarai and the Svayam-atr*««a, they 
belong to the sixth layer. 

11. And, indeed, there are only five of them, — on 
the other (layers) he throws down the loose soil with 
a prayer, and here (he does so) silently: in that 

1 Or, and he (the sun) himself. 
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respect this is not a layer. And the other layers 
end with space-fillers, but here he lays down no 
space-filler : in that respect also this is not a layer. 

1 2. And, indeed, there are only three of them, — 
the first layer is this very (terrestrial) world ; and 
the uppermost (layer) is the sky; and those three 
(intermediate layers) are the air, for there is, as it 
were, only one air here : thus (there are) three, or 
five, or six, or seven of them. 

Sixth Adhyaya. First BrAhmajva. 

1. He lays down the Nakasads (firmament-seated 
bricks) : the firmament-seated ones, assuredly, are the 
gods. In this (layer) that whole fire-altar becomes 
completed, and therein these (bricks are) the firma- 
ment (naka), the world of heaven : it is therein that 
the gods seated themselves ; and inasmuch as the 
gods seated themselves on that firmament, in the 
world of heaven, the gods are the firmament-seated. 
And in like manner does the Sacrificer,when he lays 
down these (bricks), now seat himself on that firma- 
ment, in the world of heaven. 

2. And, again, why he lays down the Nakasads. 
Now at that time the gods saw that firmament, the 
world of heaven, these Stomabhagas \ They spake, 

1 The central portion of the fifth layer is here characterised as 
symbolically representing the firmament, the blue canopy of heaven, 
and the region of bliss beyond it. The outer rim of this central 
structure is formed by a continuous ring of twenty-nine Stoma- 
bhdga (st) bricks representing, it would seem, the horizon on 
which the vault of heaven rests. There is some doubt as to the exact 
manner in which this ring of bricks is to be arranged. According 
to Katy. .Srautas. XVII, 1 1, 10, fifteen bricks are to be placed south 
(and fourteen north) of the anuka, or spine (running through the 

[43] H 



Digitized byCjOOQlC 



9 8 



SATAPATHA-BRAHMAJVA. 



' Think ye upon this, how we may seat ourselves on 
that firmament, in the world of heaven !' They spake, 

centre from west to east). As regards the southern semicircle, 
the fifteen bricks are to be distributed in such a way that eight 
fall within the south-easterly, and seven into the south-westerly, 
quadrant. Some such arrangement as that adopted in the diagram 
below would seem to be what is intended. It will be seen that 
this arrangement includes two half-size bricks in the south-easterly 

THE CENTRAL PART OF THE FIFTH LAYER. 

N 




quadrant, the one lying immediately south of the ' spine,' and the 
other immediately east of the ' cross-spine.' It is an awkward fact, 
however, that one of the commentators on the Sutra referred to, 
states that there are to be two half-foot bricks, (one) on each side 
of the spine — that is, as would seem, the 'cross-spine.' I cannot 
but think, however, that this must be a mistake, as otherwise it 
would seem to make the construction of a continuous ring impos- 
sible. Inside this ring, on the adjoining range (viz. the i?/'tavya 
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' Meditate ye ! seek ye a layer ! ' whereby, indeed, 
they said, ' Seek ye this, how we may seat ourselves 
on this firmament, in the world of heaven ! ' 

3. Whilst meditating, they saw these bricks, the 
Nakasads, and placed them on (the altar) : by means 
of them they seated themselves on that firmament, 
in the world of heaven ; and inasmuch as through 
them they seated themselves (sad) on that firmament 
(n&ka), in the world of heaven, these are the Naka- 
sad (bricks) ; and in like manner does the Sacrificer, 
when he lays down these (bricks), now seat himself 
on that firmament, in the world of heaven. 



range, being the fifth range from the centre, see the diagram of the 
first layer, p. 17), five NSkasads (n) are placed on the spines, 
with the exception of the eastern one, which is to be placed in the 
second space north of the spine, that is to say, a foot from it (so 
as to leave space between it and the spine for the left Hitwyi; 
cf. VIII, 7, 1, 11, with note). In the south two half-sized bricks are 
laid down instead of one full-sized one. All these five bricks are of 
half the usual thickness so as to allow five others, the Pa3£a/i urfas 
(p), being placed upon them. Of the Mandasyis, or bricks 
representing the metres, only three sets (of three bricks each, viz. 
a full-sized one flanked on either side by a half-sized one) fall within 
the circle formed by the stomabhSgi-ring, viz. the trish/ubhs (t), 
^agatis (g), and anush/ubhs (a). The remaining space in the 
centre is now filled up by the Girhapatya hearth, consisting of 
eight bricks. Thereon is placed a second layer of eight bricks 
exactly corresponding to the first, and called Puna-fiiti. This 
pile (marked by hatching in the sketch) thus rises above the fifth 
layer by the full depth of a brick. He then lays down the two 
^z'tavyis (r/'t) just within the ring on the east side; and the 
Vijva^yotis (v), representing the sun, immediately west of them. 
Having now filled up the available spaces of the layer with 
Lokampr/nas, and scattered loose soil on it, he finally lays down 
two perforated bricks (marked in the sketch by cross-hatching), the 
Vikar«t and the Svayamitr*'»«4, so that the latter lies exactly 
in the centre, and the former immediately north of it, over the 
' cross-spine.' 

H 2 
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4. He places them in the (four) quarters ; for that 
firmament, the world of heaven, is the quarters : he 
thus establishes them in the world of heaven. On 
the range of the 7?/tavyas (he places them) ; for the 
^ztavyas (seasonal bricks) are the year, and the world 
of heaven is the year : it is in the world of heaven 
he thus establishes them. Within the Stomabhagis 
(he places them);. for this is the firmament, the world 
of heaven : it is therein he thus establishes them. 

5. In front he lays down one, with (Va^-. S. XV, 
10), 'Queen thou art, the Eastern region,' for 
a queen indeed the eastern region is; — 'The divine 
Vasus are thine overlords ',' for the divine Vasus 
are indeed ihe overlords of that region; — 'Agni is 
the repeller of shafts,' for Agni, indeed, is here 
the repeller of shafts ; — ' The Trivrz't-Stoma may 
uphold thee on earth!' for by the threefold 
hymn(-form) this one is indeed upheld on earth ; — 
'The A.fya-^astra may support thee for steadi- 
ness* sake 2 !' for by the Ajfya-jastra it is indeed 
supported on earth for steadiness' sake; — 'the 
Rathantara-saman for stability in the air!' for 
by the Rathantara-saman it is indeed established in 
the air; — 'May the .tfzshis, the first-born, mag- 
nify 8 thee among the gods!' — the ^/shis, the 
first-born, doubtless, are the vital airs 4 , for they are 
the first-born Brahman 6 ; — 'with the measure, the 
width of the sky!' — that is, 'as great as the sky 
is, so much in width may they broaden thee ! ' — 

1 Or, perhaps, 'the Vasus are thy divine overlords;' but see 
paragraph 9. 

! Lit. for unwaveringness (so as not to totter). 

* Lit. broaden, widen. 

4 See VI, 1, 1, 1 ; VII, 2, 3, 5. • See VI, 1, 1, 8. 
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'And he, the upholder, and the overlord,' — 
these two are speech and mind, for these two uphold 
everything here; — 'may they all, of one mind, 
settle thee, and the Sacrificer, on the back of 
the firmament, in the world of heaven!' as the 
text, so its import. 

6. Then on the right (south) side (he lays down 
one 1 ), with (Va^. S. XV, u), 'Wide-ruling thou 
art, the southern region,' for wide-ruling indeed 
is that southern region; — 'The divine Rudras are 
thine overlords,' for the divine Rudras are indeed 
the overlords of that region; — ' Indraistherepeller 
of shafts,' for Indra, indeed, is here the repeller of 
shafts; — 'The Pa»iada^a-stoma may uphold 
thee on earth!' for by the fifteenfold hymn it is 
indeed upheld on earth; — 'The Praiiga-Jastra 
may support thee for steadiness' sake!' for by 
the Praiiga-sastra it is indeed supported on earth for 
steadiness' sake; — 'the Br«hat-saman for stability 
in the air!' for by the Brzhat-saman it is indeed 
established in the air; — 'May the /?tshis, the 
first-born, magnify thee among gods . . .!' the 
import of this (and the rest) has been explained. 

7. Then behind (he lays down one), with (Va^. S. 
XV, 12), 'All-ruling thou art, the western 
region,' for all-ruling indeed is that western region ; 
— ' The divine Adityas are thine overlords,' for 
the divine Adityas are indeed the overlords of that 
region; — ' Varu»a is the repeller of shafts,' for 
Varuwa, indeed, is here the repeller of shafts; — 
'The Saptadaxa-stoma may uphold thee on 

1 That is, the southern of the two half-sized ones to be placed in 
this quarter. 
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earth ! ' for by the seventeenfold hymn it is indeed 
upheld on earth; — 'The Marutvattya-sastra may 
support thee for steadiness' sake!' for by the 
Marutvatfya-^astra it is indeed supported on earth 
for steadiness* sake ; — ' the Vairupa-saman for 
stability in the air!' for by the Vairupa-saman it 
is indeed established in the air ; — ' May the ^z'shis, 
the first-born, magnify thee among the gods 
. . . ! ' the import of this has been explained. 

8. Then on the left (north) side (he lays down 
one), with (V&f. S. XV, 13), ' Self-ruling thou art, 
the northern region,' for self-ruling that northern 
region indeed is; — 'The divine Maruts are thine 
overlords,' for the divine Maruts are indeed the 
overlords of that region; — 'Soma is the repeller 
of shafts,' for Soma, indeed, is here the repeller of 
shafts; — 'The Ekavim^a-stoma may uphold 
thee on earth!' for by the twenty-one-fold hymn 
this one is indeed upheld on earth; — 'The Nish- 
kevalya-^astra may support thee for steadi- 
ness' sake!' for by the Nishkevalya-.ra.stra it is 
indeed supported on earth for steadiness' sake ; — 
'the Vaira^a-saman for stability in the air!' 
for by the Vaira^a-saman it is indeed established in 
the air; — 'May the .tfzshis, the first-born, 
magnify thee among the gods . . .!' the import 
of this has been explained. 

9. Then in the middle (he lays down one '), with 
iy&g. S. XV, 14), 'The sovereign mistress thou 
art, the Great region!' for the sovereign mistress 
that great region indeed is; — 'the All-gods are 

1 That is, he lays down a half-sized brick immediately north of 
the southern one, and thus in the direction of the centre from that 
brick. 
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thine overlords,' for the All-gods are indeed the 
overlords of that region; — 'Brzhaspati is the re- 
peller of shafts,' for IWhaspati, indeed, is here the 
repeller of shafts; — 'The Triwava- and Trayas- 
triw^a-stomas may uphold thee on earth;' — 
for by the twenty-nine-fold and thirty- three -fold 
hymns this one is indeed upheld on earth; — 'The 
Vauvadeva- and AgnimAruta-^astras may sup- 
port thee for steadiness' sake!' for by the Vais- 
vadeva- and Agnimaruta-sastras it is indeed supported 
on earth for steadiness' sake; — 'May the JZishis, 
the first-born, magnify thee among the gods 
. . . ! ' the import of this has been explained. 

10. Thus much, indeed, is the whole sacrifice, and 
the sacrifice is the self of the gods : it was after 
making the sacrifice their own self that the gods 
seated themselves on that firmament, in the world 
of heaven ; and in like manner does the Sacrificer 
now, after making the sacrifice his own self, seat 
himself on that firmament, in the world of heaven. 

11. He then lays down the Pa»£a£u</a ('five- 
knobbed ') bricks ; for the Nikasads are (parts of) 
the sacrifice, and so indeed are the Pa»£a£udas the 
sacrifice : the Nakasads are these four sacrificial 
priests together with the Sacrificer as the fifth ; and 
the Pawiaiua&s are the Hotras '. Now the Hotras 
are additional (to the officiating staff, or to the 
Hotri) and whatever is additional is an excrescence 
(Mela) ; and hence, as they are five additional (bricks), 
they are (called) Pawiaiua&s 2 . 

1 That is, the offices of Hotrakas, or assistants to the Hotr». 

* These bricks would seem to have had some kind of protuber- 
ances or bulgings (t&da), or perhaps tufts, resembling a man's 
crest-lock or top-knot (/MWS). Possibly, however, these five bricks, 
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12. And, again, as to why he lays down the 
Nakasad-Pa»£a/&ua&s ; — it is for the sake of com- 
pleteness; for the Nakasads are the self, and the 
Pa»^a£Ctfl&s the mate, and this, the mate, doubtless, 
is one half of the self; for when one is with his 
mate 1 , then he is whole and complete. 

13. And, again, as to why he lays down the 
Nakasad-Pa«/6a>£u</as ; — the Nakasads are the self, 
and the Pa«^a£(Was are offspring (or subjects) 2 . 
Now progeny is something additional to the self, 
and whatever is additional is an excrescence ; and 
hence, as they are five additional ones, they are 
(called) Pa&fctiua&s. 

14. And, again, as to why he lays down the 
Nakasad-Pa«>£a/6uflfas ; — the Nakasads are the regions, 
and the Pa»£a£<Was, too, are the regions : what five 
regions there are on this side of yonder sun, they are 
the Nakasads, and those which are on the other side 
are the Pa«£aiu</as. Now those regions which are 
on the other side of yonder sun are additional, and 
what is additional is an excrescence (kbda) : and 
hence, as they are five additional ones, they are 
called Pa»£a£<Was. 

15. And, again, as to why he lays down the 
Pa»iaiud&s. Now, at that time the gods were 
afraid lest the fiends, the Rakshas, should destroy 

being placed on the top of the Nakasads, are themselves here 
represented as something additional. Such, at any rate, seems to 
be the definition of the term given in the text above and in parag. 13. 
The MS. of the commentary reads, ' kayasya vai tat p&var^itam (!) 
sa Atoda/i kejapu^aA.' 

1 This, doubtless, is here the meaning of mithunam ; and 
similarly in I, 7, 2, 11, we ought to translate, 'The vasha/kara is 
the mate of those two (anuvakya and y&gySi).' 

* See paragraph 21. 
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these worlds of theirs from above. They put those 
protectors over these worlds, to wit, those shafts 
and missiles ; and in like manner does the Sacrificer 
now put those protectors over these worlds, to wit, 
those shafts and missiles. 

16. He places one in front, with (Va.f. S. XV, 15), 
'This one in front, the yellow-haired one,' — 
Agni, no doubt, is in front ; and as to his saying of 
him as (being) ' in front,' it is because they take him 
out (of the Garhapatya hearth) towards the front, 
and attend upon him towards the front 1 ; and as to 
why he calls him yellow-haired, it is because Agni 
is, as it were, yellow; — 'the sun-rayed one,' for 
Agni's rays are like those of the sun ; — 'and Ratha- 
grz'tsa and Rathau^-as 2 , his commander and his 
chieftain,' the two spring-months are these two ; — 
'and the nymphs Pu^fikasthala and Kratu- 
sthalfi 3 ,' — 'quarter and intermediate quarter,' said 
Mahitthi ; but army and battle these two are ; — 
'mordacious beasts the shaft, manslaughter 
the missile,' — inasmuch as they fight in army and 
battle, those mordacious beasts are the shaft ; ' man- 
slaughter the missile,' — inasmuch as they slay one 
another, manslaughter is the missile ; — ' to them be 
homage !' it is to them he pays homage ; — 'be they 
gracious unto us!' they are indeed gracious to 
him ; — ' he whom we hate, and he who hates us, 

1 See p. 3, note 2. 

1 That is, 'skilled in chariot (-fight),' and 'mighty in chariot 
(-fight).' 

* The meaning of these names is rather obscure : the symbolical 
explanations ' army and battle ' might seem to point to some such 
meanings as ' grounded on heaps ' and ' grounded on intelligence 
^or plan).' 
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him we put into their jaws!' whomsoever he 
hates, and whoever hates him, him he puts into their 
jaws. ' N. N. I put into their jaws,' thus he may 
name him whom he hates, and thereafter he will 
not be there any more. Let him disregard this also, 
for indeed marked out of himself is he whom he 
who knows this hates. 

1 7. Then on the right (south) side (he places one), 
with (Va^\ S. XV, 16), 'This one on the right, 
the all-worker,' the all-worker is this Vayu (the 
wind) who blows here, for he makes everything here ; 
and because he speaks of him as (being) ' on the 
right,' therefore it is in the south that he blows 
most; — 'and Rathasvana (chariot-noise) and 
Ratheiitra (glorious on the chariot), his com- 
mander and chieftain;' these are the two summer- 
months ; — 'and the two nymphs, Menaka and 
Saha^anya,' — ' quarter and intermediate quarter,' 
said Mahitthi ; but these two are heaven and 
earth; — 'Goblins the shaft, demons the missile;' 
for goblins indeed are here the shaft (weapon), and 
demons the missile; — 'to them be homage . . .!' 
the import of this has been explained. 

18. Then behind (in the west, he lays down a 
brick), with (Va£\ S. XV, 17), 'This one behind, 
the all-embracer,' — the all-embracer, doubtless, is 
yonder sun ; for as soon as he rises all this embracing 
space comes into existence ; and because he speaks 
of him as (being) 'behind,' therefore one sees him 
only when he goes towards the back (west); — 'and 
Rathaprota (fixed on the chariot) and Asama- 
ratha (of matchless chariot), his commander and 
chieftain ;' these are the two rainy months ; — ' and 
the nymphs Pramlo^antl (the setting one) and 
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Anumlo^antl (the rising one),' — 'quarter and 
intermediate quarter/ said Mahitthi, but they are 
day and night, for these two set and rise ; 'tigers 
the shaft, snakes the missile,' for indeed tigers 
are here the shaft, and snakes the missile; — 'to 
them be homage . . • !' the import of this has been 
explained. 

1 9. Then on the left (north) side (he places one), 
with (Vfif. S. XV, 17), 'This one on the left, 
of everflowing blessings;' on the left is the 
sacrifice ; and as to why he speaks of it as ' on the 
left,' it is because the sacrifice is performed from 
the left (north) side ; and as to why he speaks of it 
as ' of ever-flowing blessings (sawyadvasu),' they do 
indeed flow together (sawyanti) to the sacrifice, 
thinking, ' this is a blessing ; ' — ' and T arkshya and 
Arish/anemi, his commander and chieftain,' 
these are the two autumn-months; 'and the 
nymphs Vijvail (the all-inclined) and Ghrnail 
(the ghee-inclined),' — 'quarter and intermediate 
quarter,' said Mahitthi, but they are the vedi (altar) 
and the offering-spoon, for the altar is all-inclined \ 
and the offering-spoon is ghee-inclined ; — ' water the 
shaft, wind the missile,' — water indeed is here 
the shaft, and wind the missile, for from this side it 
blows hot, and from that side cold; — 'to them be 
homage . . . !' the import of this has been explained. 

20. Then in the middle (he lays down one), with 
(Vif. S. XV, 19), 'This one above, the boon- 
bestower V the one above, doubtless, is Par^anya 
(the rain-god) ; and when he speaks of him as (being) 



1 That is, extending in every direction, or open (common) to all. 
* Lit. ' he whose boons are (bestowed) hitherwards.' 
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• above,' it is because Par^anya is indeed above ; and 
when he calls him the boon-bestower, it is because 
from there the boon, rain, food for creatures, is 
bestowed hitherwards; — 'and Sena^-it (the con- 
queror of armies) and Sushena (leader of a fine 
army), his commander and chieftain,' these are 
the two winter-months; — 'and the nymphs, 
Urvasl and Purva.yyfcitti,' — 'quarter and inter- 
mediate quarter,' said Mahitthi, but they are oblation 
and dakshi«a (priest's sacrificial fee); — 'thunder 
the shaft, lightning the missile,' for indeed 
thunder is here the shaft, and lightning the 
missile; — 'to them be homage . . .!' the import 
of this has been explained. 

21. These, then, are the shafts and missiles which 
the gods then put as protectors over these worlds, 
and as to offspring (or subjects '), they are the com- 
mander and chieftain ; and as to the mates, they are 
those nymphs, — having thus become complete with 
offspring and with mates, the gods seated themselves 
on that firmament, in the world of heaven ; and in 
like manner does the Sacrificer, having become com- 
plete with offspring and a mate, now seat himself on 
that firmament, in the world of heaven. 

22. Now, these are ten (Nakasad-Pa»£a£<Wa) 
bricks he lays down ; — of ten syllables the Virif 
consists, and this layer is vira^ - (far-shining). There 
are, however, only five of them, for he lays them 
down by two and two. And, verily, they are 
prayers for prosperity to Agni (the fire-altar). He 
places them in the last layer, for this, the last, layer 
is the end of Agni : it is thus at the end that he 



1 See paragraph 13. 
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pronounces the prayers for prosperity to Agni. 
There are five of them, for at the sacrifice there are 
five prayers for prosperity K Between (each) two he 
throws loose soil, for these two bricks being fires, he 
does so fearing lest these two fires should blaze up 
together. And, moreover, loose soil means food : it 
is thus by means of food that he brings about 
concord between them. 

23. Now, then, as to the order of proceeding. 
Having laid down (a brick) in front, he lays down 
those on the right, behind, on the left, and in the 
middle. Then the upper ones : having first laid 
down one in front, he lays down those on the right, 
on the left, in the middle, and behind. And, indeed, 
the world of heaven is entered from below, for the 
gods, having at that time, closed up these worlds 
on all sides, entered the world of heaven from below ; 
and in like manner does the Sacrificer now, having 
closed up these worlds on all sides, enter the world 
of heaven from below. 

Second BrAhmaata. 

1. He lays down A^andasyas * (bricks pertaining 
to the metres). Completed now was the entire 

1 Viz. for long life, offspring, cattle, social distinction, and a seat 
in heaven ; — see the Suktavaka I, 9, 1, 12 seqq. 

* The AT^andasyas represent the principal metres, the formulas 
used in laying down the bricks being composed in the respective 
metres. They consist of ten sets of three bricks each, representing 
the ten metres, and an additional (thirty-first) brick representing 
the AtLMandas, or redundant meire. Each of the ten sets consists 
of a central brick of full size (a foot square) placed on one of the 
two spines, and flanked on the two sides not in contact with the 
spines by two half-size bricks, viz.: — 1. gayatri at the east end of 
the 'spine'; 2. trish/ubh on the Reta^siA range (joining the 
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Agni (fire-altar). He now wished for distinction 1 ; 
for, indeed, heretofore he was not equal thereto, that 
he should sustain distinction ; whence people here 
say even to this day, ' This one is not equal to 
sustain distinction, either in regard to kingship or 
to headmanship.' The gods bestowed on him this 
distinction, these A^andasyas; for the metres 
(AT^andas) are cattle, and cattle are food, and (a 
position of) distinction is food. 

2. He lays down triplets, for the beast is three- 
fold — father, mother, son ; and, embryo, amnion, 
chorion; and food also is threefold — ploughing, rain, 
seed. One of them is an Ati^andas 2 (excessive 
metre) ; for even whilst being one, that one is beyond 
all the metres. And as to that distinction, it is this 
great hymn of praise s ; and as to this great hymn of 
praise, it is these A^andasyas. 

Garhapatya on the front, or east, side); 3-^agatf, on the RetaAsii 
range (joining the Garhapatya on the west side); 4. anush/ubh, 
immediately behind (west) of the preceding set; 5. bri'hatt, imme- 
diately in front (east) of the AshSdia range (on which the ring of 
Stomabhagas lies); 6. ushnih, immediately behind (west of) the 
Gayatris; 7. kakubh, immediately in front of the brthatt bricks; 
8. pankti, at the right (south) end of the 'cross-spine'; 9. pada- 
pankti, at the left (north) end of the 'cross-spine'; 10. the single 
atiMandas, immediately in front (east) of the fifth Asapatna (see 
p. 84, note 1); 11. (three) dvipada at the back, or west, end of 
the ' spine.' 

1 That is, a position of honour, or dignity (jrt). 

1 By the metres, here and in the sequel, we have to understand 
bricks laid down with verses of the respective metres (VS^. S. XV, 
20 seq.). 

* That is, the so-called Great Litany (mahad uktham) recited, 
by the Hotri', in response to the Mahavrata-saman, or Chant of the 
Great Rite, at the midday service of the last but one day — the 
so-called Mahavrata day — of the sacrificial session called ' Gavam 
ayanam/ or ' cows' walk.' The Great Litany consists of numerous 
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3. Gayatrl verses are the head thereof, Trish/ubh 
verses the body, ^agati verses the spine, and Pankti 
verses the wings ; and of each of those Kakubh 
verses he takes four syllables ', and adds them to 

hymns, and some detached verses and prose formulas ; the whole 
matter recited being stated to amount to as many syllables as would 
make up a thousand Brihat! verses (of thirty-six syllables each) — 
or 36,000 syllables in all. From an analysis I have made of the 
Mahad uktham (or Brthad uktham, as it is also called) as contained 
in MS. Ind. Off. 1729 D, I find it very difficult to check the accuracy 
of this statement ; my own calculation yielding somewhere about 
37,200 syllables. By leaving out of account the prose formulas, as 
well as certain repetitions, this gross amount might, however, be 
reduced to something approximating the stated number of syllables ; 
and, indeed, the calculation was probably not meant to be a strictly 
accurate one. Cf. II, 3, 3, 19, 20 (where read Litany, instead of 
Chanl), part ii, p. 430. See also IX, 1, 1, 44 ; 3, 3, 19 ; 5, 2, 12. 

1 The three Kakubh verses (Va#. S. XV, 38-40) consist each of. 
three pSdas, of eight, twelve, and eight syllables respectively, making 
together twenty-eight syllables. In muttering these verses, whilst 
laying down the Kakubh bricks, he is to omit four syllables from 
the middle pdda of each verse (so as to make it equal to the other 
two padas), and mutter the words thus omitted at the beginning of 
the verse (XV, 47) used in laying down the AtiiAandas brick. The 
syllables omitted make up complete words in each case, viz. • bhadri 
ratiA ' at the beginning of the middle pSda of the first verse, ' vrftra- 
turye' at the end of the middle pada of the second verse, and 
'ava sthirft' at the beginning of the second pSda of the third verse. 
The remaining portions of the Kakubh verses consist each of 
twenty-four syllables, or a GSyatrt verse. The references here 
made to the different parts of the Mahad uktham are not quite 
clear, and seem to point to a somewhat different arrangement of 
that xastra from that known from the AitareySranyaka and the 
.Sankhayana-sutra. The head, indeed, consists of Gayatri verses, 
viz. Jiig-veda. I, 7, either the whole, or, according to some, only 
certain verses of it ; the first three, or nine, verses also forming the 
opening triplet, or triplets, of the Mahavrata-saman, the chanting 
of which precedes the recitation of the Great Litany. — For the 
trunk (atman) consisting of trish/ubh verses, see p. 113, note 1. 
The Pankti verses, on the other hand, said to form the wings, 
would seem to be 7?/'g-veda VIII, 40 (consisting of mahSpanktis), 
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the At^andas: that is just (what makes) that 
AtiMandas (excessive metre). The others result in 
Giyatris : this is just that fourscore of Gayatrls 1 , 
the BWhatis (make up) the Barhata one, and the 
Ush«ihs the Aushwiha one. And as to the Vasa 
hymn 2 , the two half-verses, the Aindr&gna (hymn), 
and the insertion, they are Ati^andas; and as to 

which in the Aitareya arrangement forms the thighs, whilst .Sankha- 
yana makes it part of the tail ; and the Gagatis here referred to as 
constituting the spine would seem to be X; 50, which immediately ' 
follows the hymn just referred to, and is not otherwise identified 
with any special part of the body. The MSS. of Harisvamin's 
commentary are unfortunately hopelessly corrupt in this place. 

1 The Great Litany begins with seven sets of hymns and verses, 
meant symbolically to represent certain parts of Agni-Pra^apati's 
bird-shaped body which the ceremony is intended to reconstruct, 
viz. the trunk, neck, head, the roots (sinews) of the wings, the right 
and left wings, and the tail, between each two of which the so-called 
Sudadohas verse (fl/g-veda VIII, 69, 3), meant to represent the vital 
air pervading the body, is inserted, as it also is between (and before) 
the succeeding parts. In the first place there follow three eighties 
of triplets (or, 3 sets of 240 verses each) in the Gayatrf, Br/hati 
and Ush«ih metres respectively. Then comes the Vasa hymn 
representing the belly, and finally a course of recitations (beginning 
with hymn VIII, 40) forming the thighs. For the part which the 
number eighty plays in the Agnltayana ceremony, see Weber, Ind. 
Stud. XIII, p. 167. The term for ' eighty,' viz. ' arfti,' gives rise to 
a constant etymological play. Sayawa, on Aitareyaranyaka 1, 4, 3, 1, 
takes it in the sense of ' food ' (cf. above, VIII, 5, 2,17); whilst the 
Ara«yaka itself takes it in that of 'obtainment': — yad evdsmin 
loke yaro, yan maho, yan mithunam, yad annddyam, yd 'pafttis tad 
amavai, tad apnavani, tad avarunadhai, tan me 'sad iti. 

* This is the hymn .tf/g-veda VIII, 46, ascribed to Vara Ajvya, 
and remarkable for the variety of metres in which the different 
verses are composed. In the Aitareya recension of the Mahad 
uktham (which is followed in the MS. of this jastra referred to in 
the preceding notes) only the first twenty verses are recited, but 
verse 15 being divided into two verses, a dvipada and an ekapadi, 
they are thus made to consist of twenty-one verses. 
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the Nada-verse 1 , the Sudadohas, the pada-appen- 
dages, and whatever Anush/ubh matter there is, 
they make up the Anush/ubhs. 

4. Dvipada verses are the feet Thus much is 
the great hymn of praise, and the great hymn of 
praise means distinction : the gods bestowed upon 
him (Agni) all that distinction, and so does this 
(Sacrificer) bestow upon him all that distinction. 

5. And, again, as to why he lays down the KA&n- 
dasyas. The gods at that time saw that firmament, 
the world of heaven, to wit, those Stomabhagas, and 
entered it. Of those entering, Pra^apati entered 

1 The Nada-verse, JZig-veda. VIII, 69, 2 (in the ushnih metre) 
deriving its name from its first word 'nadam,' plays a peculiar 
part in the recitation of the Great Litany. The opening set of 
recitations, representing the trunk, consists of twenty-two trish/ubh 
verses ; these are recited in such a way that after each pada (or 
quarter of a verse) one of the four p&das of the Nada-verse is 
inserted. The chief object of this insertion seems to be a metrical 
one, viz. that of making each two padas (trish/ubh = eleven, and 
ushnih = seven syllables) to form half a br»hatt verse (eighteen 
syllables), the whole Litany being computed by br/hatf verses. 
Moreover, of v. 3 of the first Trish/ubh hymn of this set (i?»g-veda 
X, 120) only the first two padas are recited at this stage (whilst the 
remaining two are recited in different places later on), and this 
half-verse is followed by a bn'hatf and a satobr/hati pida (VII, 32, 
23 c, and VI, 46, 2 c), after which the recitation proceeds with 
verse 4 of the first hymn. This seems to account for one of the two 
half-verses here referred to, whilst the other would seem to be 
VII, 20, 1 a, b, recited later on in the jastra. Cf. Prof. F. Max 
Mailer's translation of Aitarey&r., Sacred Books of the East, vol. i, 
p. 181 seqq. — The Aindrigna hymn is VIII, 40, 1-9 ; 1 1 ; 12, being 
the first hymn of the portion representing the thighs. It consists of 
ten mahapahkti verses (6x8 syllables) — each of which is split up 
into two G&yatri verses (3x8 syllables) — and one trish/ubh verse. — 
The chief anush/ubh verses are those of i?»g-veda I, 11, 1-8, which 
are recited in a peculiar way (towards the end of the jastra), the last 
pada of each verse interchanging with the first pada of the next verse. 

[43] I 
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last; and thus Pra^ipati is the same as these 
A^andasyas. 

6. Gayatrls are his head; and as to its being 
Gayatrls, it is because the head is of Gayatri nature 1 . 
There are three, for the head is threefold. He 
places them on the forepart (of the altar), for the 
head (of the animal or bird) is in front. 

7. Trish/ubhs are the chest : he places them on 
the range of the two Reta^sii ; for the Reta^si<6 are 
the ribs, and the ribs lie against the chest. 

8. Gagatis are the hips ; at whatever distance from 
the naturally- perforated (central) brick he places the 
Trish/iibhs in front, at the same distance from it he 
places the Gagatls behind; for that naturally-per- 
forated brick is this vital air in the middle (of the 
body), and as far from that vital air as the chest is in 
front, so far are the hips behind. 

9. Anush/ubhs are the thighs: he places them 
close to the Gagatls, and thereby places the thighs 
close to the hips. 

1 o. Brzhatis are the ribs, Kakubhs the breast-bone. 
The Brzhatls he places between the Trish/'ubhs and 
Kakubhs, whence these ribs are fastened on both 
sides, on the breast-bone and the costal cartilages 2 . 

11. Ush«ihs are the neck: he places them close 
to the Gayatrls, and thereby places the neck close to 
the head. 

12. Panktis are the wings: and as to their being 

1 Either because the Gayatri is the foremost and noblest of metres 
(whence its symbolical connection with the priestly office and caste), 
and the one used for the first stoma at the Soma-sacrifice ; or on 
account of its being best adapted for singing. For the threefold 
nature of the head, as consisting of skin, bone, and brain, see XII, 
a, 4. 9- 

* That is, on both sides of the chest; see XII, 2, 4, 1 1, with note. 
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Panktis, it is because the wings are of Pankti (five- 
fold) nature. He places them sideways, for these 
wings are sideways. Whatever metre is larger that 
he places on the right side: he thus makes the 
right half of the animal the stronger, and hence 
the right side of an animal is the stronger. 

13. An Ati^andas is the belly; for the metres 
are cattle, and cattle are food, and food is (what fills) 
the belly, because it is the belly that eats the food : 
hence when the belly gets the food, it becomes eaten 
and used up. And inasmuch as this (brick) eats 
(atti) the metres (Mandas), the cattle, it is called 
Atti/f^andas, for AttiMandas is really what is 
mystically called Ati^andas ; for the gods love the 
mystic. 

14. A (brick) covered with loose soil is the womb. 
These two he lays close to each other, for the belly 
and the womb are close to each other. They are 
connected with loose soil, for loose soil means flesh, 
and both the belly and the womb are connected with 
flesh. The former is an AtiX'^andas, the latter a 
soil-bedded one (purlshavati), for the belly is higher, 
and the womb lower. 

15. He places them so as to extend eastwards, 
for in an easterly direction x this Agni (fire-altar) is 
built ; and, moreover, in one moving forward, both 
the belly and the womb are moving forward. Out- 
side the Stomabhagas (he places them), for the 
Stomabhagas are the heart, and the heart is highest, 
then (comes) the belly, then the womb. 

16. He places them south of the naturally-per- 
forated (brick). Now, in the first layer, he places 

1 Or, as one tending (flying) eastwards. 
I 2 
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both the belly and the womb north of the naturally- 
perforated one 1 ; for that naturally-perforated one, 
indeed, is what this vital air in the middle (of the 
body) is : he thus places the belly and the womb on 
both sides of that (central) vital air, and hence the 
belly and the womb are on both sides of that central 
vital air. 

1 7. The Dvipadas are the feet (the stand) ; — and 
as to its being Dvipadas (verses of two feet), it is 
because the feet are a pair. There are three (such 
verses), for a stand 2 (tripod) is threefold. He lays 
them down at the back, for the feet are at the back 
(of the body). 

18. That body of his (Agni) is well-made; — and, 
indeed, for whomsoever they thus make that body 
of his so as to be well-made, he becomes possessed 
of that body of his as a well-made one; but for 
whomsoever they make it otherwise than that, 
for him they make that body of his so as to be 
ill-made, and he becomes possessed of an ill-made 
body. 

19. It is with reference to this that these two 
sama-nidhanas (finales of saman-hymns) are uttered, 
— ' The light (is) in the highest heaven of the gods,' 
and, ' The gods (are) in the highest heaven of the 

1 According to VII, 5, 1, 38, the fire-pan is supposed to repre- 
sent the belly, and the mortar the yoni ; and these two were, in the 
first layer, placed north oTthe svayam-Strww/S, or naturally-perforated 
brick, so as to leave the space of a full brick between them and that 
central brick of the layer; cf. VII, 5, i, 13. In the sketch of the 
central part of the first layer (p. 17), the two northernmost bricks, 
marked /, represent the fire-pan and mortar. 

1 That is, the feet and back part of the body, or the tail, the 
latter, in a sitting bird, forming, as it were, a third foot or support 
to the body. 
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light;' — for when on that occasion the gods were 
entering (heaven), Pra^apati was the last to enter : 
that is why he says, ' The light (is) in the highest 
heaven of the gods.' And as to why he says, 'The 
gods (are) in the highest heaven of light,'— the light, 
doubtless, is this Agni (the fire-altar), and it is on 
his highest layer that all the gods have thus entered : 
this is why he says, ' The gods are in the highest 
heaven of light.' 



Third BrAhma^a. 

i. He lays down the Garhapatya. For the 
gods, having obtained this much, thought they had 
succeeded. They spake, 'Whereby have we suc- 
ceeded in this ? ' — ' By means of the Garhapatya,' 
they said ; ' for, after building the Garhapatya 1 and 
mounting thereon, we saw the first layer, from the 
first (we saw) the second, from the second the third, 
from the third the fourth, from the fourth the fifth, 
and from the fifth this one.' 

2. They spake, ' Think ye upon this, how there 
may be success here for us ! ' They spake, ' Medi- 
tate ye (£it) ! ' whereby, indeed, they meant to say, 
4 Seek ye a layer (iiti) ! seek ye whereby there may 
be success here for us !* 

3. Whilst meditating, they said this: 'Let us 
bring this one here and put it on (the fire-altar) ! ' 
Having brought this (Garhapatya) here, they put it 



1 For the building of the separate Garhapatya hearth, on which 
the sacred fire was transferred from the Ukha (fire-pan), see part iii, 
p. 298 seq. ; its sketch, p. 302. A similar hearth is now built on 
the fifth layer of the Ahavaniya fire-altar. 
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on. They disputed about it : — in the front part (of 
the fifth layer) the Vasus, on the right side the 
Rudras, on the hind part the Adityas, on the left 
side the Maruts, and above it the VLsve Devas 
said, ' Here let us lay it down ! here let us lay it 
down ! ' 

4. They spake, ' Let us lay it down in the middle : 
when laid down in our midst, it will belong to all of 
us.' They laid it down in the middle (of the fifth 
layer), and thus they laid that success into the self 
(or the body of the altar) ; — in the middle (they laid 
it) : they thus laid that success into the very middle 
of (Agni's and their own) self. And in like manner 
does the Sacrificer, when he lays down the Garha- 
patya, lay that success into (his own) self; and (by 
laying it down) in the middle, he lays that success 
into the very middle of the self. 

5. And, again, as to why he lays down the Garha- 
patya. The Garhapatya, doubtless, is food, and this 
built Agni is an eater: it is to the eater he thus 
offers that food ; — in the centre (he lays down the 
Garhapatya) : in the very middle (of the body) he 
thus lays food into him. 

6. And, again, as to why he lays down the Garha- 
patya. The world of the gods, doubtless, is the 
Vedi (altar-ground) ; but that (original Garhapatya) 
is built up outside the Vedi : thus, when he brings it 
here and lays it down (on the fire-altar), he then 
establishes it (or him, Agni) on the Vedi, in the 
world of the gods. 

7. And, again, as to why he lays down the Garha- 
patya The lotus-leaf, doubtless, is a womb, but 

1 For the lotus-leaf, which is the first thing laid down in the centre 
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that (Garhapatya) is built up outside the womb, and 
outside of the womb indeed takes place that per- 
formance regarding the fire-altar which takes place 
prior to the (laying down of the) lotus-leaf: thus, 
when they bring it (the Garhapatya) here and lay it 
down, he then establishes it in the womb, on the 
lotus-leaf ; and thus indeed it is not outside. Eight 
bricks he lays down : the significance of this has 
been explained 1 . He builds it up with the same 
formulas and in the same order, for this one is the 
same as that (former Garhapatya Agni) : he thus 
brings it (or him) here and lays it down. 

8. He then lays down the Punasiiti 2 . Now at 
that time the gods, having built the Garhapatya, did 
not find success therein ; for the Garhapatya pile is 
a womb, and success in a womb consists in seed, in 
generative power; and in this womb they saw no 
seed, no generative power. 

9. They spake, ' Think ye upon this, how we may 
lay seed and generative power into this womb!' 
They spake, ' Meditate ye ! ' whereby, indeed, they 
meant to say, ' Seek ye a layer ! seek ye that we 
may lay seed and generative power into this 
womb ! ' 

10. Whilst meditating, they saw this Puna&£iti, 
and put it on (the Garhapatya), and thereby laid 
seed and generative power into this womb ; — in the 
centre (they placed it): they thus laid seed and 

of the altar-site on which the (Ahavaniya) altar is to be raised, see 
VII, 4, 1, 7 seqq. The Garhapatya had been built previous to 
that (VII, 1, 1, 1 seqq.). 

1 See VII, 1, i, 19 seqq. 

* The Punaj/Jiti (re-piling) is a second pile or layer of eight 
bricks corresponding exactly to the first, and placed thereon. 
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generative power into the very middle of this womb. 
And in like manner does the Sacrificer now, when 
he lays down the Puna&£iti, lay seed and generative 
power into this womb; — in the centre (he lays it 
down) : he thus lays seed and generative power into 
the very middle of this womb. 

1 1. Now some lay it down on the hind part (of 
the bird-like altar), because it is from the hind part 
that seed is introduced, — (to wit) on the juncture of 
the tail (and the body), for it is from (the part near) 
the tail that seed is introduced. Let him not do 
this, for they who do this lay seed and generative 
power outside the womb; but let him rather place 
it in the centre : he thus lays seed and generative 
power right into the womb. 

12. He lays down eight bricks, — the Gayatrl 
(metre) consists of eight syllables, and Agni (the 
fire-altar) is of Gayatri nature : as great as Agni is, 
as great as is his measure, so great he thus intro- 
duces him in the form of seed. Five times he ' settles ' 
it, — of five layers consists the fire-altar, five seasons 
make a year, and Agni is the year : as great as Agni 
is, as great as is his measure, by so much he thus 
introduces him in the form of seed. Eight bricks he 
' settles ' five times, that makes thirteen, — thirteen 
months make a year, and there are thirteen ' layer- 
fillings ' of the altar : as great as Agni is, as great 
as is his measure, so great he thus becomes. 

13. And as to why he lays down the PunastitL 
Now, in laying down the Garhapatya (hearth) upon 
the Ahavantya, he surely does what is improper ; 
but when he lays down the Punay>6iti he thereby 
brings this Agni (or altar) that has been built, and 
builds it up again thereon; and because he again 
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(punas) builds up (ki) that (Agni) already built, 
therefore (this is called) Puna^iti. 

14. Now some lay down the Garhapatya on the 
hind part, and the Puna^ti on the front part (of 
the built altar), for these two are the Ahavantya and 
the Girhapatya, and these two fires are (placed) in 
this way *. Let him not do this, for the Garhapatya 
is this (terrestrial) world, and the Ahavaniya is the 
sky ; and above this (earth) surely is yonder (sky) ; 
let him therefore place it (the Puna&fciti) on the top 
of that (Girhapatya). 

1 5. And as to why he lays down both the Garha- 
patya and the Puna.&£iti. These two, doubtless, are 
the Vedi and the Uttaravedi (high-altar) of Agni. 
Now those two former (altars of this kind) which he 
throws up a belong to the Soma-sacrifice, but these 
belong to the fire-altar ; and when, after laying 
down these two, he deposits Agni (the fire) thereon, 
then he establishes him both on the Vedi and the 
Uttaravedi. 

16. And, again, as to why he lays down the 
Pun&&£iti. This, doubtless, is a repeated sacrifice 
(punaryagwa), and higher (than the ordinary sacri- 
fice) is this worship of the gods : he thus sets 
up a repeated sacrifice, and the higher worship 
of the gods ; and the repeated sacrifice inclines 
(accrues) to him. 

17. And, again, as to why he lays down the 

1 In the ordinary sacrifices the Garhapatya hearth is placed 
behind (west of), and the Ahavaniya on the front (or east) end 
of, the Vedi. 

* That is, at the performance of an ordinary Soma-sacrifice. For 
the vedi and uttaravedi on that occasion, see III, 5, 1, 1 seq. ; 
1 2 seqq. (part ii, p. 1 1 1 seqq.) 
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Punax£iti. This (altar), doubtless, is that same 
Agni whom in the beginning the vital airs, the 
i?/shis, made up 1 . He now builds him up again; 
and inasmuch as he again (punas) builds up (/6i) 
that (Agni) already built, therefore also it is (called) 
Puna^iti. 

1 8. [He lays down the first brick, with, Va^ - . S. 
XV, 49], 'With what fervour the i?*'shis entered 
upon the sacrificial session,' — he thereby means 
those y&shis (the vital airs); — 'kindling the fire 
and gaining the light,' — that is, 'kindling the fire, 
and gaining the heavenly world;' — 'upon that 
firmament I place the Fire,' — the firmament, 
doubtless, is the heavenly world ; — 'who mthinkers 
call the straw-spreader,' — the thinkers (or men) 
are they who are wise ; and ' straw-spreader ' he says, 
because he (Agni) has ever the (sacrificial) straw 
spread for him. 

19. [The second brick, with, V&f. S. XV, 50], 
'With our wives let us follow him, O gods! 
with our sons and brothers, or our golden 
treasures;' — that is, 'let us follow him with our 
all;' — 'gaining the firmament in the world of 
righteousness;' — the firmament, doubtless, is the 
heavenly world : thus, ' gaining the heavenly world 
in the world of righteousness ; ' — 'above the third 
luminous back of the sky,' — for this, indeed, is 
the third luminous back of the sky where this (Agni) 
now burns 2 . 



1 See part iii, p. 143. 

* That is, on this altar where the fire will soon be burning. 
It seems also to refer to the sun burning over the third heaven — 
as the counterpart of the Agni of the fire-altar. 



Digitized byCjOOQlC 



VIII KXNDA, 6 ADHYAYA, 3 BRAHMAJVA, 22. 1 23 

20. [The third brick, with, Wig. S. XV, 51], ' Unto 
the centre of speech did he mount, the nimble,' 
— for this, indeed, is the centre of speech where he 
now is built up ; and ' the nimble (bhura#yu),' that 
is r 'the sustainer 1 (bhartar);' — 'this Agni, the 
good lord, the heedful,' — that is, 'this Agni, the 
lord of the good, the heeding one ; ' — ' established 
upon the back of the earth, he the brilliant,' — 
— that is, ' established on the back of the earth, the 
shining one;' — 'let him tread under foot any 
hostile ! ' — that is, ' let him tread under foot all 
evildoers.' 

21. [The fourth brick, with, Wig. S. XV, 52], 
'This Agni, the most mettlesome bestower 
of strength,' — that is, 'the most vigorous bestower 
of strength;' — 'may he glow a thousandfold, 
unremitting,' — that is, 'may he shine a thousand- 
fold, not unheedful;' — 'blazing in the middle 
of the sea,' — the sea, doubtless, means these 
worlds : thus, * shining in these worlds ; ' — ' go 
forth to the divine abodes!' — that is, 'go forth 
to the heavenly world t' 

22. [The fifth brick, with.Vif. S. XV, 53], 'Gather 
ye together! draw ye nigh together!' — he 
thereby says to those /frshis, 'Gather ye him 
together ! draw ye nigh to him together ! ' — ' Make 
ye Agni's 2 paths to lead to the gods!' — as 
the text so the meaning; — 'making the parents 

1 That is, the sustainer of the world (^gad-bhartar), according 
to Mahtdhara ; an etymological play on the word ' bhurawyu.' 

2 The texts have ' agne/ O Agni ! the verbal form * krwra- 
dhvam' being explained by Mahtdhara as an irregular singular 
form for 'krimi,' (make thou). The verse seems, however, 
corrupt. 
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young again,' — the young parents, doubtless, are 
speech and mind, and these two fires also are 
speech and mind; — 'in thee hath he spun 
out this thread,' — he thereby means that thread 
(of the sacrifice) which has been spun out by the 
Jiishis. 

23. [The sixth brick, with, Va/\ S. XV, 54], 
'Awake, O Agni, and be watchful !' — he thereby 
says to this Agni, ' Wake thou over this one ', and 
watch thou over him!' — 'Wish and fulfilment, 
meet ye and he together 2 !' — as the text, so 
the meaning; — 'Upon this, the higher seat,' — 
the higher seat, doubtless, is the sky; — 'sit ye 
down, O All-gods, and the Sacrificer!' — he 
thereby makes the Sacrificer sit down together with 
the Vi*ve Devas. 

24. [The seventh brick, with, \$g. S. XV, 55], 
'Whereby thou carriest a thousand, whereby, 
O Agni, all wealth,' — for that, indeed, is his most 
acceptable power whereby he carries a thousand, 
and all wealth; — 'thereby lead thou this sacri- 
fice of ours unto the light to go to the gods!' 
— that is, 'thereby lead thou this our sacrifice to 
the heavenly world to go to the gods.' — [The eighth 
brick, with, V4f. S. XV, 56], ' This is thy natural 
womb . . . ;' — the meaning of this has been ex- 

1 The author (not Mahidhara) seems rather to take 'udbu- 
dhyasva' in a transitive sense ('wake thou him'), as Mahidhara 
certainly does the second imperative ' pra%agr/ni,' 'make him 
(the Sacrificer) careful 1 ' 

* The text has the 2nd person dual, which Mahidhara explains 
by the 3rd dual (ya^amanena saha samsnsh/e bhavatam — 'May 
the two become united with the Sacrificer '), because of the nomi- 
native ' ish/apurve,' instead of the vocative. 
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plained 1 . Eight bricks he lays down : the meaning 
of this also has been explained 2 . 



Seventh AdhyAya. First BrAhmawa. 

1. He lays down two .tfz'tavya (seasonal bricks). 
The seasonal (bricks) are the same as these seasons : 
it is the seasons he thereby lays down. And, in- 
deed, the seasonal ones are everything here, for the 
seasonal ones are the year, and the year is every- 
thing 4iere : he thus lays down everything here. 
And generative power they also are, — for the 
seasonal ones are the year, and the year means 
generative power : it is generative power he thus 
lays down (or bestows on Agni and the Sacrificer). 

2. And, again, as to why he lays down seasonal 
(bricks), — the seasonal (ones) are the nobility and 
these other bricks are the peasantry : he thus 
places the nobility as the eater among the peasantry. 
He lays down (some of) them in all the layers : he 
thus places the nobility as the eater among the 
whole people 3 . 

3. And, again, as to why he lays down seasonal 
(bricks), — this fire-altar is the year, and it is joined 
together by means of the seasonal (bricks) : he thus 
makes the year continuous, and joins it together, by 
means of the seasons. These (formulas of the 
seasonal bricks) begin in a different way, but end 
in the same way ; for the seasons were created, and, 
when created, they were different. 

4. They spake, ' While being thus, we shall not be 



1 Viz. VII, i, 1, 28. s Viz. VII, 1, 1, 32. 

* Or, he places the chieftaincy in every clan. 
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able to procreate : let us unite with our forms ! ' 
They united in each single season with their forms, 
whence there is in each single season the form of all 
the seasons. As to their (formulas) beginning in 
a different way, it is because they were created 
different (or separately) ; and as to their ending in 
the same way, it is because they united with their 
forms. 

5. He lays them down, with (V4f. S. XV, 57), 
'Tapa and Tapasya, the two dewy seasons,' — 
these are the names of these two : it is thus by their 
names that he lays them down. Tapa (the burner), 
doubtless, is yonder sun : from him these two 
seasons are not separated ; and inasmuch as these 
two seasons are not separated from him, they are 
called Tapa and Tapasya. 

6. 'Agni's coupling-link thou art,' — this fire- 
altar is the year, and it is joined together by means 
of the seasonal (bricks) : he thus makes the year 
continuous, and joins it together by means of the 
seasons; — ' May Heaven and earth fit into one 
another! may the waters and plants fit into 
each other! ' — he thereby makes everything here ! 
to fit in by means of the seasons : — ' May the fires 
fit into one another, each singly, working 
harmoniously together for my supremacy!' — 
for these single bricks are the same as those fires : 
he thus says this so that they may fit in with each 
other for the supremacy of those two seasons ; — 
'whatever fires there are, at one with each 
other, within these two, Heaven and Earth;' — 
as the text is, so is its meaning; — 'let them draw 

1 Or, all this universe. 
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together, fitting in with the two dewy seasons, 
even as the gods draw together unto Indra;' — 
that is, 'even as the gods are drawing together 
round Indra, so may they draw together for 
supremacy round these two seasons.' Two bricks 
there are, because the season consists of two 
months. Only once he ' settles ' them : he thereby 
makes the season to be one. 

7. And as to why he now lays down these two ;— - 
this fire-altar is the year, and the year is these 
worlds : the fifth layer of this (altar) is the sky, 
and the dewy season of this (year) is the sky ; and 
when he now lays down these two (bricks), he 
thereby restores to his (Agni's) body what these two 
are thereto : this is why he now lays down these 
two (bricks). 

8. And, again, as to why he now lays down these 
two; — this Agni (the fire-altar) is Pra^apati (the 
lord of generation), and Pra^apati is the year : the 
fifth layer is his (Agni's) head, and the dewy season 
is its (the year's) head ; and when he now lays down 
these two (bricks), he thereby restores to his (or its) 
body what these two are thereto : this is why he 
now lays down these two (bricks). 

9. He lays down the two seasonal ones prior 
to the naturally-perforated one and to the Visva- 
^yotis; for the last naturally-perforated one is the 
sky', and the last VLrvaf yotis 2 (all-light brick) is 

1 For the symbolic meaning of the three svayam-4trj«Has, as 
the central bricks of the first and third layers, and the one lying on 
the centre of the fifth layer, see part iii, p. 1 55, note 8. 

* On the three Vijva^yotis bricks, placed in the same layers, as 
representing the gods Agni, Vayu and Aditya respectively, see 
VI, 3, 3, 16; 5, 3, 3. 
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the sun : he thus places the seasons on this side 
of the sky and the sun ; whence the seasons are 
on this side thereof. But generative power there 
also is (in these seasonal bricks) 1 : he thus places 
generative power on this side of the sky and the 
sun ; whence procreation takes place only on this 
side of them, but stationary, indeed, is procreation 
beyond them, for just as many gods as there were 
of old, so many there are now. 

10. Now, the (first) two seasonal (bricks) he lays 
down subsequently to the first naturally-perforated 
one, and to the first VLrva^f yotis ; for the first 
naturally-perforated one is this (earth), and the first 
Visvafyotis is Agni : thereupon he places the 
seasons, whence the seasons are upwards from this 
(earth). But generative power there also is therein: 
he thus places generative power above this (earth) ; 
whence procreation only takes place above (upon, 
not under) this (earth). 

ii. Let him not derange these (seasonal bricks) 4 
lest he should derange the seasons, for deranged are 

1 Or, But these (bricks) also are (or mean) generative power, 
cf. paragraph i. 

* That is, he is not to shift them from their proper place, but 
place each subsequent pair exactly on those laid down before. 
As a matter of fact, however, these two bricks (if we determine their 
site by mere calculation) would seem, in the fifth layer, to lie 
by half a foot further away from the central point, than the HAxvy&s 
of the other layers do. This is owing to the fact that whilst, in 
the layers in which a Svayamatr/»»a lies in the middle, only one 
half of these central bricks lie on the east side of the central point, 
in the present layer the eastern portion of the Garhapatya (occu- 
pying the central part of the layer) consists of full-sized bricks. 
This discrepancy of half a foot was probably made good by some 
space being left, which was afterwards filled up with earth ; unless, 
indeed, the Svayamatr»'«»as, as apparently natural stones, were 
allowed to somewhat exceed the ordinary size of bricks. 
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the seasons for him who dies : hence, in whatever 
place he lays down the first two, there let him lay 
down all. 

12. But the seasonal (bricks), indeed, are also 
these (three) worlds : by the (different) layers he 
thus builds up these worlds one above the other. 
And the seasonal (bricks), indeed, are also the 
nobility : by the (different) layers he thus builds 
up the nobility above (the peasantry). And the 
seasonal ones, indeed, are also the year : by the 
(different) layers he thus builds up the year. Let 
him not thereafter place over them any other brick 
with a sacrificial formula, lest he should place the 
peasantry above the nobility. 

13. Now these same (bricks) are indeed stepping- 
stones, for by means of the seasonal (bricks) the 
gods then stepped over these worlds, both from 
hence upwards and from above downwards : and in 
like manner does the Sacrificer now, by means of the 
seasonal (bricks), step over these worlds, both from 
hence upwards and from above downwards. 

14. Now, the Aarakadhvaryus lay down here yet 
other 'stepping-stones'; but let him not do so, for 
they do what is redundant, and these are indeed 
(all) the stepping-stones. 

15. He then lays down a Vijva^yotis (all-light 
brick) ; — the last Vbva^yotis, doubtless, is the sun, 
for in yonder (celestial) world the sun, indeed, is ' all 
the light' : it is the sun he thereby sets up. 

16. And, again, as to why he lays down a VLrva- 
^yotis : — the Visva^yotis, doubtless, means progeny, 
for progeny indeed is all the light : — he thus lays 
generative power into it (or into him, Agni and the 
Sacrificer). 

[43] K 
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17. He lays down the Vi^va^yotis prior to the 
naturally-perforated one ; — for the last naturally- 
perforated one is the sky, and the last Visva^yotis 
is the sun : he thus places the sun on this side 
(below) the sky, whence he burns only on this side 
thereof. But there also is generative power therein : 
he thus places generative power on this side of the 
sky, whence procreation takes place only on this 
side thereof. 

18. Now the (first) Vlrva^yotis he lays down sub- 
sequent to the first naturally-perforated one ; for the 
first naturally-perforated one is this (earth), and the 
first Visvafyotis is Agni : he thus sets up Agni 
upwards from this (earth), whence the fire blazes 
upwards from here. But there also is generative 
power therein : he thus places generative power 
above this (earth), whence procreation only takes 
place above this (earth). 

19. And the (second) Visva^yotis he lays down 
subsequent to the second naturally-perforated one 
(in the third, or central) layer; for the second 
naturally-perforated one is the air, and the second 
Vi-rvafyotis is Vayu (the wind) : he thus places the 
wind in the air, whence that wind (has his abode) 
in the air. 

20. These (three) then are the lights ; — and when 
he lays down these (three Visva^yotis bricks) in this 
way, he thereby sets up those same lights so as to 
face each other ; and hence the fire blazes upwards 
from this (earth), and yonder sun shines downwards, 
and that wind blows sideways in the air. 

21. [He 'settles' the VLrva^otis, with, V&f. S. 
XV, 58], 'May ParameshMin settle thee' — for 
Paramesh/^in saw this fifth layer; — 'on the back 
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of the sky, thee, the luminous one!' — for on 
the back of the sky is yonder luminous sun. 

22. 'For all out-breathing, and off-breath- 
ing, and through-breathing,' — for the VLrva^fyo- 
tis is the breath, and breath, indeed, is (necessary) for 
everything here; — 'bestow thou all the light!' — 
that is, ' bestow thou the whole (or every) light ;' 
— 'Surya is thine overlord,' — he thereby makes 
Surya (the sun) its overlord. Having 'settled' it, 
he pronounces the Sudadohas on it : its (symbolical) 
meaning has been told '. 

23. Now, these (bricks) are indeed stepping-stones, 
for by means of the Vmra^yotis (bricks) the gods 
then stepped over these worlds, both from hence 
upwards, and from above downwards : and in like 
manner does the Sacrificer now, by means of the 
Visva^yotis, step over these worlds, both from hence 
upwards, and from above downwards. 

24. Now, the Aarakadhvaryus lay down here yet 
other ' stepping-stones '; but let him not do so, for 
they do what is redundant, and these are indeed 
the stepping-stones. 

Second Brahmajva. 

1. He then lays down a Lokamp^'wa 2 (space- 
filling brick) ; the Lokamprz'#a, doubtless, is yonder 

1 For this verse see part iii, p. 307, note 2 ; for its symbolic 
meaning (as the breath, or vital air) VII, i, 1, 15; 26. See also 
VIII, 7, 3, 21, where the verse itself is explained. 

* In laying down the Lokamprwas of the fifth layer, he begins, 
as in the first layer, from the right shoulder, or the south-east 
corner, of the altar, but so that in this case the first ' space-filler ' 
is laid down, not at the corner, but a cubit to the west of it. 
Starting from that spot, he fills up the available spaces, in two 
turns, moving in the sunwise fashion. 

K 2 
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sun, for he fills these worlds : it is thus yonder sun 
he thereby sets up. He lays down this (Lokam- 
pW«a) in all the (five) layers, for those layers are 
these (three) worlds 1 : he thus places the sun in (all) 
these worlds, whence he shines for all these worlds. 

2. And, again, as to why he lays down a Lokam- 
pr*'«a, — the Lokamprz7/a, doubtless, is the nobility 
(or chieftaincy) 2 , and these other bricks are the 
peasants (or clansmen) : he thus places the nobility 
(or chieftain), as the eater, among the peasantry. 
He lays it down in all the layers : he thus places 
the nobility, as the eater, among the whole peasantry 
(or in every clan). 

3. Now this is only a single (brick) : he thus 
makes the nobility (or the chieftaincy) and (social) 
distinction to attach to a single (person). And 
what second (such brick there is) that is its mate, 
— a mate, doubtless, is one half of one's own self, 
for when one is with a mate then he is whole and 
complete : (thus it is laid down) for the sake of 
completeness. With a single formula he lays down 
many bricks 3 : he thereby endows the nobility pre- 

1 Rather, the first, second, and third layers are the three worlds. 

* At VI, 1, 2, 25 Ta»</ya was made to maintain that the Ya^ush- 
matls, or bricks laid down with special formulas, were the nobility, 
and that the Lokamprvwas, laid down with one and the same formula, 
were the peasants, and as the noble (or chieftain) required a 
numerous clan for his subsistence, there should be fewer of the 
former kind of bricks, than the established practice was. This 
view was however rejected by the author of the Brahmana, and here, 
in opposition to that view, the Lokampn'na is identified with the 
nobility, and the Ya^ushmatis with the clan. 

* The common formula used with these bricks, and from which 
they derive their name — beginning as it does ' Lokam pr»'»a,' ' Fill 
the space ! ' see parag. 6 — is pronounced once only after every ten 
such bricks, and after any odd ones at the end. 
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eminently with power \ and makes the nobility more 
powerful than the peasantry. And the other (bricks) 
he lays down singly, with separate formulas : he 
thereby makes the peasantry less powerful than the 
nobility, differing in speech, and of different thoughts 
(from one another). 

4. The first two (Lokampr?«as) he lays down in 
that (south-east) corner : he thereby places yonder 
sun in that quarter : from this (earth) he follows 
him (the sun) from that (place) there 2 ; from this 
(earth) he follows him from that (place) there ; from 
this (earth) he follows him from that (place) there ; 
from this (earth) he follows him from that (place) 
there. 

5. And in whatever place he lays down the first 
two (bricks), let him there lay down alongside of 

1 In the translation of VII, 5, 2, 14 (part iii, p. 404), the 
passage ' having taken possession of the man by strength,' which 
was based on a wrong reading (see Weber, Berl. Cat. II, p. 69), 
should read thus : ' having pre-eminently endowed man with power ' 
(or, perhaps, 'having placed him above (others) in respect of 
power,' St. Petersb. Diet.) 

2 I do not know whether ' atas ' might be taken here in the 
sense of ' thither,' or whether it goes along \vith ' tasm&t,' merely 
strengthening it. The meaning in either case would seem to 
be this. In the first turn of filling up the empty spaces he first 
moves along from the south-east corner (the point where the 
sun rises) to the back or west end of the spine (the place where 
the sun sets) and the central brick ; and having thus, as it were, 
touched the earth again, he proceeds from there in the same 
sunwise fashion, filling up the north part of the altar until he 
reaches the east end of the spine, and there, as it were, touches the 
earth once more. In the second turn he again begins (with the 
second brick) in the south-east, and repeats the same process, in 
filling up the south part of the altar, and completing at the south- 
east corner. The laying down of the Lokamprui&s would thus 
be supposed to occupy the full space of two days and two nights. 
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them the last two (bricks) : for (otherwise) having 
once revolved round these worlds, that sun would 
not pass by them. Let him lay down the two last 
alongside the two first by reaching over them : he 
thus causes that sun to pass by these worlds ; and 
hence that sun revolves incessantly round these 
worlds again and again (from left) to right. 

6. [He lays them down, with, V&g'. S. XV, 59], 
'Fill the space! fill the gap!' — that is, 'fill up 
the space! fill up the gap;' — 'and lie thou steady!' 
— that is, ' and lie thou firm, settled ! ' — ' I ndra and 
Agni, and Br/haspati, have settled thee in this 
womb;' that is, ' I ndra and Agni, and BWhaspati, 
have established thee in this womb.' Thus (he 
establishes them) by an anush/ubh verse ; for the 
Anush/ubh is speech, and Indra is speech, and the 
'space-filler' is Indra. He does not settle them, for 
that (sun) is unsettled. He pronounces the Suda- 
dohas on them, for the Sudadohas is vital air : he 
thus makes him (Agni) continuous and joins him 
together by means of the vital air. 

7. Here now they say, ' How does that Lokam- 
prt'nSi become of unimpaired strength ? ' Well, the 
LokampWwa is yonder sun, and he assuredly is of 
unimpaired strength. And the Lokampr*'»a also 
is speech, and of unimpaired strength assuredly is 
speech. 

8. Having laid down those (bricks) possessed of 
(special) sacrificial formulas, he covers (the altar) 
with the Lokamp?7«a ; for the bricks possessed of 
formulas mean food, and the Lokampr*#a means 
the body : he thus encloses the food in the body, 
whence food enclosed in the body is the body 
itself. 
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9. Those (bricks) possessed of formulas he places 
on the body (of the altar) itself, not on the wings 
and tail : he thus puts food into the body ; and 
whatever food is put into the body that benefits 
both the body and the wings and tail; but that 
which he puts on the wings and tail benefits neither 
the body, nor the wings and tail. 

10. On the body (of the altar) he places both 
(bricks) possessed of formulas and Lokamp?7»as ; 
whence that body (of a bird) is, as it were, twice as 
thick. On the wings and tail (he places) only 
Lokamp«»as, whence the wings and tail are, as it 
were, thinner. On the body (of the altar) he 
places them both lengthwise and crosswise, for the 
bricks are bones : hence these bones in the body 
run both lengthwise and crosswise. On the wings 
and tail (he places them so as to be) turned away 
(from the body), for in the wings and tail there is 
not a single transverse bone. And this, indeed, is 
the difference between a built and an unbuilt (altar) : 
suchlike is the built one, different therefrom the 
unbuilt one 1 . 

11. The Svayamatrwmi (naturally - perforated 
brick) he encloses with Lokamprzwa (bricks) ; for 
the naturally-perforated one is the breath, and the 
' space-filler ' is the sun : he thus kindles the breath 
by means of the sun, whence this breath (of ours) is 
warm. With that (kind of brick) he fills up the 
whole body : he thereby kindles the whole body by 
means of the sun, whence this whole body (of ours) 
is warm. And this, indeed, is the difference 
between one that will live and one that will die : 

1 That is, one not properly built. 
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he that will live is warm, and he that will die is 
cold. 

12. From the corner in which he lays down the 
first two (Lokamprz'#as) he goes on filling up (the 
altar) by tens up to the SvayamatW##a. In the 
same way he goes on filling it up from left to right 
behind the naturally-perforated one up to (the 
brick on) the cross-spine \ He then fills it up 
whilst returning to that limit 2 . 

it. The body (of the altar) he fills up first, for 
of (a bird) that is produced, the body is produced 
first, then the right wing, then the tail, then the 
left (wing) : that is in the rightward (sunwise) way, 
for this is (the way) with the gods, and thus, 
indeed, yonder sun moves along these worlds from 
left to right. 

14. The Lokampr/»d, doubtless, is the same as 
the vital air ; he therewith fills up the whole body 
(of the altar) : he thus puts vital air into the whole 
body. If he were not to reach any member thereof, 
then the vital air would not reach that member of 
him (Agni) ; and whatever member the vital air does 
not reach, that, assuredly, either dries up or withers 
away : let him therefore fill up therewith the whole 
of it. 

1 5. The wings and tail he builds on to the body, 
for the wings and tail grow on to the body ; but 
were he first to lay down those (bricks) turned away 
(from the body), it would be as if he were to take 
a limb from elsewhere and put it on again. 

1 This would seem to be the Vikarnt (see VIII, 7, 3, 9 seqq.) 
which, however, like the central Svayamatrwwi, is only to be laid 
down after the layer has been levelled up. 

* Viz. to the east end of the ' spine.' 
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16. Let him not lay down either a broken (brick) 
or a black one ; for one that is broken causes failure, 
and sickly is that form which is black : ' Lest 
I should make up a sickly body,' he thinks \ Let 
him not throw aside an unbroken (brick), lest he 
should put what is not sickly outside the body. 
Whatever (bricks), in counting from the dhish«ya 
hearths, should exceed a Vir&f 2 , and not make up 
another, such (bricks) indeed cause failure : let him 
break them and throw them 3 (ut-kir) on the heap of 
rubbish (utkara), for the heap of rubbish is the seat 
of what is redundant : thus he thereby settles 
them where there is the seat of that which is 
redundant. 

17. Now, then, of the measures of the bricks. 
In the first and last layers let him lay down (bricks) 
of a foot (square), for the foot is a support ; and the 
hand is the same as the foot. The largest (bricks) 
should be of the measure of the thigh-bone, for 
there is no bone larger than the thigh-bone. Three 
layers should have (their bricks) marked with three 
lines, for threefold are these worlds ; and two (layers 



1 Here, as so often before, the effect to be avoided is expressed 
by a clause in oralio directa with 'ned'; the inserted clause with 
' vai ' indicating the reason why that effect is to be dreaded. To 
adapt the passage to our own mode of diction, we should have to 
translate : — Let him not lay down either a broken brick or a black 
one, lest he should form a sickly body ; for a brick which is broken 
comes to grief, and what is black is of sickly appearance. — In the 
next sentence of the translation, the direct form of speech has 
been discarded. 

1 The pada of the Vir&g consists of ten, and a whole Vira^ 
stanza of thirty (or forty), syllables. Hence the number of the 
bricks is to be divisible by ten. 

s Or, perhaps, dig them in. 
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may consist) of (bricks) marked with an indefinite 
number of lines, for these two layers are the flavour, 
and the flavour is indefinite ; but all (the layers) 
should rather have (bricks) marked with three lines, 
for threefold are all these worlds. 

1 8. Now, then, of the location * of (special) bricks. 
Any (special) brick he knows, provided with a 
formula, let him place in the middle (third) layer ; 
for the middle layer is the air, and the air, doubtless, 
is the location of all beings. Moreover, bricks 
with (special) formulas are food, and the middle 
layer is the belly : he thus puts food into the belly. 

19. Here, now, they say, ' Let him not lay down 
(such special bricks) lest he should do what is 
excessive.' But he may, nevertheless, lay them 
down ; for such bricks are laid down for (the 
fulfilment of special) wishes, and in wishes there is 
nothing excessive. But let him rather not lay them 
down, for just that much the gods then did. 

Third BrAhmamv. 

1. He now throws loose soil (on the layer) ; for 
the loose soil means flesh : he thus covers him 
(Agni) with flesh. [He does so] after having laid 
down the bricks ; — the bricks are the bone : he thus 
covers the bone with flesh. 

2. He also strews it on (the place where lies) the 
naturally-perforated (brick), for the naturally-per- 
forated one means vital air, and the loose soil 



1 Avapana has also the meaning of 'throwing in, insertion,' 
which is likewise understood here, whilst further on in this para- 
graph ('the air is the avapanam of all beings') it can scarcely 
have this meaning (? something injected). Cf. IX, 4, 2, 27. 
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means food : he thus puts food into (the channels of) 
the vital air. In that manner 1 he covers the whole 
body (of the altar) ; whence the food which is put 
into (the channels of) the vital air benefits the whole 
body, extends over the whole body. 

3. ' Let him not strew it on (the place of) the 
naturally-perforated one,' say some, ' lest he 
should stop up (the channels of) the vital airs, for 
the naturally-perforated one is the vital air.' Let 
him, nevertheless, strew it, for the vital airs are 
sustained by food, and whoever eats no food his 
(channels of the) vital airs grow up (and close) : 
hence he for whom they act thus, comes to exist in 
yonder world even like a dry, hollow tube. Let him, 
therefore, by all means strew (loose soil) on (the 
place of) the naturally-perforated one. 

4. Having strewed it on the svayamatr/««4 
(place) he goes on covering (the altar) from the 
(brick) on the cross-spine up to the enclosing-stones. 
In the same way he goes on covering it from left to 
right behind the naturally-perforated one up to the 
one on the cross-spine again. 

5. The body (of the altar) he covers first, for of 
(a bird) that is produced, the body is the first to be 
produced ; then the right wing, then the tail, then 
the left wing : that is in the rightward (sunwise) 
way, for this is (the way) with the gods. 

6. Now this loose soil, indeed, is the vital air; 
he therewith covers the whole body : he thus puts 
vital air into the whole body. And, assuredly, 
whatsoever member thereof he should not reach, 
that member of him (Agni) the vital air would not 

1 Or, therewith (with loose soil). 
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reach ; and whatever member the vital air does not 
reach that either dries up or withers away : let him, 
therefore, cover it entirely therewith. 

7. [He scatters the loose soil 1 , with, Va^". S. XV, 
56; JZig-veda. I, u, 1], 'They all have magnified 
Indra,' — for all beings, indeed, magnify Indra; — 
'the voices, him, of ocean-wide extent,' — he 
thereby alludes to his greatness ; — 'the foremost 
of charioteers,' — for of charioteers he is the 
greatest charioteer; — ' the lordly lord of viands,' 
— viands mean food : thus, ' the lordly lord of food.' 
With this anush/ubh verse addressed to Indra he 
scatters it ; for the loose soil belongs to Indra : that 
(layer of) loose soil is one half of Agni (the fire- 
altar), the (other) half is the collection of bricks. 

8. Here, now, they say, ' Whilst he lays down the 
bricks with all kinds of metres, and with (verses 
addressed to) all deities, he now scatters (the soil) 
with a single (verse) addressed to a single deity, — 
how is this one half of Agni ?' Indra, surely, is 
equal to all the gods ; hence in that he scatters it 
with a (verse) addressed to Indra, this (soil) is 
one half of Agni. And as to its being (done) with 
an anush/ubh verse,— the Anush/ubh is speech, 
and all metres are speech : thereby also it is one 
half. 

9. He then lays down the Vikarwi and Svayam- 
atr*'«»4 (bricks), — the Vikarwi is Vayu (the wind), 
and the last naturally-perforated one is the sky : he 
thus sets up both the wind and the sky. He lays 
them down as the last (highest), for wind and sky 
are the highest ; and close together, for wind and 

1 Taking it from ihe edge of the A£tvala or pit, cf. VII, i, 1, 36. 
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sky are close together. The Vikar»i he lays down 
first : he thereby places the wind on this side of the 
sky ; whence that wind blows only on this side 
(thereof). 

10. And, again, as to why he lays down the 
Vikarwi. When, on that (former) occasion, they 
make the horse smell (the pile of bricks of) the 
(first) layer 1 , then yonder sun strings these worlds 
to himself on a thread. Now that thread is the 
same as the wind ; and that wind is the same as 
this Vikar»l : thus when he lays down the latter, 
then yonder sun strings to himself these worlds on 
a thread. 

11. And, again, as to why he lays down the 
Vikaral and the Svayamatr?««i ; the Vikarwt, 
doubtless, is vital power, and the naturally-perforated 
one is vital air: he thus bestows both vital power 
and vital air. He lays them down as the two last 
(highest bricks), because vital power and vital air 
are the two highest (endowments) ; and close to- 
gether, because vital power and vital air are closely 
(bound) together. The upper (northern) Vikar»l 
he lays down first 2 : he thereby encloses the vital 
air on both sides in vital power. 

12. [He lays it down, with, V&g. S. XV, 62 ; JZt'g- 
veda VII, 3, 2], 'When, like a snorting steed, 
that longeth for the pasture, he started forth 
from" the great enclosure, then the wind 
fanned his flame, and black then was thy 
path ; ' — for when the wind fans his (Agni's) flame, 

1 See VII, 3, 2, 13. 

* As ' uttaram ' means both ' northern ' and ' higher,' so ' purvim ' 
means both ' first ' and ' eastern/ hence, by a whimsical play on 
these double meanings, ' on both (or two) sides.' 
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then his path does become black. With a trish/ubh 
verse he lays it down, because Vayu (the wind) is of 
trish/ubh nature ; with one relating to Agni, because 
it is Agni's performance ; with an undefined one, 
because Vayu is undefined. And as to his saying 
' the wind,' Vayu indeed is the wind. 

13. He then lays down the Svayamat^'««4, with 
(Va£\ S. XV, 63), ' I s.eat thee in the seat of the 
vital power,' — the vital power, doubtless, is yonder 
(sun), and his seat this is; — 'the animating,' — for 
he (the sun) animates all this universe; — 'in the 
shadow,' — for in his shadow all this universe is; — 
'in the heart of the sea,'— for this, indeed, is the 
heart of the (aerial) sea 1 ; — 'the radiant, the lu- 
minous,' — for radiant and luminous is the sky; — 
'thou that illumines the sky, the earth and 
the wide air;' — for thus, indeed, does he (the sun) 
illumine these worlds. 

14. 'May ParameshMin settle thee,' — for 
Paramesh/^in saw this fifth layer 2 . 

15. And, again, as to why he lays it down by 
means of ParameshMin. When Pra^apati had 
become disjointed, the deities took him and went 
off in different directions. ParameshMin took his 
head, and kept going away from him. 

16. He spake to him, ' Come to me and restore 
unto me that wherewith thou hast gone from me ! ' 
— ' What will therefrom accrue to me ? ' — 'That part 
of my body shall be sacred to thee!' — 'So be it!' 
So Paramesh/^in restored that to him. 

17. Now that last self-perforated (brick) is just 

1 The topmost naturally-perforated brick represents the heavens. 
* See VI, a, 3, 5 ; 10. 
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that part of him (Pra^apati-Agni) ; and when he 
now lays it down in this place, he thereby restores 
to him what part of his body this is : that is why 
he lays it down in this place. 

18. 'On the back of the sky, thee, the wide 
and broad one!' — for this (top of the altar) is 
indeed the back of the sky, and it is both wide and 
broad 1 ; — 'Sustain thou the sky! make firm the 
sky! injure not the sky!' — that is, 'Sustain thy 
self, make firm thy self, injure not thy self (body) ! ' 

19. 'For all out-breathing, off-breathing, 
through-breathing, up-breathing!' — the natu- 
rally-perforated (brick) is the vital air, and the 
vital air truly serves for everything here; — 'for 
a resting-place, for a moving-place!' — the 
naturally-perforated (bricks) are these worlds, and 
these worlds are the resting-place and the moving- 
place; — 'May Surya guard thee,' — that is, 'May 
Surya protect thee,' — ' with mighty well-being,' — 
that is, 'with great well-being;' — 'with the safest 
roof!' — that is, 'with whatever roof (abode) is the 
safest' 

20. Separately he lays them down, for separate 
are wind and sky ; and once only he 'settles' them : 
he thereby makes them the same, for vital power 
and vital air are the same. They are both of them 
stones and both of them naturally-perforated ; for 
vital power and vital air are the same. He then 
pronounces the Sudadohas over them, — the Suda- 
dohas means vital air; he thus makes them 



1 Though, in the text of the formula, the adjectives are feminine, 
and evidently refer to the brick, the author here makes them 
neuter, referring them to ' pmh/ftam,' the back (of the sky). 
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continuous, joins them together by means of the 
vital air. 

21. 'Those his well-like milking ones 1 ,' — 
a well (suda) means water, and milking means 
food; — 'the speckled ones mix the Soma,' — the 
speckled (cow) means food; — 'at the birth of the 
gods,' — the birth of the gods is the year; — 'the 
tribes,' — the tribes (vis), doubtless, are the sacrifice, 
for all beings are ranged (vish/a) 2 under the sacri- 
fice ; — 'in the three spheres of the heavens,' — 
the three spheres of the heavens, doubtless, are the 
(three) pressings (of Soma) : he thus means the 
pressings. With an anush/ubh verse (he performs 
this rite), for the AnushAibh is speech, and speech 
(includes) all vital airs ; and by means of speech, 
that is vital air, he thus makes these two (bricks) 
continuous, and joins them together. This same 
Sudadohas, whilst being a single (verse), extends 
over all the bricks, whence — the Sudadohas being 
the vital air — this vital air, whilst being one only, 
extends over all the limbs, over the whole body. 

Fourth BrAhmajva. 

i. On the (three) naturally-perforated (bricks) 
he (the Sacrificer) sings samans ; for the naturally- 
perforated ones "are these (three) worlds; and they 

1 Part iii, p. 307, note 2, the following translation of this 
difficult and obscure verse was proposed : — ' At his birth the well- 
like milking, speckled ones mix the Soma (draught), the clans of 
the gods in the three spheres of the heavens.' 

* Literally, have entered, or settled. At XIV, 8, 13, 3, the same 
etymological word-play occurs, only ' food (anne) ' being substituted 
for ' sacrifice (yag-Se) ' ; where the St Petersb. Diet, takes ' vish/a ' 
in the sense of 'entered, i.e. contained.' 
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are just these (ordinary) stones. The gods, having 
laid them down, saw them as such : that they were 
dry stones. 

2. They spake, ' Think ye upon this, how we 
may lay sap, the means of subsistence, into these 
worlds ! ' They spake, ' Meditate ye ! '. whereby, 
doubtless, they meant to say, 'Seek ye a layer! 
seek ye how we may lay sap, the means of sub- 
sistence, into these worlds ! ' 

3. Whilst meditating, they saw these samans 
(hymn-tunes), and sang them ; and by means of 
them they laid sap, the means of subsistence, into 
these worlds ; and in like manner does the Sacrificer 
now, when he sings these samans, lay sap, the 
means of subsistence, into these worlds. 

4. Over the naturally-perforated ones he sings 
them : the naturally-perforated ones being these 
worlds, it is into these worlds that he thereby lays 
sap, the means of subsistence. 

5. He sings (the tunes) on the (mystic) words 
'Bhus, Bhuvas, Svar'; — bhus (earth), doubtless, 
is this world, bhuvas is the air-world, and svar 
(light) is yonder world : into these worlds he 
thereby lays sap, the means of subsistence. 

6. They have different preludes, and the same 
finale l ; and as to their having different preludes, it 

1 These hymn-tunes are given, Sim. Ved. V, p. 487, in the way 
in which they are here to be chanted. They consist entirely of the 
respective words, separated four times by musical interjections 
(stobhas) inserted between them, ending with the common finale : 
thus, ( 1 ) bhu^-bhu^-hoyi-bhM-hoyi-bhuA-h4-uva~e-suvar^yo- 
ti~A; (2) bhuvaA-bhuva^-hoyi-bhuvaA-hd~uvS~e-suvarg r yott~A; 
( 3 ) suvaA-suva^-hoyi-suvaA-hoyi-suvaA-h&~uva~e-suvar£ , yot{~A. 
Along with these, as to be chanted on the same model, are given, 
(4) the ' satyaw saman,' beginning ' satyam-satyam-hoyi ' &c, and 

[43] L 
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is because they (the gods) saw them separately ; 
and as to their having the same finale (nidhana), it 
is because there is only one foundation, only one 
finale to the sacrifice — even heaven : therefore they 
have ' svar-^yotis (heaven-light) ' for their finale. 

7. He then bestrews him (Agni, the fire-altar and 
Agni's body) with chips of gold. Now that whole 
Agni had been completed, and the gods bestowed 
on him immortality, that highest form ; and in like 
manner does this one now bestow upon him that 
highest, immortal form 1 . 

8. And, again, as to why he bestrews him with 
chips of gold. Now on that former occasion he 
first lays into him that pleasing form, the gold 
plate and the (gold) man 2 ; and he now decks him 
all over with a pleasing form. 

9. With two hundred (chips he bestrews him) 
each time, — two-footed is the Sacrificer, and Agni 



(5) the ' purusha-saman,' beginning ' purushaA-purusha-hoyi ' &c; 
which are similarly chanted by the Sacrificer at the beginning of 
the first layer, when laying down the lotus leaf (part iii, p. 363, 
where note 1 should be corrected in accordance with the present 
note), and the gold man (ib. p. 369, where the note requires 
likewise to be corrected), as the 'fttre gayati,' 'he sings on the 
bright one,' of the text cannot refer to the ' A'itra-saman ' there 
referred to. Cf. L&fy. S. I, 5, 8. — In regard to these samans (hymn- 
verses), the text might lead one to suppose that they only consist 
of two, instead of the usual four parts (omitting the intermediate 
Udgttha and Pratihara, cf. part ii, p. 310 note). The sdman 
being, however, sung by the Sacrificer himself, the usual distinction 
into parts to be performed by different chanters was probably 
dispensed with. 

1 That is, the Sacrificer bestows it on Agni; with probably, 
however, the double entente, ' this Adhvaryu priest bestows it on the 
Sacrificer.' 

* See VII, 4, 1, 10 seq. ; 15 seq. 
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is the sacrificer : as great as Agni is, as great as is 
his measure, with so much he thus bestows upon 
him immortality, that highest form. Five times 
(he strews), — five-layered is the altar, five seasons 
make a year, and Agni is the year: as great as 
Agni is, as great as is his measure, with so much 
he thus bestows upon him immortality, that highest 
form. With a thousand (chips he bestrews him), — a 
thousand means everything : with everything he thus 
confers upon him immortality, that highest form. 

10. First (he scatters them) at the back whilst 
standing with his face towards the east; then on 
the left (north) side towards the south ; then in 
front whilst facing the west; then, having gone 
round the back, from the south whilst facing the 
north : this is from left to right (sunwise), for that 
is (the way) with the gods. Then, having gone 
round, (he scatters chips) at the back whilst 
standing with his face to the east, for in this way 
that former performance of him 1 took place. 

11. [He scatters, with, Vfif. S. XV, 65], 'The 
fore-measure of a thousand thou art, — The 
counter-measure of a thousand thou art, — 
The up-measure of a thousand thou art, — 
The thousandfold thou art, — For a thousand 
thee!' — a thousand, doubtless, means everything: 
thus, ' Everything thou art, — thee for everything ! ' 

12. Now, then, the consideration of the layer- 
fillings. The first layer is this (terrestrial) world; 
and the filling of soil means cattle : thus, in 



1 Viz. of Agni (and ihe Sacrificer). The ceremony alluded to 
was the fivefold libation of ghee offered on the gold man 
(representing Agni and the Sacrificer), see VII, 4, 1, 34-35. 

L 2 
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covering the first layer with a filling of soil he 
covers this (terrestrial) world with cattle. 

1 3. The second layer is the air, and the filling of 
soil means birds : thus, in covering the second layer 
with a filling of soil, he covers (fills) the air with 
birds. 

14. The third layer is the sky, and the filling of 
soil means stars ; thus, in covering the third layer 
with a filling of soil, he covers the sky with stars. 

15. The fourth layer is the sacrifice, and the 
filling of soil means sacrificial gifts : thus, in covering 
the fourth layer with a filling of soil, he covers the 
sacrifice with sacrificial gifts (to the priests). 

16. The fifth layer is the Sacrifices and the 
filling of soil means progeny (or subjects) : thus, 
in covering the fifth layer with a filling of soil, he 
covers (abundantly supplies) the Sacrificer with pro- 
geny (or subjects). 

17. The sixth layer is the heavenly world, and 
the filling of soil means the gods : thus in covering 
the sixth layer with a filling of soil, he fills the 
heavenly world with gods. 

18. The seventh layer is immortality, — that is 
the last (layer) he lays down, and thus bestows im- 
mortality as the highest thing of all this (universe) : 
therefore immortality is the highest thing of all this 
(universe) ; therefore the gods are not separated 
therefrom ; and therefore they are immortal. Thus 
much as to the deity 1 . 

19. Now, as to the Self (body). The first layer 
is the legs, and the downward flowing vital air ; and 



1 That is, so much as to the objects to which the different parts 
of the altar are sacred or dedicated. 
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the filling of soil is the flesh : thus, in covering the 
first layer with a filling of soil, he covers that (part) 
of his (Agni's) body with flesh. [He does so] after 
laying down bricks, and bricks mean bone : he thus 
covers the bone with flesh. He does not cover (the 
altar-site) below (the first layer), whence these vital 
airs are not closed up below ; but he covers it 
above, and thereby covers that (part) of his body 
above with flesh ; and hence that (part) of his body 
above, being covered with flesh, is not visible. 

20. The second layer is that (part of the body) 
which is above the legs and below the waist ; and 
the filling of soil is flesh : thus, in covering the 
second layer with a filling of soil, he covers that 
(part) of his body with flesh. [He does so] after 
laying down bricks, and bricks mean bone : he thus 
covers the bone with flesh. He places them on 
a filling of soil, and covers them with a filling of 
soil : he thus covers that (part) of his body on both 
sides with flesh ; whence that part of his body, being 
on both sides covered with flesh, is not visible. 

21. The third layer is the waist itself; the fourth 
layer is that (part of the body) which is above the 
waist and below the neck ; the fifth layer is the • 
neck, the sixth layer is the head, and the seventh 
layer is the vital airs. This he lays down as the 
last (or highest) : he thus makes the vital airs the 
highest of all this (universe), and hence the vital 
airs are the highest thing of all this (universe). He 
places it on a filling of soil ; and the filling of soil 
means flesh ; he thus covers (the channels of) the 
vital airs with flesh. He does not cover it above, 
whence these (channels of the) vital airs are not 
closed up above. 
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NINTH KkNDA. 



THE BUILDING OF THE SACRED FIRE-ALTAR 

(continued). 



SATARUDRIYA LUSTRATION, INSTALMENT AND 
CONSECRATION OF FIRE, AND SOMA-SACRIFICE. 

First Adhyaya. First BrAhmaya. 

THE JATARUDRtYA. 

This solemn and awful ceremony consists of 425 oblations to 
Rudra, the representative of the fearful aspects of life and nature, 
accompanied by appropriate formulas addressed to the various 
forms of the terrible god, and his associates, with a view to appeas- 
ing their wrath. These formulas make up a complete kawrfa (XVI) 
of the Va^asaneyi-sawhitii, and constitute a special Upanishad. 
Though only a few of the formulas are actually referred to in the 
text of the Br£hma»a, the different portions of which this dismal 
litany consists are otherwise alluded to, and for this reason, as well 
as on account of its intrinsic interest, as doubtless reflecting, to 
a considerable extent, the popular belief in demoniac agencies 
to which man is constantly exposed, a complete translation of 
the .Satarudriya formulas is here given. For a German translation 
of the Taittiriya recension of the text, with the various readings 
of the Ka/Aaka and Va^asaneyin versions, see A. Weber, Ind. Stud. 
II, p. 14 seqq. 

I. 1. Reverence, O Rudra, be to thy wrath; and to thine arrow 
be reverence ; and to both thine arms be reverence I 2. What 
auspicious form there is of thine, free from terror and boding of 
evil, with that most propitious form look down upon us, O moun- 
tain-dweller I 3. The shaft thou bearest in thy hand to hurl, 
O mountain-dweller, make it harmless, O protector of mountains, 
injure not man nor beast I 4. With auspicious speech we call upon 
thee, O mountain-dweller, that all these living beings of ours may 
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be healthy and of good cheer! 5. May he plead for us as our 
intercessor, the first divine physician : crushing all serpents, turn 
thou aside all practices of witchcraft I 6. That tawny one, and the 
ruddy and the brown one, the auspicious — the Rudras that hover 
around him by thousands in the quarters: their wrath do we 
deprecate. 7. That one who glideth downwards (the sun) blood- 
red and blue-necked — the cowherds have seen him and the water- 
bearers (f. the clouds) have seen him — be he gracious unto us, when 
seen ! 8. Reverence be to the blue-necked, thousand-eyed showerer ; 
and what henchmen there are of his, to them do I render homage. 
9. Loose thou the string from the ends of thy bow ; and cast away 
the arrows in thy hand, O holy one 1 10. Stringless be the bow 
of the coil-braided one, and arrowless his quiver ! may his arrows 
be futile, and empty his scabbard 1 11. With that plague-repelling 
weapon in thy hand, with thy bow, protect us, O best of showerers, 
on all sides I 1 2. May the shaft of thy bow spare us on all sides, 
and far from us lay down that quiver of thine! 13. Unstringing 
the bow, and breaking off the points of thy shafts, be thou gracious 
and well-disposed unto us, O thousand-eyed lord of a hundred 
quivers ! 14. Reverence be to thine unstrung weapon, the powerful 
one ; and reverence be to thine arms and to thy bow ! 1 5. Neither 
our full-grown, nor our little one, neither the virile, nor the unborn, 
neither our father strike thou, nor our mother : harm not our dear 
bodies, O Rudral 16. Neither to our children, and our children's 
children, nor to our life, neither to our kine nor to our horses do 
thou injury ! smite not our shining warriors : with offering we ever 
invoke thee, O Rudra ! 

II. 17. Reverence be to the golden-armed leader of hosts, and 
to the lord of regions be reverence ! reverence be to the green-haired 
trees, and to the lord of beasts be reverence ! reverence be to the 
grass-hued shining one, and to the lord of roads be reverence! 
reverence be to the gold-locked wearer of the sacred cord, and to 
the lord of the strong-bodied be reverence 1 18. Reverence be to 
the dusky smiter, and to the lord of food be reverence ! reverence 
be to Bhava's weapon, and to the lord of moving creatures be 
reverence! reverence be to the strung-bowed Rudra, and to the 
lord of fields be reverence I reverence be to the inviolable charioteer, 
and to the lord of forests be reverence! 19. Reverence be to the 
ruddy architect, and to the lord of trees be reverence ! reverence 
be to the ubiquitous producer of wealth, and to the lord of plants 
be reverence I reverence be to the wise merchant, and to the lord of 
forest retreats be reverence ! reverence be to the loud-noised crier, 
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and to the lord of wanderers be reverence 1 20. Reverence be to 
the onward-rushing one with his (weapon) levelled everywhere, and 
to the lord of beings be reverence I reverence be to the victorious 
smiter, and to the lord of victorious (hosts) be reverence I reverence 
be to the matchless swordsman, and to the lord of thieves be rever- 
ence I reverence be to the prowling rover, and to the lord of the 
forest be reverence 1 21. Reverence be to the tricking arch-trickster, 
and to the lord of pilferers be reverence ! reverence be to the well- 
quivered swordsman, and to the lord of robbers be reverence! 
reverence be to the slaying spearmen, and to the lord of pillagers 
be reverence I reverence be to the night-walking sword-wielders, 
and to the lord of cut-throats be reverence ! 

III. 22. Reverence be to the turbaned mountaineer, and to the 
lord of spoilers be reverence I reverence be to shooters of arrows, and 
to ye bowmen be reverence 1 reverence be to the bow-stretching, and 
to ye that fix the arrow be reverence I reverence be to ye that pull 
(the bow), and to ye that hurl be reverence 1 23. Reverence be to 
ye that shoot, and to ye that pierce be reverence 1 reverence be 
to ye that sleep, and to ye that wake be reverence ! reverence be to 
ye, the lying, and to ye, the sitting, be reverence ! reverence be 
to ye, the standing, and to ye, the running, be reverence! 24. 
Reverence* be to gatherings, and to ye, lords of the gathering, 
be reverence! reverence be to horses, and to ye, masters of 
horses, be reverence ! reverence be to the victorious (armies), and 
to ye that smite be reverence I reverence be to the serried (hosts), 
and to ye that crush be reverence! 25. Reverence be to the 
troops, and to ye, chiefs of troops, be reverence I reverence be to 
the bands, and to ye, chiefs of bands, be reverence ! reverence be 
to sharpers, and to ye, chiefs of sharpers, be reverence ! reverence 
be to the unshapen, and to ye, the all-shaped, be reverence! 
26. Reverence be to armies, and to ye, leaders of armies, be 
reverence ! reverence be to chariot-fighters, and to ye, the chariot- 
less, be reverence ! reverence be to car-fighters, and to ye, charioteers, 
be reverence! reverence be to the adult, and to ye, children, be 
reverence ! 

IV. 27. Reverence be to carpenters, and to ye, wheelwrights, be 
reverence ! reverence be to potters, and to ye, blacksmiths, be 
reverence ! reverence be to the jungle tribes, and to ye, fishermen, 
be reverence ! reverence be to dog-keepers, and to ye huntsmen be 
reverence! 28. Reverence be to dogs, and to ye masters of dogs 
be reverence ! reverence be to Bhava and to Rudra 1 reverence be 
to .Sarva and to Pajupati (lord of beasts) ! reverence be to Nilagriva 
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(ihe blue-necked) and to Silikan/fa (the white-throated) ! 29. 
Reverence be to him of the coiled hair and to the shaven-haired 
one! reverence be to the thousand-eyed and to the hundred- 
bowed one! reverence be to the mountain-dweller and to the 
bald one ! reverence be to the chief of showerers and to the 
arrow-shooter! 30. Reverence be to the short and the dwarfish 
one ! reverence be to the tall and the old one ! reverence be to the 
full-grown and the growing one 1 reverence be to the topmost and 
first one! 31. Reverence be to the swift and agile one! reverence 
be to the fast and nimble one 1 reverence be to the surging and 
roaring one ! reverence be to the river-dweller and the isle-dweller ! 

V. 32. Reverence be to the eldest and to the youngest ! rever- 
ence be to the firstborn and to the afterborn ! reverence be to the 
middlemost and to the abortive (?) one! reverence be to 1 he hind- 
most and to the bottommost one ! 33. Reverence be to him dwelling 
in the air-castles, and to him in the magic cord-ring ! reverence 
be to him who is in Yama's (death's) power, and to him who 
liveth in safety ! reverence be to him in (the height of his) fame, 
and to him who is at his end 1 reverence be to him on the tilled 
land, and to him on the threshing-floor ! 34. Reverence be to him 
dwelling in the wood, and to him in the jungle ! reverence be to 
the sound and to the echo I reverence be to him of the swift army, 
and to him of the swift chariot ! reverence be to the hero and the 
shatterer! 35. Reverence be to the helmeted and the armoured 
one ! reverence be to the mailed and the cuirassed one ! reverence 
be to the famous one, and to the leader of the famous army ! 
reverence be to him dwelling in the drum, and to him in the drum- 
stick! 36. Reverence be to the bold, and the deliberate one! 
reverence be to the swordsman, and to the quiver-bearer ! rever- 
ence be to the sharp-shafted and the armed one ! reverence be to 
the well-armed one, and to the wielder of a goodly bow ! 

VI. 37. Reverence be to him dwelling in the stream, and to him 
on the road ! reverence be to him in the mere (?), and to him in the 
pool ! reverence be to him in the ditch, and to him in the lake ! 
reverence be to him in the river, and to him in the pond ! 38. 
Reverence be to him dwelling in the well, and to him in the bank ! 
reverence be to him in the clouded sky (?), and to him in the heat 
of the sun ! reverence be to him in the cloud, and to him in the 
lightning! reverence be to him in the rain, and to him in the 
drought ! 39. Reverence be to him dwelling in the wind, and to 
him in the storm-cloud (?) ! reverence be to him dwelling in the 
house, and to the guardian of the house ! reverence be to Soma 
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and Rudra ! reverence be to the dusky and the ruddy one ! 40. 
Reverence be to the propitious one, and to the lord of beasts! 
reverence be to the terrible and fearful one ! reverence be to the 
near-hitter and the far-hitter ! reverence be to the slayer and the 
slaughterer 1 reverence be to the gold-haired trees 1 reverence be 
to the deliverer 1 

VII. 41. Reverence be to the gentle and the friendly onel 
reverence be to the peaceful and pleasing one I reverence be to the 
kindly and the kindliest! 

VIII. 42. Reverence be to him who is on the further shore, and 
to him on the near shore I reverence be to him who ferrieth over, and 
to him who bringeth ashore I reverence be to him dwelling in the 
ford, and to him on the bank ! reverence be to him dwelling in 
the sward, and to him in the foam 1 43. Reverence be to him 
dwelling in the sand, and to him in the current ! reverence be to 
him dwelling in the stony and to him in habitable places 1 reverence 
be to the coil-haired and to the straight-haired (?) one ! reverence be 
to him dwelling in barren land, and to him on the beaten track ! 
44. Reverence be to him dwelling in the cow-pen, and to him in 
the cattle-shed ! reverence be to him dwelling in the couch, and to 
him in the house ! reverence be to him dwelling in the heart, and 
to him in the whirlpool I reverence be to him dwelling in the well, 
and to him in the abyss ! 45. Reverence be to him dwelling in 
what is dried up, and to him in what is green ! reverence be to him 
dwelling in the dust, and to him in the mist 1 reverence be to him 
dwelling in the copse, and to him in the shrub ! reverence be to 
him in the ground, and to him in the gully 1 46. Reverence be 
to him dwelling in the leaf, and to him in the leaf-fall (sere leaf) ! 
reverence be to the growler, and to the smiter 1 reverence be to the 
snatcher, and to the repeller (?) ! reverence be to the arrow-makers, 
and to ye bow-makers! — Reverence be to ye, the sparkling hearts 
of the gods ! reverence be to the discriminating, reverence to the 
destructive, reverence to the irremovable I 

IX. 47. Chaser, lord of the (Soma) plant ! blue- red cleaver 1 fright 
and hurt not these people and these cattle : let none of us sicken ! 
48. These prayers we bring before the mighty Rudra, the coil- 
braided smiter of heroes, that there may be safety for the two-footed 
and the four-footed, and that everything in this village may be 
healthy and thriving. 49. That friendly form of thine, O Rudra, 
friendly and ever healing, friendly and healing to the stricken: 
therewith be gracious unto us that we may live! 50. May the 
shaft of Rudra spare us, and the ill-will of the violent and malevo- 
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lent one: unstring the strong (bow) from (hurting) our patrons, 
O showerer (of gifts), and be gracious unto our children and our 
children's children 1 51. Be thou kindly and well-disposed towards 
us, O kindliest chief of showerers, lay down thy weapon on the 
highest tree, and putting on the hide come and join us, bearing 
the spear 1 52. O blood-red scatterer, reverence be unto thee, holy 
one, let those thousand shafts of thine lay low another than usl 
53. The thousandfold thousand shafts of thine arms — turn thou 
away their heads from us, O holy lord I 54. What countless thou- 
sands of Rudras there are upon earth, their bows do we unstring 
(and cast away) at a thousand leagues. 55. The Bhavas in this 
great sea, the air : their bows do we unstring at a thousand leagues. 
56. The blue-necked, white-throated Rudras seated in the sky: 
their bows do we unstring at a thousand leagues. 57. The blue- 
necked, white-throated .Sarvas dwelling below the earth : their bows 
do we unstring at a thousand leagues. 58. The grass-green in the 
trees, the blue-necked, blood-red ones : their bows do we unstring 
at a thousand leagues. 59. They who are the chiefs of spirits, 
hairless and coil-braided : their bows do we unstring at a thousand 
leagues. 60. They who are the guardians of roads, food-bearers, 
life-fighters (?) : their bows do we unstring at a thousand leagues. 
61. They who haunt the bathing-places, wielders of spear and 
sword: their bows do we unstring at a thousand leagues. 62. 
They who strike men at their meals, and in their cups those that 
drink : their bows do we unstring at a thousand leagues. 63. What 
Rudras are scattered over the regions, so many and more: their 
bows do we unstring at a thousand leagues. — 64. Reverence be to 
the Rudras dwelling in the sky, whose arrows the rain is 1 to them 
(I stretch) ten (fingers) eastward, ten southward, ten westward, ten 
northward, ten upward: to them be reverence 1 may they be 
gracious unto us and help us : whomsoever we hate, and whoso- 
ever hateth us, him we cast into their jaws ! 65. Reverence be to 
the Rudras dwelling in the air, whose arrows the wind is ! to them 
(I stretch) ten (fingers) eastward, ten southward, ten westward, ten 
northward, ten upward : to them be reverence 1 may they be gracious 
unto us and help us : whomsoever we hate, and whosoever hateth 
us, him we cast into their jaws 1 66. Reverence be to the Rudras 
dwelling upon earth, whose arrows food is 1 to them (I stretch) ten 
(fingers) eastward, ten southward, ten westward, ten northward, 
ten upward : to them be reverence 1 may they be gracious unto us 
and help us : whomsoever we hate, and whosoever hateth us, him 
we cast into their jaws 1 



Digitized byCjOOQlC 



I56 SATAPATHA-BRAHMAWA. 

1. He then performs the Satarudriy a offering! 
This whole Agni has now l been completed : he 
now is the deity Rudra. Upon him the gods 
bestowed that highest form, immortality. Flaming 
he there stood longing for food. The gods were 
afraid of him lest he should hurt them. 

2. They spake, ' Let us gather together food for 
him : therewith we will appease him ! ' They 
gathered for him that food, the .Santadevatya 2 , and 
thereby appeased him ; and inasmuch as they 
thereby appeased (yam) the god (deva), it is called 
.Santadevatya ; — Santadevatya, doubtless, is here 
called mystically ' .Satarudriya V for the gods love 
the mystic. And in like manner does this Sacri- 
ficer now bestow upon him that highest form, 
immortality. Flaming he there stands, longing for 
food. He gathers for him that food, the Santa- 
devatya, and thereby appeases him. 

3. He offers wild sesamum seeds. He (Agni) 
grows when he is being built up : he grows for 
(the consumption) of every kind of food. And wild 
sesamum seeds represent both kinds of food, the 
cultivated as well as the wild-growing : inasmuch as 
they are sesamum seeds they are a cultivated (kind 
of food), and inasmuch as they ripen on unploughed 
land they are wild-growing; he thus satisfies him 
with both kinds of food, the cultivated as well as 
the wild-growing. 

1 Or, here, in this (atra), in the shape of this (altar) on which the 
fire is to be deposited. 

s That is, that whereby the deity is propitiated or appeased. 

8 A fanciful etymology of .Sala-rudriya, as if it were finta (pro- 
pitiated) + rudriya, instead of ' that which relates to a hundred 
Rudras'; cf. paragraph 7. 
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4. He offers by means of an arka-leaf ', — the Arka- 
tree (Calotropis gigantea) is food : he thus gratifies 
him with food. 

5. He offers on (three) enclosing-stones: — these 
enclosing-stones are the (three) Agnis ; and thus it 
is over Agni himself that these oblations of his 
become offered. 

6. And as to why he performs the .Satarudriya 
offering. When Pra^apati had become disjointed, 
the deities departed from him. Only one god did 
not leave him, to wit, Manyu (wrath) : extended he 
remained within. He (Pra^apati) cried, and the 
tears of him that fell down settled on Manyu. He 
became the hundred-headed, thousand-eyed, hundred- 
quivered Rudra. And the other drops that fell 
down, spread over these worlds in countless num- 
bers, by thousands ; and inasmuch as they originated 
from crying (rud), they were called Rudras (roarers). 
That hundred-headed, thousand-eyed, hundred-quiv- 
ered Rudra, with his bow strung, and his arrow 
fitted to the string, was inspiring fear, being in quest 
of food. The gods were afraid of him. 

7. They spake unto Pra^apati, ' We are afraid of 
this one, lest he should hurt us ! ' He spake, ' Gather 
food for him, and appease him therewith ! ' They 
gathered for him that food, the .Satarudriya (offering), 
and thereby appeased him ; and inasmuch as they 
thereby appeased (ram) the hundred-headed (sata- 
Jirsha) Rudra, it is called ^ata^trsharudrajamanlya, 
— and xataflrsharudra^amaniya, doubtless, is what 

1 That is to say, the leaf is used in lieu of the ordinary offering- 
spoon. Whilst making continual oblations on one of the three 
stones from this leaf, held in his right hand, the priest holds a piece 
of arka wood in his left hand. Mahidh. on Vag. S. XVI, 1. 
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they mystically call iSatarudriya, for the gods love 
the mystic. And in like manner does this (Sacrificer) 
now gather for him that food, the .Satarudriya, and 
appease him thereby. 

8. He offers gavedhuka flour; for from the place 
where that deity lay disjointed, gavedhuka plants 
(coix barbata) sprang forth : he thus gratifies him 
by his own portion, by his own life-sap. 

9. He offers by means of an arka-leaf ; for that 
tree sprang from the resting-place of that god : he 
thus gratifies him by his own portion, by his own 
life-sap. 

10. He offers on (three) enclosing-stones 1 , for the 
enclosing-stones are the hair, and neither poison nor 
anything else injures one at the hair. He offers 
whilst standing on the left (north) side of Agni 
(the altar), with his face to the north ; for in that 
region lies the house of that god 2 : it is thus in his 
own region that he gratifies him, in his own region 
he contents him with offering. 

11. The first Sviha ('hail') he utters on the 
knee-high one, — what is knee-high is, as it were, 
below, and below, as it were, is this (terrestrial) 
world : he thus gratifies those Rudras who entered 
this world. 

1 2. Then on the navel-high one, — what is navel- 

1 The site of the altar is enclosed within a continuous line of 
261 pamrits, about half a foot in width, running along its edge. 
Their height is indeterminate, with the exception of three of them, 
dug in at the back (west) corner of the left wing, of which one is 
to reach up to the knee, the second up to the navel, and the third 
up to the mouth ; each of the latter two standing to the left (north) 
of the preceding one. 

* See I, 7, 3, 20, with note. Agni, in the form of the formidable 
Rudra (who is to be kept at a distance), is referred to. 
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high is, as it were, the middle ; and the middle, as 
it were, is the aiMvorld : he thus gratifies those 
Rudras who entered the air-world. 

1 3. Then on the one reaching up to the mouth, — 
what reaches up to the mouth is, as it were, above, 
and above, as it were, is yonder world : he thus 
gratifies those Rudras who entered yonder world. 
[He does so] with Svaha, — the Svaha is food : with 
food he thus gratifies them. 

14. [He offers, with, Va^. S. XVI, 1], 'Rever- 
ence, O Rudra, be to thy wrath!' he thereby 
does reverence to that wrath which remained ex- 
tended within him; — 'And to thine arrow be 
reverence, and to both thine arms be rever- 
ence!' for it was by his arrow and his arms that 
he was inspiring fear. 

15. That god who became the hundred-headed 
(Rudra) is the chief (kshatra '), and those others who 
originated from the drops are the peasants (clans- 
men) : those peasants in the first place assigned 
to that chief this as his special share, to wit, this 
first chapter of formulas 2 , and gratified him thereby. 
And in like manner does this (Sacrificer) now assign 
this to him as his special fore-share, and gratify him 
thereby. Hence this (section) is addressed to a 
single deity, to Rudra; for it is him he thereby 
gratifies. 

16. There are here fourteen formulas, — thirteen 
months are a year, and Pra^apati is the fourteenth ; 



1 Literally, the ruling power. 

* The first anuvaka of kinda. XVI of the Va^. S. consists of 
sixteen verses ; which of these the fourteen referred to in the next 
paragraph are is not clear to me. 
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and Pra^apati is Agni : as great as Agni is as great 
as is his measure, with so much food he thus gratifies 
him. 'Reverence! reverence!' he says ; — reverence 
being sacrifice, it is by sacrifice, by reverence, that 
he thus reveres him. Therefore he must not men- 
tion any one unworthy of sacrifice, for it would be just 
as if he were to say to him, ' Sacrifice be to thee ! ' 

17. He then makes offering to those forming 
pairs l : ' Reverence to so and so ! reverence to so and 
so ! ' It is as if he were to say, ' Thou, N. N., and 
this one, do not ye two injure us ! ' for in no wise 
does a man who is known and appealed to 2 injure us. 

18. [Va,f. S. XVI, 17], 'Reverence be to the 
golden-armed leader of hosts, and to the lord 

of regions be reverence!' for he (Rudra-Agni)is * 
indeed the golden-armed s leader of hosts, and the 
lord of regions. And in that everything in this 
second chapter of formulas applies to one and the 
same deity, thereby he gratifies that (god Rudra), and 
makes the chief to have a share in the people (or 
the clan) : hence whatever belongs to the people 4 , in 
that the chieftain has a share. And those (Rudras) 
that spread over these worlds, countless, by thou- 
sands 6 , they are the deities to whom he now offers. 

19. He thus makes offering to the tribes (of 
Rudras), for it was those tribes, those Rudras, that 
spread, and wheresoever they are there he thereby 
gratifies them. And thus, indeed, (he gratifies) 
those tribes of Rudras; and, men being after the 

1 That is from Va^. S. XVI, 17 seqq. 

* Or, who is appealed to as being known to us, i.e. in terms 
showing that he is known to us. 

* That is, aureis brachiis instructus. 

4 Fragiyb yad dhanam asti, Say. * See paragraph 28. 
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manner of the gods, therefore also these tribes of 
men : tribe after tribe he thus gratifies them. 

20. Now some of these (formulas) have 'reverence' 
on both sides, and others on one side only ; — more 
terrible and more unappeased, indeed, are those 
(Rudras) that have ' reverence ' on both sides : on 
both sides he thereby appeases them by sacrifice, 
by reverence. 

21. With (each set of) eighty (formulas) he utters 
the Svaha \ — on the first anuvaka, and on eighty, 
and on eighty ; and the formulas which follow as 
far as the ' unstringing '-formulas (Va^ - . S. XVI, 
54-63), — eighties 2 mean food : by means of food he 
thus gratifies them. 

22. He thus mutters these formulas (the last four 
of V$g. S. XVI, 46), ' Reverence be to you, the 
sparkling (hearts of the gods)!' for this is his 
favourite resort, either as a dear son or the heart : 
hence whenever he should be in fear of that god 
(Rudra), let him offer with those mystic utterances, 
for he draws nigh unto the favourite resort of that 
god, and so that god does not injure him. 

23. 'Reverence be to you, the sparkling 3 ,' 

1 The calculation here, as so often in regard to metres, is rather 
a loose one. Anuvaka I, consisting of sixteen verses, is taken as 
amounting to the first fourscore formulas ; anuvakas II and III, 
consisting of ten kanakas (each of which is calculated to consist 
of eight mantras), constitute the second fourscore ; anuvakas IV 
and V again form the third fourscore; anuvakas VI-VIII (save 
the last four formulas, see parag. 22), the founh fourscore; and 
from there to the ' unstringing '-formulas, that is, from within XVI, 
46 to 53, the fifth fourscore. At the end of each eighty formulas 
he is to utter one Svaha (sakn't svahakara^, Say.). 

* An etymological play on the word ' ajlti,' as if derived from ar, 
to eat. 

' ? Or; scatterers, sprinklers (kirika), root krf. The author of the 

[43] M 
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for those (Rudras) produce (kar) everything here, — 
'hearts of the gods!' — Agni, Vayu and Aditya 
(fire, wind and sun), these truly are the hearts of the 
gods; — 'Reverence to the discriminating!' — 
for those (gods) discriminate everything here; — 
'Reverence to the destructive!' — for those 
(gods) destroy whom they wish to destroy ; — ' Re- 
verence to the irremovable!' — for those (gods) 
are not (to be) removed from these worlds. 

24. He then mutters those that follow (Va^ - . S. 
XVI, 47 seq.), 'Chaser! lord of the (Soma) 
plant!' — that (god) is indeed a repeller, for he 
chases away whom he wishes to chase away; — 
'lord of the plant' — that is, 'lord of the Soma- 
plant ;' — ' O blue-red cleaver l ; — these are names 
and forms of him : he thus gratifies him by calling 
him by his names ; — 'frighten and hurt not these 
people and these cattle ! let none of us sicken ! ' 
as the text, so the sense. 

25. That god (Rudra) is the kshatra (ruling power; 
chieftainship or chief) ; and for that chief these 
peasants set apart this special fore-share, to wit, that 
first section (of formulas) ; and now he (the Sacrificer) 
sets apart for him that after-share, and thereby 
gratifies him ; and hence this (section) also belongs 
to a single deity, to wit, to Rudra ; for it is him he 
thereby gratifies. 



Brahmana, on the other hand, evidently takes it in the sense of 
• maker, producer.' 

1 Thus (' Zerspalter ') daridra is probably correcdy interpreted 
(from root ' dar,' to split) by Prof. Weber ; whilst the commentators 
take it in its ordinary sense of 'poor' (i.e. without an assistant, 
Mahidh.); blue-red Rudra is called inasmuch as he is the 'nila- 
ka»/Aa' blue-necked, and red all over the rest of his body. 
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26. These are seven formulas, — of seven layers 
the fire-altar consists, and the year consists of seven 
months, and Agni is the year : as great as Agni is, 
as great as is his measure, by so much food he thus 
gratifies him. These two kinds (of formulas) amount 
to twenty-one, — the twelve months, the five seasons, 
these three worlds, and yonder sun as the twenty- 
first (make up) this amount. 

27. He then offers (the libations of the) 'unstring- 
ing '-formulas 1 . For at that time the gods, having 
gratified those (Rudras) by that food, unstrung their 
bows by means of these 'unstringing '-formulas; 
and in like manner this (Sacrificer), having gratified 
them by that food, now unstrings their bows by means 
of these 'unstringing '-formulas; for with an unstrung 
bow one injures no one. 

28. Here now he says 'at a thousand leagues,' 
for a thousand leagues is the farthest distance ; and 
he thus unstrings their bows at what is the farthest 
distance. 

29. And, again, as to why he says 'at a thousand 
leagues,' — a thousand leagues means this Agni (fire- 
altar), for neither this way nor that way is there any 
other thing greater than he; and it is when he makes 
offering in the fire that he unstrings their bows at 
a thousand leagues. 

30. 'Countless thousands, — in this great 
sea,' — thus, wheresover they are, there he unstrings 
their bows. 

1 Viz. V&g. S. XVI, 54-63: 'What countless thousands of 
Rudras there are upon earth, their bows do we unstring at a 
thousand leagues. — The Bhavas that are in this great sea, in the 
air, their bow do we unstring at a thousand leagues.' Thus each 
formula ends with the ' unstringing ' refrain. 

M 2 
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31. There are ten of these 'unstringing '-offerings 
he makes, — the Vira^ - consists of ten syllables, and 
Agni is Virdf (widely-shining or ruling); there are 
ten regions, and Agni is the regions; there are ten 
vital airs, and Agni is the vital airs : as great as 
Agni is, as great as is his measure, by so much he 
thus unstrings their bows. 

32. He then offers the descending' (series of ob- 
lations). For then (in the preceding oblations) he 
ascends these worlds upwards from hence : this 
is, as it were, an ascent away from here. But 
this (earth) is a firm resting-place : the gods 
returned to this resting-place; and in like manner 
does the Sacrificer now return to this resting- 
place. 

33. And, again, as to why he descends. Then 
(in the preceding oblations) he goes after those 
(gods), gratifying (propitiating) them. From thence 
he now recovers his own self unto life; and so does 
he by that self of his attain all vital power. 

34. And, again, as to why he descends. He then 
(in the preceding oblations) gratifies those Rudras 
from hence upwards; he now does so again from 
thence hitherwards. 

35. [Va^-. S. XVI 64], ' Reverence be to the 
Rudras dwelling in the sky,' — he thereby does 
reverence to those Rudras who are in yonder world ; 
— 'whose arrows the rain is,' for the rain is 



1 Va^. S. XVI, 64-66. In making these three oblations to the 
Rudras in the sky, the air, and on earth respectively, the procedure 
is the reverse from that described in paragraphs 11-13, viz. first on 
the enclosing-stone which reaches up to his mouth, then on that 
reaching up to his navel, and lastly on that reaching up to his 
knee. 
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indeed their arrows, and by the rain they injure 
whom they wish to injure. 

36. [V4f. S. XVI, 65], ' Reverence be to the 
Rudras dwelling in the air,' — he thereby does 
reverence to those Rudras who are in the air; — 
'whose arrows the wind is,' for the wind is indeed 
their arrows, and by the wind they injure whom they 
wish to injure. 

37. [V&f. S. XVI, 66], 'Reverence be to the 
Rudras dwelling upon earth,' — he thereby does 
reverence to those Rudras who are in this (terres- 
trial) world; — 'whose arrows food is,' for food is 
indeed their arrows, and by means of food they 
injure whom they wish to injure. 

38. ' To them (I stretch) ten (fingers) forwards, 
ten to the right, ten backwards, ten to the left, 
ten upwards 1 ,' — of ten syllables consists the Vir&f, 
and Agni is Vira^ - ; there are ten seasons, and Agni 
is the seasons ; there are ten vital airs, and Agni is 
the vital airs : as great as Agni is, as great as is his 
measure, with so much food he thus gratifies them. 

39. And as to why he says ' ten-ten,' — there are 
ten fingers in the joined hands 2 : he thus makes 
reverence to them in each direction; and hence he 
who is frightened places his hands together ; — 'To 
them be reverence!' — he thus does reverence to 
them; — 'May they be gracious unto us!' — they 
thus are gracious unto him; — 'whomsoever we 
hate, and whosoever hateth us, him we cast 
into their jaws!' — thus he casts into their jaws 

1 These words, as well as the spaced words in the next paragraph, 
are added to each of the three formulas in paragraphs 35-37. 

* The joining of the hollow of the hands, by placing the tips of 
the fingers together, is a sign of reverence. 
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whomsoever he hates, and whosoever hates him. 
He may say, 'So-and-so I cast into their jaws!' 
naming him whom he hates, and then he has no 
longer any hold upon him. But let him take no 
notice of this (injunction), for indicated of himself 
is he whom he who knows this hates. 

40. In three turns he descends, — Agni is three- 
fold : as great as Agni is, as great as is his measure, 
by so much food he thus gratifies them. With 
' Svaha' (he makes offering), for the Svaha is food : 
with food he thus gratifies them. Thrice (in three 
turns) he ascends from hence upwards, — that makes 
six: the significance of this has been explained 1 . 

41. And as to why he descends in three turns, — 
it is because he ascends in three turns : thus in as 
many turns as he ascends, in so many turns does he 
descend. 

42. He then throws that arka-leaf 2 into the pit; 
for it is therewith that he performs that sacrificial 
work sacred to Rudra, and that same (leaf) is inaus- 
picious ; he now puts it away, lest any one should 
tread on this inauspicious (leaf), and suffer injury 
thereby: hence (he throws it) into the pit And, 
again, as to why (he throws it) into the pit, — the pit, 
doubtless, means the fire, and thus that fire consumes 
it. Now as to the (symbolic) correspondence. 

43. As to this they say, ' How does this .Sataru- 
driya of his attain to (conformity with) the year, and 
Agni ? how does it correspond to the year, to 

1 Of objects numbering six, the seasons commonly occur, e. g. 
VI, 7, 1, 16. 

* See paragraph 4. According to Katy. .SVautas. 18, 1, 6 both 
offering-utensils (the arka-leaf and the arka-stick) are thrown into 
the pit. 
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Agni ?' Well, this .Satarudriya includes three hun- 
dred and sixty (formulas); and (other) thirty, and 
thirty-five. Now, as to the three hundred and sixty 
which there are, so many are there days in the year : 
thereby it obtains the days of the year. And as to the 
thirty (formulas) which there are, they are the thirty 
nights of the month : thereby it obtains the nights of 
the month : thus it obtains both the days and nights 
of the year. And as to the thirty-five (formulas) there 
are, they are the thirteenth month 1 , (Agni's) self, — 
the body (consists of) thirty (limbs*), the feet of two, 
the breath of two (in-breathing and off-breathing), 
and the head is the thirty-fifth: so much is the year. 
And in this way this .Satarudriya of his attains to 
(conformity with) the year, Agni, and corresponds 
to the year, Agni. And, indeed, in the Sa«afila fire- 
altar as many bricks with formulas attached to them 
are placed in the middle, for these bricks are indeed 
the same as these different Agnis (invoked in the 
Satarudriya); and thus these Agnis of his come to 
have oblations offered to them separately by means 
of the Satarudriya. 

44. As to this they say, ' How does this Sataru- 
driya of his attain to (conformity with) the Great 

1 As Prof. Weber, ' Die vedischen Nachrichten von den Naksha- 
tra,' p. 298, points out, this passage points to a six years' period 
of intercalation, since, in counting 360 days in the year, the 
remainder accumulates in six years to an intercalary month of 
thirty-five days (or thirty-six according to .Sat. Br. X, 5, 4, 5) ; and 
accordingly in Nig. S. XXX, 15, and Taitt Ar. IV, 19, 1, the 
names of the six years of such a period of intercalation are men- 
tioned ; while a five years' period and the names of the respective 
years are more frequently referred to. 

* Viz. twenty fingers and toes, the upper and lower arms, the 
thighs and shanks, and the hands. 
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Litany 1 ? — how does it correspond to the Great 
Litany?' Well, those twenty-five formulas which 
there are on both sides of the eighties 2 , they are the 
twenty-five-fold body 3 ; and where the body (of the 
altar-bird) is, that (includes) the head, and the wings 
and tail. And what eighties (of formulas) there are (in 
the .Satarudriya), thereby indeed the (corresponding) 
eighties (of the Mahad uktham) are obtained, for by 
eighties the Great Litany is recited. And what 
there is (in the .Satarudriya) after the eighties that is 
for him the same as what there, in the Great Litany, 
is after the eighties*; and in this way this .Satarudriya 



1 For the mahad uktham, or Great Litany, recited on the 
Mahavrata day, see p. no, note 3. According to Sslyaua, however, 
this does not refer to the Mahad uktham, or Great Litany, itself, 
but to its Stotra, the Mahavrata-stman (cf. note on X, 1, 1, 5), by 
the chanting of which it is preceded, and which, like the Great 
Litany itself, is represented as being composed of the different 
parts of Agni-Pra^apati's bird-shaped body. How, that part of 
the chant which corresponds to the god's trunk (aiman) is the 
only part of this Stotra which is chanted in the Pafl£avi»wa- 
stoma, or twenty-five-versed hymn-form, which, indeed, is the 
characteristic Stoma of the Mahavrata day, all other Stotras of 
that rite being chanted in that form. It is, however, doubtful to 
me whether it is not rather the opening part of the Great Litany 
itself representing the trunk that is here referred to, and which, 
indeed, consists of twenty-five verses; cf. F. Max Muller, Upanishads, 
I, p. 1 83. Besides, it has always to be borne in mind that the particular 
arrangement of the Great Litany which the authors of the Brah- 
mana had before them, may have differed in some respects from 
those known to us. 

* See p. 112, note 1. 

* That is, the body with its twenty-four limbs, viz. the two arms, 
two legs, and the twenty fingers and toes. 

* According to Saya«a, the Pa#£avi»wa-stotra, chanted after the 
Mahad uktham, is here referred to. See p. in, note 1. S£ya»a 
takes it to refer to the prose formulas at the end of the .Sastra, 
which, he says, represent the mind (buddhi) of Pra^apati. 
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of his attains to (conformity with) the Great Litany; 
in this way it corresponds to the Great Litany. 

Second BrAhmajva. 

1. He then sprinkles him (Agni-Rudra, the fire- 
altar). For the gods, having now appeased him 
by the .Satarudriya, thereby appeased him still fur- 
ther ; and in like manner does this (Sacrificer), now 
that he has appeased him by the .Satarudriya, still 
further appease him thereby. 

2. With water he sprinkles him 1 , — water is a 
means of appeasing (soothing) : he thus appeases 
him thereby. He sprinkles him all over ; he thus 
appeases him all over. Thrice he sprinkles, — three- 
fold is Agni : as great as Agni is, as great as is his 
measure, with so much he thus appeases him. 

3. And, again, as to why he sprinkles him, — that 
Agni (the fire-altar), doubtless, is these worlds : by 
water he thus encompasses these worlds, by the 
ocean, indeed, he encompasses them. On every side 
(he sprinkles the altar) : hence the ocean flows round 
these worlds on every side. From left to right (he 
sprinkles): hence the ocean flows round these worlds 
from left to right. 

4. For safety from injury it is the Agnldh who 
sprinkles, for the Agnldh is the same as Agni, and 
no one injures his own self. From a stone (he 
sprinkles), for from the rock water springs forth; — 
from the arm-pit, for from the arm-pit water springs 
forth; — from the right arm-pit 2 , for from the right 
arm-pit water springs forth. 



1 Or rather, he pours water on it (the altar). 

1 That is, from the lower (or hindmost) point where the right 
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5. [He sprinkles the stone, with, V4f. S. XVII, 1], 
'The food that is lying in the rock, in the 
mountain,' — for that food, water, is indeed con- 
tained in the rock, in the mountains; — 'the drink 
that is gathered from waters, plants and trees,' 
— for from all that that drink is indeed gathered; — 
' that sap and food bring ye unto us, O Maruts, 
as bountiful givers!' — for the Maruts are the rulers 
of the rain. With ' In the rock is thy hunger,' he 
(after watering the altar) sets down (the pitcher on the 
stone) : he thus lays hunger into the stone, whence the 
stone is not fit for eating. But hard also is the stone, 
and hard is hunger: he thus puts the hard along with 
the hard. With, ' In me thy food !' he takes up (the 
pitcher) : he thereby takes up the food into his own 
self. Thus (he does) a second and a third time. 

6. Having (finally) set down the pitcher, he 
perambulates thrice (the altar) ; for when (in sprink- 
ling) he walks all round it, he, as it were, makes light 
of him (Agni-Rudra). He now makes amends to 
him, for (his own) safety. 

7. And, again, as to why he perambulates it, — he 
then (in sprinkling the altar) goes after him ' (Agni- 
Rudra): thereupon he now recovers his own self 
unto life, and so does he by that self of his obtain 
all vital power. 

8. Thrice he perambulates it, for thrice he walks 
round it (whilst sprinkling): thus as many times as 
he walks round it, so many times does he peram- 
bulate it. 



wing joins the body of the altar. He there places a stone, from 
which he begins the sprinkling of the altar. 
1 See IX, i, 1, 33. 
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9. Having thereupon put that stone into the 
water-pitcher, they throw it in that (south-western) 
direction, for that is Nirrrti's region : he thus 
consigns pain 1 to Nirmi's region. 

10. For at that time, the gods, having appeased 
him by the .Satarudriya and the water, thereby drove 
out his pain, his evil ; and in like manner does this 
(Sacrificer) now, after appeasing him by the .Sataru- 
driya and the water, cast away his pain, his evil. 

11. Outside the fire-altar he throws it; for this 
fire-altar indeed is the same as these (three) worlds: 
he thus puts pain outside these worlds; — outside the 
sacrificial ground (vedi); for the Vedi is this (earth): 
he thus puts pain outside this earth. 

12. Whilst standing at the right thigh of the 
Vedi, with his face to the east, he throws it south- 
wards, with, 'Let thy pain enter him whom we 
hate!' and thus its pain enters whomsoever he 
hates. He may say, ' Let thy pain enter so-and- 
so!' naming him whom he hates, and then he has 
no longer any hold upon him ; but let him take no 
notice of this, for indicated of himself is he whom 
he who knows this hates. If it 2 should remain un- 
broken, let him bid (the Pratiprasthatrz) to break it ; 
for only when it is # broken, the pain enters him 
whom he hates. They return (to the altar) without 
looking back : they thus leave pain and evil behind 
without looking back to them. 

13. Having returned, he makes the bricks his own 

1 The burning heat of the fire, and all physical and mental 
suffering. 

* Viz. the stone, or the pot, according to others ; cf. KSty. .SVautas. 
XVIII, 2, 5-8. According to Prof. Weber the stone is meant to 
represent the hungry greed of the fire. 



Digitized byCjOOQlC 



I 72 DATAPATH A-BRAHMAYA. 

milch cows ; for the gods, having now appeased him 
(Agni-Rudra) by the ^atarudriya and the water, and 
having driven out his pain and evil, returned (to the 
altar) and made the bricks their own milch cows ; 
and in like manner does this (Sacrificer) now, after 
appeasing him by the 5atarudriya and the water, and 
casting off his pain and evil, return and make the 
bricks his own milch cows. 

14. And some say, ' Let him make them his own 
whilst sitting, for sitting one milks the cow.' But 
let him rather make them his own standing; for 
that fire-altar is these worlds, and these worlds are, 
as it were, standing. And, moreover, one is stronger 
whilst standing. 

15. [He does so], whilst standing (near the right 
thigh of the altar) with his face towards the north-east; 
in front stands that cow by the Sacrificer with her 
face towards the west (back), for from the right 
side they approach the cow which stands with its 
face towards the back (west). 

16. And wherever he reaches (whilst stretching 
his arms over the altar), there he touches it and 
mutters this formula (V&f. S. XVII, 2), ' Let these 
bricks be mine own milch cows, O Agni!' for 
Agni rules over this making of cows, whence he 
addresses Agni out of so many deities ; — 'One, and 
ten 1 . . . . and a hundred thousand millions, 
and a billion;' — for the one, to wit, one and ten, 
is the lowest quantity, and the other, to wit, a hundred 
thousand millions, and a billion, is the highest 
quantity ; thus, having comprehended them by the 



1 The intervening numbers here omitted increase by multiples 
of ten. 
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lowest and the highest quantity, the gods made 
them their own milch cows ; and in like manner 
does this (Sacrificer), having thus comprehended 
them by the lowest and the highest quantity, make 
them his own milch cows. Hence also he need not 
care to make many (cows) his own ', for in yonder 
world that (Sacrificer), by means of the Brahman 
(holy writ), the Yafus, will make many (cows) his 
own. And in that he carries on (the numbers) 
uninterruptedly, thereby he carries on, without in- 
terruption, his objects of desire. 

1 7. And as to why he makes the bricks his own 
milch cows, — this fire-altar is speech, for with speech 
it is built up ; and when he says, ' One, and ten, . . . 
and a hundred thousand millions, and a billion,' — 
' one ' is speech, and a hundred thousand millions is 
speech, and a billion is speech : it is Speech herself 
that the gods thereby made their own milch cow ; 
and in like manner does the Sacrificer thereby 
make Speech herself his own milch cow. And in 
that he carries on (the numbers) uninterruptedly, 
thereby it is Speech herself that he carries on : — 
'Let these bricks be mine own milch cows, 
O Agni, hereafter in yonder world!' He 
thereby makes them his own milch cows in this 
world, and he also makes them his own milch cows 
in yonder world ; and thus they are profitable to him 
in both worlds, in this one and in the other. 

18. [Va^\ S. XVII, 3], ' The seasons ye are,' — 
for these (bricks) are indeed the seasons ; — ' law- 
sustaining,' that is, 'truth-sustaining;' — 'be ye 
season-abiding, law-sustaining!' — for the bricks 

1 ? That is to say, he need not touch the altar more than once. 
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are the days and nights, and the days and nights 
indeed abide in the seasons; — 'fat-showering, 
honey-showering,' — he thereby makes them fat- 
showering and honey-showering for himself. 

19. ' The widely-shining by name,' — for the 
gods then called those bricks to them by their 
names, and in the same way in which they called 
them, they turned unto them ; but the ' space-fillers ' 
alone stood with averted faces discharging water, 
having no names applied to them. They called 
them by the name ' the widely-shining,' and they 
turned unto them. Hence, each time he has laid 
down ten bricks, he addresses them with the ' space- 
filling x (verse) ' : he thereby makes them widely- 
shining (vira^ - ), for the Viri^ - (metre) consists of ten 
syllables : — 'wish-milking, never-failing,' — he 
thereby makes them wish- milking and never-failing. 

20. He then draws a frog, a lotus-flower, and a 
bamboo-shoot across (the central part of the altar). 
For the gods having now appeased him by the 
.Satarudriya and the water, and having driven out 
his pain and evil, thereby still further appeased him; 
and in like manner does this (Sacrificer), now that 
he has appeased him by the .Satarudriya and the 
water, and driven out his pain and evil, still further 
appease him thereby. In every direction he draws 
them : he thus appeases him everywhere. 

21. And, again, as to why he draws them across. 
Now, in the beginning, when the j?tshis t the vital 
airs, made up that Agni 2 , they sprinkled him with 
water : that water dripped off and became the frogs. 

1 That is with the verse Va^. S. XII, 54, beginning ' Lokam 
prraa,' 'Fill thou the space ;' see part iii, p. 153 note. 
* See VI, 1, 1, 1-5. 
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22. They (the waters) said to Pra.fapati, ' What- 
ever moisture 1 we had, has gone down.' He said, 
' This tree shall know it ! ' — he shall know (vettu), 
he shall taste it (sa»* vettu) — that one, indeed, they 
mystically call ' vetasa ' (bamboo), for the gods love 
the mystic. And because they said, ' Down (avak) 
has gone our moisture (ka),' they became avakkas ; — 
' avakkas,' they mystically call ' avakas (lotuses),' 
for the gods love the mystic. These, then, are 
those three kinds of water, to wit, the frog, the 
lotus-flower, and the bamboo-shoot : by means of 
these three kinds of water he appeases him. 

23. And, again, why he draws them across it ; — 
when he (Agni, the fire-altar) is built up, he is 
being born, and he is born for every kind of food ; 
and these are every kind of food, to wit, the frog, 
the lotus-flower, and the bamboo-shoot, for these, 
indeed, are animals, water, and trees : with all this 
food he gratifies him. 

24. With the frog, on the part of animals, whence, 
of animals, the frog is the one affording least sub- 
sistence, for he is used up ; — with the lotus-flower, on 
the part of water, whence of the kinds of water 
(plants), lotus-flowers are those affording least sub- 
sistence, for they are used up; — and with the 
bamboo-shoot, on the part of trees; whence, of 
trees, the bamboo is the one affording least subsis- 
tence, for it is used up. 

25. Having tied them to a cane, he, in the first 
place, draws them eastwards along the right (south) 
part of the (body of the) altar inside the enclosing- 



1 Thus, or essence (rara), according to Sayana; cf. X, 6, 5, 1. 
The word ' ka ' has, however, also the meaning 'joy.' 
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stones, with (Va£\ S. XVII, 4), 'With the lotus- 
flower of the ocean we encompass thee, O 
Agni : be thou bright and propitious unto us! ' 
that is, 'With the waters of the ocean we appease 
thee.' 

26. Then northwards along the hind part (of the 
altar), with (Vif. S. XVII, 5), 'With an outer 
vesture of cold we encompass thee, O Agni: 
be thou bright and propitious unto us!' — that 
part of the cold which is frozen hard is an outer 
vesture of cold : thus, ' By the frozen part of cold 
we appease thee ! ' 

27. Then eastwards along the left (north) part, 
with (V£f. S. XVII, 6), 'Upon the earth, into 
the reed, into the rivers descend thou, O Agni, 
thou art the bile 1 of waters: with them, come 
thou, O she-frog, and make the sacrifice bright- 
coloured and propitious for us!' as the text, so 
the meaning. 

28. Then southwards along the forepart, with 
(V4f. S. XVII, 7), ' Thou art the receptacle of 
waters, the abode of the ocean: let thy darts 
burn others than us ! unto us be thou bright 
and propitious ! ' as the text, so the meaning. He 
first draws them thus 2 , then thus, then thus, then 
thus : that is from left to right, for so it is with the 
gods. 

29. Over the body (of the altar) he draws them 

1 That is, ' the heat ' which is considered the chief properly of 
the bilious humour. 

* The procedure in this case is an exact counterpart of the 
ploughing of the altar-site, for which see VII, 2, 2, 8-12, with 
notes. Hence also the verbs expressive of the two actions are 
closely analogous:, viz. vikr/shati and vikarshati. 
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first, for of (the bird, or Agni) that is born the body 
is born first, then the right wing, then the tail, then 
the left wing : that is from left to right, for so it is 
with the gods. 

30. Over the wings and tail he draws them in the 
direction of the body (self) : he thus lays calmness 
into his own self ; — from the further end (he draws) 
hitherwards : he thus lays calmness into his own 
self from the further end hitherwards. The right 
wing, with (Va/. S. XVII, 8), 'O bright Agni, 
with thy light, (with thy dainty tongue, O god, 
bring hither the gods, and worship them)!' 
The tail, with (Vi^. S. XVII, 9), 'O bright and 
shining Agni, (bring hither the gods to our 
sacrifice and our offering)!' The left wing, 
with (Va,f. S. XVII, 10), 'He who with bright 
and glittering light (shineth upon the earth, 
as the dawns with their glow, who, the ever 
young, speeding, as in the race, in the battle, of 
the steed, thirsteth not in the heat).' ' Bright,' 
he says each time, for whatever is kindly and pro- 
pitious is bright : he thus propitiates him thereby. 

31. With seven (formulas) he draws them across, — 
the altar consists of seven layers, and seven seasons 
are a year, and Agni is the year: as great as 
Agni is, as great as is his measure, with so much 
he thus crosses him. Having thrown the cane on 
the heap of rubbish ;— 

32. [The Adhvaryu] then sings hymns round it 
(the altar) ; — for therein that whole Agni is completed; 
and the gods laid into him that highest form, im- 
mortality ; and in like manner does this (Sacrificer) 
thereby lay into him that highest form, immortality. 
Saman-hymns are (used), for samans are vital airs, 

[43] N 
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and the vital airs are immortality : immortality, that 
highest form, he thus lays into him. On every side 
he sings around it : everywhere he thus lays im- 
mortality, that highest form, into him. 

33. And, again, as to why he sings saman-hymns 
round about it; — the gods then desired, 'Let us make 
this body of ours boneless and immortal.' They 
spake, ' Think ye upon this, how we may make this 
body of ours boneless and immortal ! ' They spake, 
' Meditate (&t) ye ! ' whereby indeed they meant 
to say, ' Seek ye a layer (£iti) ! seek ye how we 
may make this body of ours boneless and im- 
mortal ! ' 

34. Whilst meditating, they saw those saman- 
hymns, and sang them round about it, and by 
means of them they made that body of theirs bone- 
less and immortal ; and in like manner does the Sac- 
rificer, when he sings the saman-hymns round about 
it, make that body of his boneless and immortal. 
On every side he sings : everywhere he thus makes 
that body of his boneless and immortal. Standing 
he sings, for these worlds stand, as it were; and 
whilst standing one doubtless is stronger. He 
sings, after uttering (the syllable) ' him,' for therein 
the saman-hymn becomes whole and complete. 

35. He first sings the Gayatra hymn 1 , for the 
Gayatrl metre is Agni : he thus makes Agni his 



1 The GSyatra-s&man is the hymn-tune composed on the verse 
called ' the Gayatri,' par excellence, or ' Sivitri ' (tat savitur vare/syam, 
Rig-veda III, 62, 10), which plays an important part in the religious 
life of the Hindu. The verse, as figured for chanting, is given, 
Sama-v. Calc. ed. vol. v, p. 601. On the present occasion, according 
to L47y. St. I, 5, 11, a different text, viz. Sama-v. II, 8, 14 (Rig-veda 
IX, 66, 19, agna ayumshi pavase), is to be sung to this tune. 
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head, and that head of his (or of him, Agni) he thus 
makes boneless and immortal. 

36. The Rathantara 1 (hymn he sings) at the right 
wing; for the Rathantara is this (earth), and this 
(earth), doubtless, is the most essential (rasatama) 
of these worlds, for it is in her that all these 
essences (rasa) are contained, and 'rasantama,' 
indeed, they call mystically, ' rathantara,' for the gods 
love the mystic : he thus makes this (earth) his 
right wing, and that right wing of his he thus makes 
boneless and immortal. 

37. The Brihat l (hymn he sings) at the left wing ; 
the BWhat (great), doubtless, is the sky, for the sky 
is the greatest (of worlds) : he thus makes the sky 
his (Agni's) left wing, and that left wing of his he 
thus makes boneless and immortal. 

38. The Vamadevya 1 (hymn he sings) on the 
body (of the altar); for the Vamadevya is the 
breath, and the breath is air (vayu, the wind), and 
he, Vayu, doubtless, is the self (body) of all the gods : 
he thus makes the air (wind) his body, and that 
body of his he thus makes boneless and immortal. 

39. The Yaf ntyagmya. x (hymn he sings) near 
the tail ; — the Yaf »aya£-»iya, doubtless, is the moon ; 
for whenever a sacrifice becomes completed 2 , the 
essence of its oblations goes up to him (the moon) ; 

1 The Rathantara, Brihat, Vamadevya, and Ya£#aya£3iya tunes 
are apparently to be sung here on their original texts (Sama-v. II, 
30, 31, abhi tva sura nonumaA ; II, 159, 160, tvam id dhi havamahe ; 
II, 32, 33, kayi naj 4itra a bhuvat; and II, 53, 54, yagflsL-yagna. vo 
agnaye), though hardly in their elaborate setting, as performed in 
chanting. 

* It should be remembered that the chanting of the Yagi&yagifiya 
(or Agnish/oma)-saman marks the completion (samstha) of the 
ordinary (Agnish/oma) Soma-sacrifice. 

N 2 
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and inasmuch as sacrifice after sacrifice (yaf«a) goes 
up to him, the moon is the Ya£'«aya/'»iya : he thus 
makes the moon his (Agni's) tail, and that tail of 
his he thus makes boneless and immortal. 

40. He then sings the heart of Praflpati 1 ; — the 
heart assuredly is yonder sun, for he (the sun) is 
smooth, and the heart is smooth ; he is round, and 
the heart is round. On the body (of the altar) 
he sings, for the heart is in the body ; — at the arm- 
pit*, for the heart is in (the vicinity of) the armpit ; — 

1 The Pra^apati-hr/daya, or Pra^apater hrtdayam, as figured for 
chanting, is given, Sama-v. Calc. ed. vol. ii, p. 499. It consists of 
the words, imaA prag&A pra^apate(r) hn'dayam pra^irupam agtgane, 
with inserted stobhas and modulations. It is followed by a simpler 
form, which is perhaps the one used on the present occasion. 

* Viz. on the place where the right wing joins the body of the 
altar. According to other authorities, the Syaita hymn-tune is like- 
wise to be sung near the left arm-pit (or, according to Sa»<filya, at 
the place where the Adhvaryu mounts the altar). For other varia- 
tions, see Weber, Ind. Stud. XIII, p. 276. I do not think that the 
ritual of the White Yzgus, in omitting the left arm-pit, shows any 
gap or inconsistency, since the right arm-pit is marked out, not for 
any bodily parallelism, but for the simple reason that it is supposed 
to indicate the position of the heart. Whilst all the other places 
on which hymns are sung are essential parts of the bird Agni, the 
arm-pit is not an essential part, but is merely indicative of the central 
organ of the body. LaVy. I, 5, n seqq. supplies the following 
directions, apparently implying a somewhat different order of pro- 
cedure from that followed in our text : He passes along the south, 
and whilst standing (east of the altar) with his face towards the west, 
he sings the G&yatra at the head. Returning, he sings the Rathan- 
tara at the right wing. Going round behind, he sings the Brrfiat 
at the left wing. Going back, and standing behind the tail, with 
his face towards the east, he sings the Ya^d&ya^rgiya. The V&ma- 
devya he sings at the right, and the Pra^apati-hr/'daya at the left, 
arm-pit. Then follow different views held by different teachers. — 
With this ceremony, by which homage is paid to the different parts 
of Agni-Pra^apati's body, compare the similar, but more elaborate, 
ceremony of the ParimadaA at the Mahavrata, X, 1, 2, 9 with note. 
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* 

at the right armpit, for the heart is nearer thereto x : 
he thus makes the sun his (Agni's) heart, and that 
heart of his he thus makes boneless and immortal. 

41. He sings about offspring (pra^a) and Prafa- 
pati (the lord of creatures and procreation) ; — when 
he sings about offspring, he lays the heart into off- 
spring ; and when he sings about Pra^apati, he lays 
the heart into Agni. 

42. And, again, as to why he sings about offspring 
and Pra/apati ; — this Agni, doubtless, is both off- 
spring and the lord of offspring, and hence, when 
he sings about Agni, he lays the heart both into 
the offspring and into the lord of offspring. 

43. These (hymns) are the immortal bricks; he 
lays them down last (highest) of all : — he thereby 
makes immortality the highest thing of all this 
(universe), and hence immortality is the highest 
thing of all this (universe). Let none other but the 
Adhvaryu 2 sing ; for these (hymns) are bricks, and he 
(Agni, the fire-altar) would be built up in the wrong 
way 3 , were any other than the Adhvaryu to sing. 

Second AdhyAya. First BrAhmawa. 

Day of Preparation for Soma-sacrifice. 

i. On the day of preparation, early in the morning, 
when the sun has risen, he releases his speech. 

1 That is, by taking the auricles as parts of the heart. 

* According to La/y. I, 5, 1 seq., it is the Prastotr/ who sings 
these samans. A similar conflict of competence in this respect is 
referred to not only in regard to detached samans (cf. Katy. IV, 
9, 6-9), but even in regard to such solemn performances as the 
chanting of the Mahavrata-saman (cf. note on X, 1, 1, 5). 

* Vi-iita, in this sense, appears to be a &na( \ty6fumv. Saya»a 
seems to have read vi^ita (parabhuta, defeated) instead. 



Digitized byCjOOQlC 



1 8 2 DATAPATH A-BRAHM AJV A. 

Having released his speech, he takes clarified butter, 
in five ladlings, and throws five chips of gold thereon. 
Then these three (materials), sour curds, honey and 
ghee, are poured together, either into a dish, or 
a pot with a wide mouth ; and he puts a handful of 
sacrificial grass thereon. 

2. He then mounts the fire-altar, with (Va^. S. 
XVII, u), 'Homage be to thy heat, thy fire 1 ! 
homage be to thy flame!' — for that Agni has 
now been completely restored, and he now is equal 
to injuring whomever he might wish to injure; 
and whomever he injures, he injures either by 
his heat, or by his fire, or by his flame ; in this 
way he does not injure him thereby (etai^) ; — 
'Let thy darts burn others than us! unto us 
be thou bright and propitious!' as the text, 
so the sense. 

3. Having mounted the altar, he makes the 
libation of fivefold-taken ghee on the naturally- 
perforated (brick) : the significance of this has been 
explained 2 . 

4. On the naturally-perforated (brick) he makes the 
libation — the naturally-perforated one is the breath : 
into (the channel of) the breath he thus puts food. 

5. And, again, as to why he offers on the 
naturally-perforated one ; — this (brick) is an uttara- 
vedi (high-altar) of Agni (the fire-altar); and that 
former libation which he makes 8 belongs to the 



1 Or, ' Homage be to thy burning (consuming) fire I ' as Maht- 
dhara takes ' harase jo&she/ and perhaps also the Brahma/ia, though 
' etaiV used in reference to Agni's weapons, would rather seem to 
indicate a plurality of them. 

* See VII, 3,3,4; VIII, 6, 3, 15. 

' See III, 5, 2, 9-1 1 ; the libation of ghee there offered on the 
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Soma-sacrifice, but this one belongs to the fire-altar ; 
this he now offers. 

6. On that (former) occasion he makes the libation 
whilst looking at the gold ; for distinct is what one 
sees, and distinct was that high-altar; and thrown 
down 1 , indeed, are (the gold chips) on this occasion, 
and indistinct is what is thrown down, and indistinct 
is this high-altar. 

7. With the Svaha-call he makes the libation 
on that (high-altar), for distinct (manifest) is the 
Svahi, and distinct is that high-altar ; but with the 
Ve/-call (he offers) on this (brick), for indistinct is 
the Ve/-call, and indistinct is this high-altar. With 
ghee (they offer), for with ghee they offer on the 
high-altar ; — with fivefold-taken (ghee), for with five- 
fold-taken (ghee) they offer on the high-altar; — 
by turns (he makes the libations), for by turns 2 
they make the libations on the high-altar. 

8. [He offers, with, Vif. S. XVII, 12, a-c resp.], 
'To the man-seated, ve/!' — the man-seated one, 
doubtless, is the breath, and men mean human 
beings: he thereby gratifies that fire (or Agni), the 
breath, which is in human beings; — ' To the water- 
seated, ve/!' — he thereby gratifies the fire which is 
in the waters; — 'To the barhis-seated, ve/!' — he 

uttara-vedi being preparatory to the leading forward of the fire to 
the high-altar. 

1 Each time he has poured out some of the ghee on one of the 
comers, or in the centre, of the stone ; he throws one of the chips 
of gold thereon, without looking at it. 

1 That libation was made crosswise — first on the right shoulder, 
then on the left thigh, then on the right thigh, then on the left 
shoulder, and finally in the centre, of the (navel of the) high- 
altar. In the same way he offers crosswise on the svayamatr/»»a 
brick. 
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thereby gratifies the fire which is in plants 1 ; — 'To 
the wood-seated, ve/!' — he thereby gratifies the 
fire which is in trees; — 'To the heaven-winning, 
ve/!' — the heaven-winning one is this Agni (iitya): 
it is this Agni he thereby gratifies. 

9. And as to why he says, ' To the man-seated, 
ve/! To the water-seated, ve/!' &c, these are names 
of this Agni : these names he thereby pleases. By 
means of the oblation he makes them a deity: for 
whatever deity the oblation is prepared, that deity 
(they are), not that deity for whom it is not prepared. 
And, in calling them by their names, he also thereby 
places those fires along with this fire. 

10. These are five oblations he offers, — the fire- 
altar consists of five layers, the year of five seasons, 
and Agni is the year: as great as Agni is, as great 
as is his measure, with so much food he thus grati- 
fies him. 

11. He then sprinkles him (Agni, the fire-altar) 
with the sour curds, honey and ghee; when he is 
built up, he is born, and he is born for every (kind 
of) food ; and these, to wit, sour curds, honey and 
ghee, are every (kind of) food : with every (kind of) 
food he thus gratifies him. Everywhere (he sprinkles 
the altar): everywhere he thus gratifies him with 
every (kind of) food. 

12. And, again, as to why he sprinkles him; — 
here that Agni has been built up complete: on him 
the gods now bestowed the highest (or last) form; 
and in like manner does this (Sacrificer) now bestow 
on him the highest (or last) form ; but form means 



1 Inasmuch as 'barhis' is the sacrificial grass spread over the 
vedi, or altar-ground. 
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food, and these, to wit, sour curds, honey and ghee, 
are the most excellent kind of food : this, the 
most excellent form he thus bestows upon him as 
his highest (property). Everywhere he sprinkles, 
even outside the enclosing-stones; everywhere he 
thus bestows on him the highest form ; — by means 
of sacrificial grass-stalks (he sprinkles), for they are 
pure and meet for sacrifice ; by means of their 
tops (he sprinkles), for the top (is sacred) to the 
gods. 

1 3. And, again, as to why he sprinkles them ; — of 
old, when the ^zshis, the vital airs, joined him 
together, they made that ' sa^urabdlya' (oblation) 1 his 
special fore-share, and, when he had been built up, 
they made this (sprinkling) his after-share: thus, in 
sprinkling him, he gratifies those ifo'shis, the vital 
airs, who, when he (Agni) had been built up, made 
this his after-share. With sour curds, honey and 
ghee (he sprinkles) : the significance of this has been 
explained. 

14. [He sprinkles, with, Vi^. S. XVII, 13, 14], 
'The gods of the gods, the worshipful of the 
worshipful,' — for they (the vital airs) are indeed 
the gods of (among) the gods, and the worshipful of 
the worshipful ; — 'who draw nigh unto the year- 
long share,' for they do indeed draw near to this 
their year-long share ; — 'not eaters of oblations, 
— at this offering of sacrificial food,' — for the 
vital airs, indeed, are not eaters of oblations; — 'may 
themselves drink of the honey and the ghee!' 

1 That is, the oblation (made on the bunch of sacrificial grass 
placed in the centre of the freshly ploughed altar-site, where the 
furrows meet) with the formula (V%. S. XII, 74) beginning 'sa^-ur 
abdo.* See VII, 2, 3, 8. 
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that is, ' should themselves drink of this honey and 
ghee.' 

15. 'The gods who attained godhead over 
the gods,' — for these gods have indeed attained 
a divine state over the gods; — 'who are the fore- 
runners of this holy work,' — the holy work is 
this fire-altar (and sacrifice), and they are the fore- 
runners thereof; — 'without whom no dwelling- 
place becometh pure;' for without the vital airs 
no dwelling-place becomes pure 1 ; — 'they are not 
on the backs of the sky and the earth,' — that 
is, 'they are neither in the sky nor on earth: what- 
ever breathes therein they are.' 

16. With two (verses) he sprinkles, — two-footed is 
the Sacrificer, and the Sacrificer is Agni : as great as 
Agni is, as great as is his measure, with so much he 
thus sprinkles him. 

17. He then descends again (from the altar), 
with (V&f. S. XVII, 15), 'Givers of in-breathing, 
givers of off-breathing,' — for this Agni who has 
been built up is all these breathings; were he not to 
utter at this time this (declaration of) self-surrender, 
then that (Agni) would possess himself of those 
breathings of his (the Sacrificer's) ; but now that he 
gives utterance to this self-surrender, that (Agni) 
does not possess himself of those breathings of his; — 
'Givers of in-breathing, givers of off-breath- 
ing, givers of through-breathing, givers of 
lustre, givers of room,' — he thereby says, 'A giver 
of this thou art to me,' — 'let thy darts burn 

1 It is doubtful in what sense the author understands this part of 
the verse. Mahidhara takes it to mean, ' without whom no body 
moves.' 
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others than us! unto us be thou bright and 
propitious!' — as the text, so the meaning. 

18. Having returned (to the hall-fire) he proceeds 
with the (forenoon performance of the) Pravargya 1 
and Upasad 1 ; and having performed the Pravargya 
and Upasad, he hands to him (the Sacrificer) the 
fast-food or semi-fast-food. He then (proceeds) with 
the (afternoon performance of the) Pravargya and 
Upasad, and having obtained the object for which 
he puts the (Pravargya-) cauldron on the fire, he 
sets out (the apparatus of) the Pravargya. 

19. Let him set it out on an island; for, when 
heated, that (cauldron) is suffering pain; and were 
he to set it out on this (earth) its pain would enter 
this (earth); and were he to set it out on water, its 
pain would enter the water; but when he sets it out 
on an island, then it does not injure either the water 
or this (earth): in that he does not throw it into the 
water, it does not injure the water; and in that the 
water goes all round it — water being a means of 
soothing — it does not injure this earth; — let him 
therefore set it out on an island. 

20. But let him rather set it out on the fire-altar; — 
for that fire-altar is these worlds, and the enclosing- 
stones are the waters; — so that when he sets it out 
on the fire-altar, he indeed sets it out on an island. 

21. And, again, as to why he sets it out on the 
fire-altar; — that fire-altar is these worlds, and those 
Pravargya (vessels) are Agni (fire), Vayu (wind), and 
Aditya (sun) : hence, were he to set them out in any 
other place than the fire-altar, he would place those 
gods outside these worlds; but in that he sets them 

1 For the Pravargya, see part i, p. 44 note ; and the Upasads, 
part ii, p. 104 seq. 
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out on the fire-altar, he places those gods in these 
worlds. 

22. And, again, as to why he sets it out on the 
fire-altar, — the Pravargya is the head of the sacrifice, 
and this built-up fire-altar is the body: hence were 
he to set it out in any other place than the fire-altar, 
he would place that head away from that (body), but 
in that he sets it out on the fire-altar, he, having put 
together that body of him (Agni), restores the head 
to it 

23. The first Pravargya (vessel) he sets out close 
to the naturally-perforated (brick); — the naturally- 
perforated one is the breath, and the Pravargya is 
the head, and this built-up Agni is the body: he 
thus connects and puts together the head and the 
body by means of (the channel of) the breath. 
Having set out the Pravargya as is the way 
of its setting out, — 

Second BrAhmaata. 
Leading forward of Agni to the Fire-altar. 

i. Having returned to the (Garhapatya') in order 
to take forward the fire, he offers oblations, and 
puts on pieces of firewood. For now that Agni 
was about to go forward (to the fire-altar), the gods 
regaled him with food, both with oblations and 
pieces of firewood; and in like manner does this 
(Sacrificer), now that he (Agni) is about to go for- 
ward, regale him with food, both with oblations and 
pieces of firewood. He takes (ghee) in five ladlings: 
the meaning of this has been explained. 

1 That is, the newly-built Garhapatya-hearth (part iii, p. 302) on 
which the Ukhya fire has been deposited. 
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2. He then takes (ghee) in sixteen ladlings 1 , — 
Pra^apati consists of sixteen parts, and Prafapati is 
Agni: he thus regales him with food proportionate 
to his body; and the food which is proportionate to 
the body satisfies and does no injury; but that which 
is excessive does injury, and that which is too little 
does not satisfy. He takes (the oblations) in the 
same offering-ladle, for one and the same (Agni) is 
he whom he regales therewith. With two (verses) 
addressed to Visvakarman he offers ; for this Agni 
is VLrvakarman (the all-worker): it is him he thereby 
gratifies. Three oblations he offers, — threefold is 

' Agni : as great as Agni is, as great as is his measure, 
with so much food he thus regales him. 

3. He then puts on the pieces of firewood: this is 
as if, after regaling some one, one were to attend 
upon him. They are of udumbara (ficus glomerata) 
wood; for the Udumbara is food and sap: with food 
and sap he thus regales him. They are fresh 
(green), for that part of trees which is fresh is unin- 
jured and living : he thus regales him with what is 
uninjured and living in trees. They are soaked in 
ghee; for ghee is sacred to Agni: with his own 
portion, with his own sap he thus regales him. 
They remain the whole night in it, for there they 
become imbued with sap. Three pieces of wood he 
puts on, — threefold is Agni : as great as Agni is, as 
great as is his measure, with so much food he thus 
regales him. 

4. And, again, as to why he offers those obla- 
tions; — now that he (Agni) was about to go forward, 

1 That is, he ladles sixteen sruva-spoonfuls of ghee into the sru£ 
or offering-ladle. 
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the gods restored (recruited) him beforehand with 
food, with these oblations; and in like manner does 
this (Sacrificer), now that he (Agni) is about to go 
forward, restore him beforehand with food, with 
these oblations. 

5. He takes (ghee) in five ladlings, for fivefold 
divided is that vital air in the head, — the mind, 
speech, the breath, the eye, and the ear, — he thus 
lays that fivefold divided vital air into this head. 
[He offers it, with, Vi^. S. XVII, 16], 'Agni, with 
sharp flame, (may destroy every demon! Agni 
gaineth wealth for us)' thus with a (verse) con- 
taining (the word) ' sharp ' : he therewith sharpens 
his head so as to become sharp. 

6. He then takes (ghee) in sixteen ladlings : eight 
vital airs, and eight limbs 1 , — this (the symbolical) 
amount He takes it in the same spoon, for, indeed, 
the vital airs and the limbs are in the same body. 
Separately* he offers : he thereby makes a distinc- 
tion between the vital airs and the limbs. With two 
(verses) addressed to Virvakarman he offers : Vixva- 
karman is this Agni, it is him he thus puts together. 
Three oblations he offers, — threefold is Agni : as 
great as Agni is, as great as is his measure, with so 
much food he thus restores him. With seventeen 
verses (he offers) 8 , — Pra^apati is seventeenfold, and 
Pra^fapati is Agni : as great as Agni is, as great as 
is his measure, with so much he thus restores him. 

1 Viz. the upper and fore-arms, the thighs and legs. 

* That is, he offers this ladleful (obtained by sixteen ladlings 
with the dipping-spoon) in two separate libations (ahuti) or, accord- 
ing to Katy., in two halves. 

' Viz. Va^. S. XVII, 1 7-32 (sixteen verses, eight for each oblation) 
and verse 16 (given above) used with the oblation of five ladlings. 
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With (ghee) taken in twenty-one ladlings (he offers 
the two oblations), — there are twelve months, five 
seasons, these three worlds, and yonder sun as the 
twenty-first : this is the (symbolical) amount (or, 
correspondence). 

7. And, again,, as to why he puts the pieces of fire- 
wood on ; the gods having set him up wholly and com- 
pletely, now regaled him with this food, these pieces 
of firewood ; and in like manner does this (Sacrificer), 
now that he has set him up wholly and completely, 
regale him with this food, these pieces of firewood. 
They are of udumbara wood, and fresh, and remain 
for a whole night (being) soaked in ghee : the signi- 
ficance of this has been explained. [He puts them 
on, with, V&f. S. XVII, 50-52], 'Upwards lead 
thou him, O Agni ! . . . Forward lead thou him, O 
Indra! ... In whose house we make offering...,' 
as the text, so the meaning. Three pieces of firewood 
he puts on, — threefold is Agni : as great as Agni is, as 
great as is his measure, with so much food he thus 
regales him. Three oblations he offers, — that makes 
six : the significance of this has been explained. 

Third BrAhmazva. 

1. He (the Adhvaryu) then gives orders (to his 
assistant, the Pratiprasthatrz), ' Lift the log ' ! hold 
up the underlayer ! ' — [To the Hotrt], ' Recite for 

1 Viz. a burning piece of wood taken from the Garhapatya hearth 
to serve as the new Ahavantya on the great fire-altar. The Gar- 
hapatya fire, it will be remembered, was the Ukhya Agni, or the 
sacred fire carried in a pan (ukha) by the Sacrificer during his time 
of initiation (diksha) lasting for a year (or some other definite 
period), till, at the end of that period, at the beginning of the 
Prayawiya, or opening-offering, it was transferred from the pan to 
the newly-built Garhapatya hearth. 
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Agni as he is taken forward ! ' — ' Agntdh, follow up 
with the single sword (-line)!' — ' Brahman, mutter 
the Apratiratha (hymn) ! ' 

2. For at that time, as the gods were about to 
come up in order to perform this sacrifice, the 
Asuras, the mischievous fiends, tried to smite them 
from the south, saying, * Ye shall not sacrifice ! ye 
shall not perform the sacrifice ! ' 

3. The gods said to Indra, 'Thou art the highest 
and mightiest, and strongest of us : do thou hold 
those fiends in check ! ' — ' Let the Brahman (n.) be 
my ally ! ' he said. — ' So be it ! ' They made Brthas- 
pati his ally, for Brzhaspati is the Brahman (the 
priesthood) ; and having had the Asuras, the mis- 
chievous fiends, chased away in the south by Brshas- 
pati and Indra, they spread this sacrifice in a place 
free from danger and devilry. 

4. Now what the gods did then, that is done on 
this occasion. Those fiends, it is true, have now 
been chased away by the gods themselves, but when 
he does this, he does so thinking, ' I will do what 
the gods did ; ' and having had the Asuras, the 
mischievous fiends, chased away in the south by 
Indra and Br/haspati, he performs this sacrifice in 
a place free from danger and devilry. 

5. As to that Indra, he is that Apratiratha (irre- 
sistible hymn) ; and as to that B*-*haspati, he is the 
Brahman (priest) : thus, when the Brahman mutters 
the Apratiratha (hymn) he (the Sacrificer), having 
the Asuras, the mischievous fiends, chased away in 
the south, by Indra and Brc'haspati, performs this 
sacrifice in a place free from danger and devilry. 
This is why the Brahman mutters the Apratiratha 
(hymn, VSjf. S. XVII, 33-44; Rig\. S. X, 103, 1-12). 
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6. ' The swift (Indra), sharpening (his weapon), 
like a terrible bull,' — these are twelve suitable 
(verses) relating to Indra, — a year consists of 
twelve months, and Agni (the fire-altar) is the year : 
as great as Agni is, as great as is his measure, by 
so much he drives off the Asuras, the mischievous 
fiends, in the south. With trish/ubh 1 (verses he 
does so), — the Trish/ubh is the thunderbolt: by 
the thunderbolt he thus drives off the Asuras, the 
mischievous fiends, in the south. They amount to 
twenty- two Gayatris 1 , and thus they relate to Agni, 
for this is Agni's performance. 

7. He then takes him up (in the form of a burning 
piece of firewood), with [Va^f. S. XVII, 53], ' Up- 
wards may the All-gods bear thee, O Agni, 
by their thoughts!...' the meaning of this has 
been explained 2 . 

8. They then go forward, with (v%. S. XVII, 
54-58), 'May the divine regions, the goddesses, 
protect the sacrifice!' — The gods and the 
Asuras, both of them sprung from Pra^apati, were 
contending for the regions, and the gods wrested 
the regions from the Asuras; and in like manner 
does the Sacrificer now wrest the regions from his 
hateful rival. ' Divine ' he says, and thereby makes 
them divine for himself; — ' may the goddesses pro- 
tect the sacrifice,' that is, ' may the goddesses protect 
this sacrifice!' — 'keeping off want and ill-will,' — 
want is hunger: thus, 'keeping off hunger;' — 'grant- 

1 The trish/ubh verse consists of 4 x 1 1 syllables, hence the twelve 
verses of together 528 syllables. The gayatrt verse, on the other 
hand, consists of 3 x 8 syllables ; and twenty-two such verses would 
thus consist of altogether 528 syllables. 

J Viz. VI, 8, 1, 7. 

[43] o 
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ing to the lord of the sacrifice a share in wealth- 
affluence,' that is, 'granting to the lord of the 
sacrifice a share in wealth and in affluence;' 'may 
the sacrifice be founded on wealth-affluence!' 
— that is, 'may the sacrifice be founded on wealth 
and affluence ! ' 

9. ' Glorifying on the kindled fire,' — the glori- 
fying one is the Sacrificer; — 'the hymn-winged,' — 
for hymns are his wings ; — ' taken,' — that is, 'held;' 
— ' praiseworthy,' — that is, 'worthy of worship ;' — 
'(when) they sacrificed, encircling the heated 
cauldron,' — for they did sacrifice, whilst encircling 
the heated (Pravargya) cauldron; 'when the gods 
offered the sacrifice with food,' — for the gods 
did offer this sacrifice with food. 

10. 'To the divine, fostering upholder,' — 
for he, Agni, is the divine upholder, the most 
fostering; — 'he, the approacher of gods, the 
well-disposed, of a hundred draughts,' — for he 
is indeed an approacher of the gods, and well-disposed, 
and possessed of a hundred draughts; — 'encircling, 
the gods drew nigh unto the sacrifice/ — for 
encircling him (Agni), the gods drew nigh to the 
sacrifice; — 'the gods stood ready to perform 
the cult unto the gods,' — the cult, doubtless, is the 
sacrifice, thus, 'the gods stood ready to perform 
the sacrifice to the gods.' 

11. 'The welcome oblation slaughtered by 
the slaughterer 1 to sacrifice;' — that is, 'wished- 
for, much wished-for;' — 'where the fourth sacri- 
fice goeth to the offering,' — the Adhvaryu first 
mutters the formulas, the Hotri afterwards recites 

1 Mahidhara takes ' jamita' to stand for 'jamitra.' 
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the verses, the Brahman mutters the Apratiratha 
(hymn) on the south side ; this (set of verses), then, 
is the fourth sacrifice ; : — 'may the prayers, the 
blessings favour us 1 !' — that is, 'may both prayers 
and blessings favour us ! ' 

12. 'The sun-rayed, golden-haired Savitr* 
ever lifted up 2 the light in front,' — this Agni, 
doubtless, is yonder sun, and that sun-rayed, golden- 
haired Savitr* in front ever lifts up that light; 
— 'at his behest Pushan goeth, the wise,' — 
Pushan, doubtless, means cattle, and they indeed 
start forth at his (Agni-Surya's) behest ; — ' viewing 
all beings as their guardian,' — for he indeed 
views everything here, and he is the protector of 
all this world. 

13. Now, die gods thereby (viz. by these five 
verses) wrested from the Asuras the five regions 
which are on this side of yonder sun, and then 
ascended them; and so does the Sacrificer now 
wrest them from his hateful rival, and then ascend 
them. And by means of them the gods reached 
this place, and in like manner does this (Sacrificer) 
by means of them reach this place 8 . 

14. He then sets up a variegated stone; — the 

1 ? Or, 'May they favour our prayers and blessings 1' These 
verses are rather enigmatical. 

s The author of the Brahma/ta connects 'uday&n' with 'yam,' 
Mahfdhara with 'yd' (udayan for uday&t). 

' ? Or, reach that place ; Saya«a, in the first instance, takes it to 
mean ' as far as this plaee ' (from beyond the sun down to the end 
of the air) ; but in the second instance, he takes it as referring to 
the particular spot on the sacrificial ground near which this part 
of the ceremonial is performed, viz. the Agnidhra's fire-shed (as 
representing the air), south of which the Adhvaryu lays down a 
variegated stone close to the ' spine.' 

O 2 
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variegated stone, doubtless, is yonder sun : it is thus 
yonder sun that is set up. It is variegated, for by 
means of its rays that disk is variegated. He sets 
it up between the Ahavaniya and the Garhapatya ; 
for the Garhapatya is this (terrestrial) world, and 
the Ahavaniya is the sky : he thus places him (the 
sun) between these two worlds, whence he shines 
between these two worlds. 

15. On the Agnidhra range 1 (he places it), for 
the Agnldhra's fire-shed is the air ; he thus places 
it in the air, whence that (sun) has the air for his 
seat. Halfway (between the two fires he places it) ; 
for that (sun) is halfway from this (earth). 

16. This (stone) is the breath, — he thus puts the 
breath into the body ; and it is the vital power, — he 
thus puts vital power into the body ; it is food, for it 
is vital power, and vital power is indeed food. It is 
a stone, for a stone is firm : he thus makes the vital 
power firm. It is variegated, for food is variegated 
(varied). 

17. He sets it up (with, \$g. S. XVII, 59, 60), 
'Measuringhe keeps in the middle of the sky,' 
— for that (sun) indeed keeps measuring in the middle 
of the sky; — 'filling the two worlds and the air,' 
for even in rising he fills these (three) worlds ; — ' he 
scans the all-reaching, the butter-reaching,' — 
he thereby means the offering-ladles and the offering- 
grounds; — 'between the front and back lights,' 
— that is, between this world and that one ; or that 
(fire-altar) which is here at this moment being built, 
and that which was there built at first. 

1 That is, where the Agnidhra shed and hearth will afterwards 
have to be erected (see IX, 4, 3, 5-6) on the northern edge of the 
Vedi, midway between the Garhapatya and Ahavaniya fire-places. 
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18. ' The showering ocean, the ruddy bird,' — 
for he (the sun) is indeed a showering ocean, and 
a ruddy bird, — 'hath entered the seat of his 
easterly father,' — for he indeed enters that seat of 
his easterly 1 father; — 'the many-hued rock set up 
in the middle of the sky,' — for that variegated 
stone is indeed set up in the middle of the sky; — 
'hath traversed and guardeth the two ends 
of the atmosphere;' — for in traversing he guards 
the ends of these worlds. 

19. With two (verses) he sets it up; — two-footed 
is the Sacrificer, and the Sacrificer is Agni : as great 
as Agni is, as great as is his measure, with so much 
he thus sets him (the sun, Agni) up. With trish/ubh 
(verses he sets him up), — for that (sun) is related 
to the TrishAibh. He does not 'settle' (the stone), 
for unsettled is that (sun); nor does he pronounce 
the Sudadohas over it ; — the Sudadohas means the 
breath, and that (sun) is the breath, and why should 
he put breath into (or on) the breath ? Having 
deposited it in such a way that it is not lost; — 

20. They now approach (the fire-altar, with, VAf. 
S. XVII, 61-64), 'They all have magnified 
Indra,' — the meaning of this has been explained 2 . 
'Let the god-invoking sacrifice lead hither, 
let the favour-invoking sacrifice lead hither 
(the gods)!' — both god-invoking and favour-invoking 
indeed is the sacrifice; — 'let Agni, the god, make 
offering and lead hither the gods !' that is, 'may 

1 Thus Mahfdhara here takes ' purva,' and apparently also the 
author of the Brihmana ; the easterly father being the Ahavaniya, 
and hence the sky. In the formula it would rattier seem to mean 
' former, old.' 

• See VIII, 7, 3, 7. 
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Agni, the god, both make offering and bring hither 
the gods !' 

21. 'The creation of strength hath upheaved 
me with upheaval, and Indra hath laid low 
mine enemies by subdual,' — as the text, so the 
meaning. 

22. 'May the gods advance the Brahman 
both by upheaval and subdual ; and may Indra 
and Agni scatter asunder mine enemies!' — as 
the text, so the meaning. 

23. Now, the gods thereby (viz. by these four 
verses) wrested from the Asuras the four regions 
which are above yonder sun, and then ascended 
them ; and in like manner does the Sacrificer thereby 
wrest them from his hateful enemy, and then ascend 
them. And by means of them the gods then attained 
to that place ; and in like manner does this (Sacri- 
ficer) by means of them attain thither. 

24. They then mount the fire-altar, with (Va^*. S. 
XVII, 65-69), ' By Agni ascend ye to the firma- 
ment!' — the firmament, doubtless, is the heavenly 
world: thus, 'by means of this Agni (fire-altar) 
ascend ye to that heavenly world!' — 'holding the 
Ukhya in your hands,' — for the Ukhya (the fire in 
the pan) they do hold in their hands 1 ; — 'having 
gone to the back of the sky, to heaven, keep ye 
mingling with the gods!' — that is, 'having gone 
to the back of the sky, to the heavenly world, keep 
ye mingling with the gods ! ' 

1 Viz. inasmuch as the firebrand now being carried forward to 
the great fire-altar, where it is henceforth to serve as Ahavantya, 
was taken from the Garhapatya fire, which itself is identical with 
the Ukhya Agni, or fire carried about by the Sacrificer in the Ukha, 
or pan, during his period of initiation. See p. 191, note 1. 
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25. *Go thou forth to the eastern quarter, 
knowing!' — the eastern quarter, doubtless, is Agni's: 
thus, ' To thine own quarter go thou forth, knowing!' 
— 'be thou Agni's fore-fire here, O Agni!' : — 
that is, 'Of this Agni (<£itya) be thou, O Agni, 
the fore-fire 1 !' — 'Shine thou, illumining all 
regions!' — that is, 'shine thou, illuminating every 
region!' — 'Grant thou food to our two-footed 
and four-footed one!' he thereby invokes a 
blessing. 

26. 'From the earth have I ascended the 
air; from the air have I ascended the sky;' — 
for from the Garhapatya they go to the Agnldhrlya, 
and from the Agnidhriya to the Ahavanlya ; — ' from 
the sky, the back of the firmament, have 
I gone to heaven, to the light;' — that is, 'from 
the sky, the back of the firmament, have I gone to 
the heavenly world.' 

27. 'The heaven-going look not round, they 
ascend the heaven, the two worlds,'— those who 
go to the heavenly world do not indeed look round 2 ; 
'the wise who performed the all-sustaining 
sacrifice,' — for that sacrifice is indeed all-sustaining 3 , 
and they who perform it are indeed wise. 

28. 'Go forward, Agni, first of the godward- 
going,' — he thereby says to this Agni (that is 
carried forward), 'Go thou forward, as the first of 
these godward-going ones; ' — ' the eye of the gods 

1 Mahidhara takes 'puro'gni' in the sense of fore-goer (puras 
agre ahgati gaiMati). 

2 That is, according to Mahidhara, they think not of their sons, 
cattle, &c. 

* Thus Mahfdhara takes ' vuvatodhara ; ' ' flowing in every direc- 
tion' (vuvato+dbM), St. Petersb. Diet. 
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and of mortals/ — for this (Agni) is indeed the eye 
of both gods and men; — 'they who love to sacri- 
fice together with the Bhrigus,' — that is, 'sacri- 
ficing together with the Blmgus,' — ' let the offerers 
go unto heaven, hail!' — that is, 'may the offerers 
go to the heavenly world, hail I ' 

29. Now, the gods thereby (viz. by these five 
verses) wrested from the Asuras the five regions 
which are in yonder world, and then ascended them; 
and so does the Sacrificer thereby wrest them from 
his hateful enemy, and then ascend them. And by 
means of them the gods attained thither, and so 
also does this (Sacrificer) by means of them attain 
thither. 

30. He then makes offering on that (firebrand); — 
for now that he (Agni) had arrived the gods there- 
upon gratified him with food, this oblation ; and in 
like manner does this (Sacrificer), now that he (Agni) 
has arrived, thereupon gratify him with food, this 
oblation. With milk from a black (cow) which has 
a white calf (he makes offering); the black (cow) 
with a white calf is the night, and her calf is yonder 
sun : he thus regales him with his own share, with 
his own relish. On it (the firebrand, he offers) 
while it is held above (the naturally-perforated brick) ; 
for above (everything) is he whom he thereby grati- 
fies. By means of the milk-pail (he offers), for with 
the milk-pail milk is given away. 

31. And, again, as to why he makes offering upon 
it. That (Ahavanfya) fire is the head of the sacri- 
fice, and milk means breath : he thus puts breath 
into the head. He should make the offering so that 
it (the milk) flows on the naturally-perforated (brick) ; 
— the naturally-perforated one is breath, and this 



Digitized byCjOOQlC 



ix K&.NDA, 2 adhyAya, 3 brAhmajva, 34. 201 

(milk) is vital sap: he thus connects and puts to- 
gether the head and the breath by means of vital 
sap. [He pours it out, with, V4f. S. XVII, 70, 71], 
' Night and Dawn, of one mind, unlike in form,' 
— the meaning of this has been explained 1 . 

32. 'O Agni, thousand-eyed! — through the 
chips of gold 2 Agni is indeed thousand-eyed; — 
hundred-headed,' — inasmuch as, at that time 8 , he 
was created as the hundred-headed Rudra ; — ' thine 
are a hundred out-breathings, and a thousand 
through-breathings,' — his indeed are a hundred 
out-breathings and a thousand through-breathings 
who is hundred-headed and thousand-eyed; — 'thou 
art the master of wealth,' — that is, 'thou art the 
master of all wealth;' — 'to thee, our strength, 
do we give honour!' — he (Agni) is indeed the 
strength 4 : it is him he thereby gratifies. 

33. With two (verses) he makes offering thereon, — 
two-footed is the Sacrifices and the Sacrificer is Agni : 
as great as Agni is, as great as is his measure, with 
so much he thus makes offering to him. 

34. He then lays it (the firebrand) down, with 
(Va^. S. XVII, 72, 73), 'A well-winged bird 
thou art,' — for on that former occasion he, by 
means of the fashioning-formula, fashions him into 
a well-winged bird 6 ; that well-winged bird he builds 
up, and having fashioned that well-winged bird, he 
finally sets him down ; — ' seat thee on the back 

1 Viz. VI, 7, 2, 2. ■ See IX, 2, 1, 1. 

* See IX, 1, 1, 6. 

* ? Or, that (firebrand) is indeed food (v&ga). Mahfdhara inter- 
prets this part of the formula thus : To thee do we give food (vS^iya 
for v%am). 

J See VI, 7, 2, 5 seq. 
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of the earth, fill the air with thy shine, prop 
the sky with thy light, and uphold the quar- 
ters by thy lustre!' — for that one (Agni) indeed 
does all this. 

35. ' Receiving offering, kind-faced, in front,' 
— that is, 'receiving offering, kind-faced for us, in 
front;' — 'seat thee, O Agni, aright in thine 
own seat!' — for this (fire-altar) is his (Agni's) own 
seat: thus, 'do thou rightly seat thee in it!' — 'in 
this higher abode,' — the higher abode, doubtless, 
is the sky; — 'sit ye down, the All-gods and 
the Sacrificer!' — he thus establishes the Sacrificer 
together with the All-gods. With two (verses) he 
deposits it : the significance of this has been ex- 
plained, — with the Vasha/-call : the significance of 
this (will be explained) farther on. 

36. He then puts pieces of firewood thereon ; for 
now that he (Agni) had arrived, the gods thereupon 
gratified him with food, both pieces of firewood 
and oblations ; and in like manner does this (Sacri- 
ficer), now that he has arrived, thereupon gratify him 
with food, both pieces of wood and oblations. 

37. He first puts on one of .ramf-wood (acacia 
suma). For at that time, when this oblation had 
been offered, he (Agni) was enkindled and blazed 
up. The gods were afraid of him, lest he might 
injure them. They saw this saml tree, and therewith 
appeased him ; and inasmuch as they appeased (5am) 
him by that saml, it is (called) Saml ; and in like 
manner this (Sacrificer) now appeases him by means 
of that Jam! (wood), — just with a view to appease- 
ment, not for food. 

38. [He puts it on, with, Vtg. S. XVII, 74], * I 
desire the manifest favour of the admirable 
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Savitr*, enjoyed by all men ; that great cow of 
his, the thousand-streamed, teeming with milk, 
which Kattva was wont to milk;' — for Ka»va 
indeed saw her, and she, the thousand-streamed, 
milked him all his wishes (objects of desire); and in 
like manner does the thousand-streamed one now 
milk to the Sacrificer all his objects of desire. 

39. He then puts on one of vikankata (flacourtia 
sapida) wood — the significance whereof has been ex- 
plained—with QJ&g. S. XVII, 75), 'To thee give 
we honour, O Agni, in the highest home;' — 
his highest home, doubtless, is the sky; — 'to thee 
give we honour, in hymns of praise, in the 
lower abode;' — the lower abode, doubtless, is the 
air; — 'the birth-place whence thou hast arisen 
do I worship,' — that is, 'this is his (Agni's) own 
birth-place: that I worship;' — 'on thee, when 
kindled, offerings are poured forth ;' — for when 
he (the fire) is kindled, they make offerings on him. 

40. He then puts on one of udumbara (ficus 
glomerata) wood; — the Udumbara means strength 
and sap: with strength and sap he thus gratifies 
him. It has forking branches 1 , — forking branches 
mean cattle: with cattle, as food, he thus gratifies 
him. If he cannot get one with bifurcate branches, 
let him take up a globule of sour curds and put it 
on (the wood): that globule of sour curds which 
supervenes is a form of cattle. With the vir&f 
(verse, Vif. S. XVII, 76; i?%-veda VII, 1, 3), 

1 Weber, Ind. Stud. XIII, 281, takes ' karaakavat ' to mean 'one 
that has a knot-hole ; ' but Deva's explanation, ' karwako dvitiya- 
jikhodbheda^,' probably means nothing else than 'showing the 
appearance of a second branch,' or ' one in which a second branch 
(side branch) has struck out/ 
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'Kindled, blaze forth, O Agni, before us, (with 
inexhaustible flame, O youngest! perpetual 
viands accrue unto thee!)' — he puts it on; — the 
Vira^ - means food: with food he thus gratifies him. 
Three pieces of wood he puts on, — threefold is 
Agni : as great as Agni is, as great as is his measure, 
with so much food he thus gratifies him. 

41. He then offers oblations, — this is just as if, 
after serving food to some one, one gives him some- 
thing to drink. With the dipping-spoon (sruva) he 
offers the first two, with the offering-ladle (sru£) the 
last (oblation); (the first) with (V4g\ S. XVII, 77), 
'O Agni, may we, with hymns and thoughts, 
speed this day this (sacrifice) of thine, even as 
a steed, as a noble, heart-stirring deed!' — that 
is, 'whatever heart - stirring hymn is thine, may 
I speed (perform) that for thee.' With a pankti 
(verse) he offers, — of five feet consists the Pankti, of 
five layers the fire-altar, five seasons are a year, 
and Agni is the year: as great as Agni is, as great 
as is his measure, with so much food he thus 
gratifies him. 

42. He then offers (the second oblation), the one 
for VLrvakarman, — Visvakarman (the all-worker) is 
this Agni: it is him he thereby gratifies, — with 
(Va^. S. XVII, 78), 'Thought I offer, with mind 
and ghee,' — that is, 'The thought of these (priests 
and Sacrificer) I offer with mind and ghee; ' — 'that 
the gods come hither,' — that is, 'that the gods 
may come hither;' — 'enjoying their offering- 
meal, the holy-minded,' — that is, the true-minded; 
— 'to Vuvakarman, the lord of all existence, 
I offer,' — that is, ' to that VLrvakarman who is the 
lord of all that here exists I offer ; ' — ' every day the 
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unimpaired oblation,' — that is, 'always the unin- 
jured oblation.' 

43. He then offers a full (-spoon) oblation, — the 
full means everything: with everything he thus 
gratifies him. 

44. [He offers, with, Va^. S. XVII, 79], 'Thine, 
O Agni, are seven logs,' — logs mean vital airs, for 
the vital airs do kindle him ; — 'seven tongues,' — 
this he says with regard to those seven persons which 
they made into one person 1 ; — 'seven JZtsb.is,' — for 
seven /frshis they indeed were; — 'seven beloved 
seats,' — this he says with regard to the metres, 
for his seven beloved seats are the metres ; — 'seven- 
fold the seven priests worship thee,' — for in 
a sevenfold way the seven priests indeed worship 
him; — 'the seven homes,' — he thereby means 
the seven layers (of the altar); — 'fill thou!' — that 
is, 'generate thou;' — 'with ghee,' — ghee means 
seed : he thus lays seed into these worlds;-— 's va- 
ha!' — the svaha (hail!) is the sacrifice; he thus 
at once makes everything here fit for sacrifice. 

45. ' Seven ' he says each time, — of seven layers 
the fire-altar consists, and of seven seasons the year, 
and Agni is the year: as great as Agni is, as great 
as is his measure, with so much he thus gratifies 
him. Three oblations he offers, — threefold is Agni : 
as great as Agni is, as great as is his measure, with 
so much food he thus gratifies him. Three logs he 
puts on, — that makes six : the significance of this 
has been explained. 

46. Standing he puts on the logs, — the logs are 
bones, and bones stand, so to speak. Sitting he 

1 See VI, 1, 1, 1 seq. 
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offers the oblations, — oblations are the flesh, and 
the flesh sits (lies), so to speak. The logs are 
inside (the fire), and the oblations outside, for the 
bones are inside, and the flesh is outside. 

47. Now, then, as to the (mystic) correspondence 
(or, amount). Six he offers before (the leading 
forward of the fire), and six afterwards; with six 
(formulas) they proceed up to the variegated stone ; 
with two he lays down the variegated stone ; with 
four they proceed as far as the fire-altar; with 
five they mount the fire-altar : that makes twenty- 
nine, and the oblation itself is the thirtieth. With 
two (verses) he deposits the fire, — that makes 
thirty-two, and of thirty-two syllables consists the 
Anush/ubh : such, then, is this Anush/ubh. 

48. And this one (Anush/ubh) they bring hither 
from those three Anush/ubhs which they make up 
on the Garhapatya 1 ; and inasmuch as they bring 
this (therefrom) hither, thereby this whole Agni 
(fire-altar) becomes completed. But now he was not 
yet fit to eat food 2 . 

49. He said to Agni 8 , ' By thee I will eat food ! ' — 
'So be it!' Hence it is only when they bring him 
hither, that this (^ityagni) becomes fit to eat food, 
to eat oblations. 

50. Moreover, they say, ' It is Pra^apati himself 
who takes this (Agni) as his dear son to his bosom ; ' 
and verily, whosoever so knows this, takes thus 
a dear son to his bosom. 



1 See VII, 1, 2, 16-19. 

* Literally, he was not equal thereto that he should eat food. 
3 That is, the JTuyagni (fire-altar) said to the Agni (fire) about to 
be led forward. 
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51. And, again, as to why they bring it here, — 
the Agni (fire-altar) which is built up here is the 
same as those seven persons which they made into 
one person ; and that excellence and life-sap of them 
which they concentrated above, that is the fire which 
they now bring here, — hence, when they now bring 
it here, they concentrate above (in the head) that 
excellence and life-sap which belonged to those 
seven persons, — that is his (Agni's) head, and this 
built-up fire-altar is the body : having thus com- 
pleted his body, he restores the head to it 

Third AdhyAya. First BrAhma^a. 
Installation and Consecration of Agni. 

1. He then offers the Vaisvanara (cake). 
That Agni has now been completely restored ; 
he now is that deity, (Agni) Vaiivanara (belonging 
to all men) : to him he offers this oblation, and by 
the oblation he makes him a deity, for for whatever 
deity an oblation is prepared that is a deity, but not 
one for whom no (oblation) is prepared. It is one 
of twelve potsherds: twelve months are a year, 
and Vaiyvanara is the year. 

2. And, again, as to why he offers the VaLrvanara 
(cake), — it is as the VaLrvanara that he is about to 
produce that Agni : on that former occasion, at 
the initiation-offering \ he pours him out in the form 
of seed ; and what the seed is like that is poured 

1 Cp. VI, 6, 1, 6. Whilst the initiation-offering of the ordinary 
Soma-sacrifice consists only of a cake on eleven potsherds to Agni 
and Vishnu, that of the Agni^ayana requires two further oblations, 
viz. a cake on twelve potsherds to Vawvanara, and a rice-pap with 
ghee to the Adityas; cf. part iii, p. 247 note. 
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into the womb, such like (is the child that) is born ; 
and inasmuch as there he pours out VaLrvanara in the 
form of seed, therefore he now is born as Vai^vanara. 
Silently 1 it is (performed) there, for there seed (is 
implied) in the sacrifice, and silently seed is infused ; 
but distinctly on the present occasion, for distinct 
(manifest) is the seed when born. 

3. Now, that Vai^vinara is all these worlds : this 
earth is the All (vi^va), and Agni is its man (nara) ; 
the air is the All, and Vayu (the wind) is its man 
(ruler) ; the sky is the All, and Aditya (the sun) is 
its man. 

4. And these worlds are the same as this head, — 
this (lower part of the head) is the earth, the plants 
(being) the hair of its beard : this is the All, and Agni 
is Speech, he is the man. That (speech) is at the top 
thereof, for Agni is on the top of this (earth). 

5. This (central part of the face) is the air, whence 
it is hairless, for hairless, as it were, is the air ; it is 
this All, and Vayu (the wind) is the breath, he is 
the man ; he is in the middle thereof, for the wind 
is in the middle of the air. 

6. The sky is the (upper part of the) head, and 
the stars are the hair; it is the All, and Aditya 
(the sun) is the eye, he is the man: it is in the 
lower part of the (upper) head, for the sun is below 
the sky. Vaiyvanara is the head thereof, and this 
built-up Agni (the altar) is the body : thus, having 
completed his body, he restores the head thereto. 

7. He then offers the (cakes) to the Ma ruts; — 

1 Or, rather, in a low voice, the name of the deity being pro- 
nounced in an undertone while the oblation is poured into the fire ; 
see VI, 6, 1, 11. No special formula is, however, used on either 
occasion. 
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the Maruts' (cakes) are the vital airs : he thus puts 
the vital airs into him (Agni). [He does so] after 
offering the Vauvanara ; for the Vaisvanara is the 
head : he thus puts vital airs into the head. 

8. That (VaLsvanara oblation) is a single one, for 
single, as it were, is the head ; the others (viz. the 
Marutas) are seven in number, of seven potsherds 
each ; and though ' seven-seven ' means ' many 
times,' here it is only seven l : he thus places seven 
vital airs in the head. 

9. That (Vauvanara oblation) is (performed in a) 
distinct (voice), for the head is distinct ; but indis- 
tinct the other (oblations), for indistinct, as it were, 
are the vital airs. Standing he offers the former, 
for the head stands, so to speak ; sitting the others, 
for the vital airs are, so to speak, seated. 

10. Now, the first two Maruta (oblations) he offers 
are these two vital airs (in the ears) : he offers them 
in the middle 8 of the Vaisvanara (oblations), for 
these two vital airs are in the middle of the head. 

1 1. And the second pair are these two (vital airs 

1 See VIII, 1, 1, 2. Also VI, 5, 3, 11, where the translation 
should be altered accordingly. 

* In baking the cakes, the Vawv&nara is placed on the centre of 
the fire, and the first two Maruta cakes are placed north and south 
of it, then the following pair of cakes behind the first, but more 
closely together, and behind these the third pair, still more closely 
together, and finally the last cake forming, as it were, the apex 
of a phalanx of Maruta cakes (or wind-deities) protecting (that of) 
Agni Vairvftnara. In offering the cakes a similar method is to be 
followed ; except that the first pair of Maruta cakes may be offered, 
not in the fire itself, but on the previously flattened out VaLrvanara 
cake lying on the fire. Whilst the Kailya-sutra (XVIII, 4, 23) 
admits this as an alternative mode (though not very clearly ex- 
pressed), our passage seems to require it as the only possible mode. 
Both the Vawv&nara and the Maruta cakes are offered whole. 

[43] P 
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in the eyes) ; he offers them closer together, for 
closer together, as it were, are these two vital airs. 

12. And the third pair are these two (vital airs 
in the nostrils). He offers them closer together, 
for closer together, as it were, are these two vital 
airs. The one to be recited in the forest * is speech : 
it is to be recited in the forest, for by speech one 
gets into much terrible (trouble). 

1 3. And, again, as to why he offers the Vairvanara 
and Marutas, — the Vaisvanara is the ruling power 
(chieftaincy), and the Marutas are the clan : he thus 
sets up both the chief and the clan. The Vairvanara 
he offers first : thus, having set up the chief, he sets 
up the clan. 

14. The former is a single (oblation): he thus 
makes the ruling power (chieftaincy) to attach to 
a single (person), and (social) distinction to attach 
to a single (person). The others are numerous : he 
thus bestows multiplicity on the clan. 

15. The former is (offered in a) distinct (voice), 
for the ruling power is something distinct, so to 
speak; and the others are indistinct, for indistinct, 
so to speak, is the clan. Standing he offers the 
former, for the ruling power (the chief) stands, so 
to speak ; and sitting (he offers) the others, for the 
clan sits, so to speak. 

16. The former he offers with the offering-ladle, 



1 'Ara«ye«nu£ya' is the technical term applied to the odd, or 
seventh, Maruta oblation. According to SSyawa it is so called 
after an anuvaka of the Sa/»hit£, to be recited only in the forest. 
Possibly, however, it is to the particular formula (Va^. S. XXXIX, 
7), also called ' vimukha ' (? to be pronounced ' with averted face '), 
and containing the names of the seven most terrible Maruts, that 
the name applies. 
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when the Vasha/ is uttered, with both an invitatory 
formula (anuvakya) and an offering-formula (y&fya) ; 
with the hand the others sitting, with the Svaha-call : 
he thus makes the clan subservient and obedient to 
the chieftain. 

1 7. As to this they say, ' How do these (Maruta 
oblations) also come to be offered for him by the 
offering-ladle, at the Vasha^-call, and with invitatory 
and offering formulas ? ' Well, the first three feet 
of those seven-footed Maruta (verses), being a 
three-footed Gayatri, are the invitatory formula, 
and the last four, being a four-footed Trish/ubh, are 
the offering-formula. The one is the bowl, and 
the other the handle (of the offering-ladle), and the 
Svaha-call is the Vasha^-call : in this way, then, 
these (Maruta oblations) also become offered for 
him by the offering-ladle, at the Vasha/-call, and 
with invitatory and offering-formulas. 

18. And the first Maruta (cake) which he offers 
on the right (south) side, is the seven (rivers) which 
flow eastwards. It is one of seven potsherds, for 
there are seven of those (rivers) which flow east- 
wards. 

19. And the first (cake) which he offers on the 
left (north) side, is the seasons ; it is one of seven 
potsherds, for there are seven seasons. 

20. And the second (cake) which he offers on the 
right side, is animals ; it is one of seven potsherds, 
for there are seven domestic animals. He offers it 
close to the preceding one (representing the rivers) : 
he thus settles animals near water. 

21. And the second (cake) which he offers on the 
left side, is the seven iftshis; it is one of seven 
potsherds, for the seven ^'shis are seven in number. 

p 2 
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He offers it close to the preceding one : he thus 
establishes the seven ./foshis in the seasons. 

22. And the third (cake) which he offers on the 
right side, is the vital airs ; it is one of seven pot- 
sherds, for there are seven vital airs in the head. 
He offers it close to the preceding one: he thus 
puts the vital airs so as to be close to (not separated 
from) the head. 

23. And the third (cake) which he offers on the 
left side, is the metres ; it is one of seven potsherds, 
for there are seven metres increasing by four 
(syllables respectively). He offers it close to the 
preceding one : he thus places the metres close to 
the •tftshis. 

24. And the Ara»ye»nu£ya is the seven (rivers) 
which flow westwards ; it is one of seven potsherds, 
for there are seven of those (rivers) which flow 
westwards. It is that downward vital air of his. 
That Ara«ye«n0^ya belongs to this Pra^apati ; for 
the forest (ara/zya) is, as it were, concealed, and 
concealed, as it were, is that downward vital air; 
whence those who drink of these (downward flowing) 
rivers become most vile, most blasphemous, most 
lascivious in their speech. Whenever he here speaks 
of them as belonging to the Maruts, he makes them 
food for him (Agni) 1 and offers it to him, and 
gratifies him thereby. 

25. That Vai^vanara (cake), doubtless, is yonder 
sun, and the Maruta (cakes) are those rays. They 
are of seven potsherds each, for the troops of the 
Maruts consist of seven each. 

1 Probably, inasmuch as the Maruts (and the Mdruta oblations) 
represent the clansmen who are considered the legitimate 'food' 
or the chief, Agni Vauvanara. 
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26. He offers (the first Miruta cake), with (V$g. 
S. XVII, 80), 'The clear-lighted, and the bright- 
lighted, and the true-lighted, and the light, 
and the clear, and the law-observing, and the 
sinless one ! ' — these are their names : having com- 
pleted that disk (of the sun, in the shape of the 
VaLrvanara), he bestows those rays on it by calling 
them by their names. 

Second BrAhmajva. 
The Shower of Wealth and other Oblations. 

i . Thereupon 1 he (the Sacrificer 2 ) offers the 
Vasor dhara. That whole Agni has now been 
completed, and he is here the Vasu (good one) : to 
that Vasu the gods offered this shower (dhara), 
whence it is called 'Vasor dhara 8 ;' and in like 
manner this (Sacrificer) offers to him this shower, 
and gratifies him thereby. 

2. And, again, as to why he offers the ' Vasor 
dhara;' — this is his (Agni's) Abhisheka 4 ; for the 

1 That is, after offering all the seven Miruta cakes, the formulas 
of the last six of which (V&g. S.XVII, 81-85 ; XXXIX, 7) are not 
given in the Brihmana. At the end the Adhvaryu mutters the 
verse XVII, 86, and thereupon he either makes the Sacrificer mutter 
(or mutters himself) verses 87-99 m praise of Agni. Katy. St. 
XVIII, 4,25; 26. 

* Thus, according to Kity. XVIII, 5, 1 (the Adhvaryu, according 
to Weber, Ind. Stud. XIII, p. 283). 

* It would rather seem to mean ' stream, or shower, of wealth ; ' 
cf. paragraph 4. 

4 That is, the consecration ceremony, in which the king is 
'sprinkled' with sacred water, or, so to speak, anointed. The 
'Vasor dhara,' or 'shower of wealth,' consisting of an uninter- 
rupted series of 401 libations to Agni (through which all the powers 
of the god are to be secured to the Sacrificer), is intended as the 
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gods, having now completed him wholly and entirely, 
showered upon him those wishes (or, objects of 
desire), this 'Vasor dhara;' and in like manner 
does this (Sacrificer), now that he has completed 
him wholly and entirely, shower upon him those 
wishes, this 'Vasor dhara.' With ghee taken in 
five ladlings, and an offering-ladle of udumbara 
wood (he offers) : the significance of this has been 
explained. 

3. [He offers it] after offering the Vaisvanara 
(cake) — for the Vaisvanara is the head, and food is 
taken in from the head (downwards) ; and, besides, 
it is from the head (downwards) that he who is 
anointed is anointed ; — and after offering the Ma- 
ruta (cakes), for the Marutas are the vital airs, and 
through (the channels of) the vital airs food is 
eaten ; and, besides, it is at (the openings of) the 
vital airs that he who is. anointed is anointed *. 

4. And, furthermore, (it is offered) upon the Ara- 
»ye*nu£ya 2 ; for the Ara»ye*nfJ^ya is speech, and 
it is through (the channel of) speech that food is 
eaten ; and, besides, it is with speech that he who 

equivalent of that ceremony for the consecration of Agni as king ; 
and, indeed, as a kind of superior consecration ceremony for the 
(royal) Sacrificer himself, more potent than the Ra^asuya and 
Va^-apeya. There is thus to be noticed here the same tendency 
as elsewhere of exalting the efficacy of the AgnWayana, and of 
making it take the place of the whole of the ordinary sacrificial 
ceremonial. 

1 When anointed, or consecrated, the king is first sprinkled from 
the front and then from behind, and finally rubbed all over, with the 
consecrated water; see V, 4, 2, 1 seq. 

8 That is, as soon as the Adhvaryu has put the Aranye » nu£ya 
cake in the fire the Sacrificer begins to pour the ghee on it with 
a large offering-ladle of udumbara wood, and the Adhvaryu begins 
to mutter the formulas. 
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is anointed is anointed. And everything here is 
wealth (vasu), for all these (cake-offerings) are (con- 
nected with special) wishes * ; and in order that this 
shower, be it of milk or of ghee, (may be) fraught 
with wealth, this oblation of ghee is thus offered for 
the beginning ; and inasmuch as this shower is 
fraught with wealth, it is called ' shower of wealth.' 

5. He (as it were) says, ' This is mine, and that is 
mine ; ' — that is, ' Herewith I gratify thee, and there- 
with ; — herewith I anoint thee, and therewith ; ' or, 
'Give me this, and that!' And as soon as that 
shower reaches the fire, that prayer is fulfilled. 

6. Now the gods, having gratified him (Agni) by 
this food, or by these objects of desire 2 , and having 
anointed him by this shower of wealth, solicited from 
him these objects of desire 3 ; and having received 
offering, and being gratified and anointed, he granted 
them these objects of desire; and in like manner 
this (Sacrificer), having gratified him by this food, 
and by these offerings of desire, and anointed him 
with this shower of wealth, now solicits from him 
these objects of desire ; and having received offering, 
and being gratified and anointed, he (Agni) grants 
him these objects of desire. In order to avoid 
discontinuance, he each time embraces two wishes, — 
even as one would connect those living away from 
one another, — thinking, ' In this way shall they 
prosper by sacrifice ! ' 

7. The gods now spake, ' Through whom shall 
we receive these objects of desire ? ' — ' By our own 

1 Or, all these (objects) for which offerings are made are objects 
of desire. 

s Or, perhaps, ' for (prompted by) these objects of desire.' 
' Or, asked him these wishes (boons). 
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self,' they said ; for the sacrifice is the self of the 
gods, and so is the sacrifice that of the Sacrificer ; 
and when he says, ' By the sacrifice they shall 
prosper ! ' he means to say, ' By my own self they 
shall prosper ! ' 

8. In twelve (things) he causes them to prosper 1 , 
the year consists of twelve months, and Agni is the 
year : as great as Agni is, as great as is his measure, 
by so much food he thus gratifies him, and by so 
much food he thus consecrates him. In fourteen lie 
causes them to prosper ; in eight he causes them to 
prosper; in ten he causes them to prosper; in 
thirteen he causes them to prosper. 

9. He then offers the Ardhendra (libations) 2 ; — 
the ardhendras are everything here 8 : he thus grati- 
fies him (Agni) with everything, and with everything 
he thus consecrates him. 

10. He then offers (the libations relating to) the 
Grahas 4 ;' — the grahas (cups of soma, offered to 

1 That is, he makes the objects of desire mentioned in the formulas 
used during the Vasor dhSri, accrue to himself, or turn out well for 
himself. The formulas usually contain the names of twelve such 
objects (in six pairs), those in XVIII, 1 being — '(may) strength 
and gain, endeavour and attempt, thought and wisdom, sound and 
praise, fame and hearing, light and heaven, prosper for (or accrue 
to) me by sacrifice ! ' In XVIII, 4, however, fourteen objects are 
enumerated, in XVIII, 15 (and 27) eight, in XVIII, 23 (and 26) 
ten, in XVI II, 28 thirteen. 

1 Literally, 'the half-Indra ones,' the technical term for the 
formulas of three sets of libations (XVIII, 16-18), in which three 
sets of twelve deities are named, each pair of whom consists of 
Indra coupled with some other deity, thus ' May Agni and Indra, 
Soma and Indra, &c, prosper for (or accrue to) me by sacrifice ! ' 

s Viz. inasmuch as Indra represents the ruling power, and every- 
thing submits to him (III, 9, 4, 15); or inasmuch as Indra and 
Agni are the whole universe (IV, 2, 2, 14). 

4 These are three sets of libations (still forming part of the con- 
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the deities), doubtless, are sacrifice : by sacrifice, by 
food, he thus gratifies him ; and by sacrifice he thus 
consecrates him. 

Third BrAhmajva. 

1. He then offers these Ya^wakratus 1 (sacri- 
ficial rites), with, 'May the Agni and the Gharma 
(prosper) for me ! ' — by these sacrificial rites he thus 
gratifies him, and by these sacrificial rites he thus 
consecrates him. 

2. He then offers (the libations relating to) the 
Uneven Stomas 2 ; — for the gods, having now ob- 
tained their desires, by means of the uneven Stomas 
went up to heaven ; and in like manner does the 
Sacrificer, now that he has obtained all his desires, 
by means of the uneven Stomas go up to heaven. 

3. Now this (set runs) up to the thirty-three- 
versed (hymn-form), for the Trayastriw^a is the last 
of the uneven Stomas : at the last the gods thus 



tinuous ' Vasor dha>5,' or ' wealth-stream '), the formulas of which 
(XVIII, 19-21) enumerate each six pairs of cups of Soma (graha) 
and of sacrificial implements. 

1 These are two sets of libations in the formulas of which 
(XVIII, 22; 23) objects connected with 'special sacrifices' are 
enumerated. Thus, of the first pair, ' Agni and Gharma/ ' Agni,' 
according to Mahidhara, represents either the Agnifoyana or the 
Agnish/oma (ordinary Soma-sacrifice) ; whilst the ' Gharma (caul- 
dron) ' stands for the Pravargya offering (part i, p. 44 note). 

* The formula of this set of libations (XVIII, 24) enumerates 
the seventeen uneven numbers (in the feminine gender) from 1 to 
33, repeating the second number of each pair, so as to be the first 
number of the next pair (thus, 1 and 3, 3 and 5, &c). These 
numbers are meant to represent the corresponding Stomas, con- 
sisting of an uneven number of verses, up to the Trayastrimra, or 
thirty-three-versed hymn-form. 
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went up to heaven ; and in like manner does the 
Sacrificer thereby at the last go up to heaven. 

4. He then offers (those relating to) the Even 
(Stomas) 1 ; — for the metres then said, ' The uneven 
stomas are worn out, by means of the even ones 
we will go up to heaven ! ' By means of the even 
stomas they went up to heaven ; and in like manner 
does the Sacrificer thus, by means of the even 
stomas, go up to heaven. 

5. This (set runs) up to the forty-eight-versed 
(hymn-form), for the Ash^aiatviriw^a is the last of 
the even stomas : at the last the metres thus went 
up to heaven ; and in like manner does the Sacri- 
ficer thereby at the last go up to heaven. 

6. He says, 'May the One and the Three 
(prosper) for me!' — 'May the Four and the 
Eight (prosper) for me!' — even as one climbing 
a tree would climb up by taking hold of an ever 
higher branch, so is this. And as to why he offers 
the Stomas, — the stomas are food : it is with food 
he thus consecrates him. 

7. He then offers (the libations relating to) the 
Age-grades 8 (of cattle), — age-grades mean cattle: 
it is by cattle, for his food, that he thus gratifies 



1 The formula of this set of libations (XVIII, 25) enumerates 
the twelve quadruples of 4 (in the feminine gender), from 4 to 48 
(again repeating each number, except the first and last), as repre- 
senting the Stomas consisting of an even number of verses, up to 
the Ash/a£atvari»wa, or forty-eight-versed hymn-form. 

* The two formulas relating to these two sets of libations (XVIII, 
26 ; 27) contain respectively five and four pairs of teams of cattle 
of different ages, beginning with ' tryavi and tryavf,' ' an eighteen- 
months bull and an eighteen-months cow;' and ending with 'a 
bullock and a milch cow.' 
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him ; and by cattle, for his food, he thus consecrates 
him. 

8. He then offers whilst mentioning names ] ; — 
for the gods, having obtained all their wishes, now 
gratified him directly ; and in like manner does the 
Sacrificer, having obtained all his wishes, now gratify 
him directly. 'To Strength, hail! to Gain, 
hail!' — these are his (Agni's) names: it is by 
mentioning his names that he thus gratifies him. 

9. There are thirteen of these names, — a year 
consists of thirteen months, and the layers and 
fillings of the fire-altar amount to thirteen : as great 
as Agni is, as great as is his measure, with so much 
he thus gratifies him. And as to why he offers 
while mentioning names, — it is thus in mentioning 
his (Agni's) names that he consecrates him. 

10. He then says, 'This is thy realm; a sup- 
porter and sustainer art thou for the friend: 
for sustenance, for rain, for the lordship of 
creatures (do I consecrate) thee;' — sustenance, 
doubtless, means food, and rain means food : by 
food he thus gratifies him. 

11. And when he says, 'This is thy realm; a 
supporter and sustainer art thou for the friend : for 
sustenance, for rain, for the lordship of creatures — 
thee ! ' this is to say, ' This is thy kingdom ; thou 
art consecrated (anointed)! thou art thy friend's 
supporter and sustainer : for our sustenance art 
thou, for rain unto us art thou, for our lordship of 

1 This set of thirteen libations (XVIII, 28) is offered to the 
months Va^a, Prasava, &c, here apparently considered as mani- 
festations of Agni (the year). Each name is followed by ' svahS 
(hail !) ; ' and the last of these dedicatory formulas is followed by 
the special benedictory formula, referred to in paragraph 10. 
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creatures art thou ! ' They thereby entreat him, 
' For all this art thou unto us : for all this have we 
consecrated thee!' And therefore people thus 
entreat a human king who has been consecrated. 

12. He then offers the Prospering 1 (libations); — 
the prospering (libations) are the vital airs : it is the 
vital airs he thus puts into him. — 'May the vital 
strength prosper by sacrifice! may the vital 
air prosper by sacrifice! . . .' He thus puts 
proper vital airs into him. 

13. Twelve prospering (libations) he offers, — a 
year consists of twelve months, and Agni is the 
year : as great as Agni is, as great as is his measure, 
by so much he thus puts proper vital airs into him. 
And as to why he offers the prospering (libations), — 
the prospering (libations) are vital airs, and the vital 
airs are the immortal element: with the immortal 
element he thus consecrates him. 

14. He then says, 'The Stoma, and the Ya,fus, 
and the Jtt'k, and the Saman, and the Brz'hat, 
and the Rathantara,' — this, doubtless, is the triple 
science, and the triple science is food : it is with 
food he thus gratifies him, and with food he thus 
consecrates him; — 'to the heavenly light we 
gods have gone, we have become immortal,' — 
for he indeed goes to the heavenly light, and be- 
comes immortal; — ' Pra.fapati's children have 
we become!' — for he indeed becomes Pra^apati's 
child, — 've^! svaha!' — the Ve^-call, doubtless, is 

1 This final set of twelve (? sixteen) libations is called thus (kalpa), 
because, in the formulas used with them (Va^. S. XVI II, 29), the 
verb ' k/«'p (to prosper, to be right and proper) ' is repeated each 
time. At the conclusion of these twelve formulas the priest mutters 
the final benediction given in full in paragraph 14. 
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esoterically the same as the Vasha/-call, and either 
with the Vasha/-call, or the Svaha-call is food offered 
to the gods : he thus gratifies him by both the 
Vasha/ and the Svaha, and also consecrates him by 
both of them. He now throws the offering-ladle 
after (the ghee into the fire) lest what there is 
anointed with ghee should remain outside of the 
fire. 

1 5. Now as to this same shower of wealth, the 
body (from which it flows) is the sky, the udder 
the cloud, the teat the lightning, and the shower (of 
ghee) is the (rain-) shower : from the sky it comes 
to the cow. 

16. Its body is the cow, its udder the (cow's) 
udder, its teat the (cow's) teat, its shower the shower 
(of milk) : from the cow (it comes) to the Sacrificer. 

17. Its body is the Sacrificer, its udder his arm, 
its teat the offering-ladle, its shower (of milk) the 
shower of (ghee) : from the Sacrificer (it goes) to 
the gods ; from the gods to the cow, from the cow 
to the Sacrificer : thus circulates this perpetual, 
never-ending food of the gods. And, verily, for 
whosoever knows this, there will thus be per- 
petual, never-ending food. Now as to the (mystic) 
correspondence. 

18. As to this they say, ' How does this wealth- 
shower of his obtain (conformity with) the year, and 
Agni ? how does it correspond to the year, to 
Agni ? ' Well, this shower of wealth consists of 
three hundred and sixty (libations), and of (other) 
six, and of thirty-five. Now, the three hundred 
and sixty which there are, — so many being the days 
in the year, — thereby it obtains the days of the 
year. And what six there are, — the seasons being 
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six in number, — thereby it obtains the nights of the 
seasons : thus it obtains both the days and nights 
of the year. And what thirty-five there are, they 
are the (intercalary) thirteenth month *, and that is 
the body, — the body (consists) of thirty (limbs), the 
feet of two, the breath of two (in-breathing and 
up-breathing), and the head is the thirty-fifth : so 
much is the year ; and thus that shower of wealth 
of his obtains (conformity with) the year, and Agni ; 
and thus it corresponds to the year, to Agni. And 
so many are the bricks with special formulas which 
are placed in the centre of a .5a#dfila fire-altar ; for 
these bricks indeed are the same as these different 
Agnis 2 ; and thus these Agnis of his come to have 
oblations offered to them separately by means of the 
shower of wealth. 

19. As to this they say, ' How does this shower 
of wealth of his attain to (conformity with) the 
Great Litany, how does it correspond to the Great 
Litany ? ' Well, the first nine formulas of this 
shower of wealth are the threefold 8 head ; and the 
forty-eight which follow are the twenty-four-fold 
wings 4 ; and the twenty-five which follow are the 
twenty-five-fold body 6 ; and the twenty-one which 
follow are the tail, as the twenty-first 6 ; and the 



1 See p. 167, note 1. 

* Viz. the different forms, or powers, of Agni, to which the 401 
libations are offered. See IX, 1, 1, 43, where the very same calcula- 
tions are applied to the .Satarudriya. 

* See p. 114, note 1. 

4 Paksha, wing, also means half-month, fortnight, of which there 
are twenty-four in the year. 
8 See p. 168, note 3. 
' Apparently in addition to the fingers and toes (? of monkeys). 
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thirty-five which follow are the Vara (hymn) ; and 
by the eighties (of verses) which follow those eighties 
(of the mahad uktham) are obtained, for by eighties 
the Great Litany is counted ; and what there is 
after the eighties, that to him (corresponds to) 
what, in the Great Litany, there is after the 
eighties l ; and thus this shower of wealth of his 
attains to (conformity with) the Great Litany, and 
corresponds to the Great Litany. 

Fourth BrAhmawa. 

1. He then offers the Vi^aprasaviya 2 (set of 
fourteen libations), — 'va^a' (strength, sustenance) 
means food (anna): it thus is an 'anna-prasavlya'for 
him, and it is food he thereby raises (pra-su) for 
him (Agni). 

2. For the gods, now that they had gratified him 
by that food, and consecrated him by those objects 
of desire, (to wit) by that stream of wealth 3 , hereby 
gratified him once more; and in like manner does 
this (Sacrificer), now that he has gratified him by 
that food, and consecrated him by those objects of 
desire, that shower of wealth, hereby gratify him 
once more. 



1 See pp. no, note 3 ; 112, n. 1 ; 113, n. 1. 

* That is, oblations capable of promoting or quickening strength 
(or food, — vi^a) ; see part iii, p. 37 (where read VS^aprasavfya). 
While the formulas of the first seven of these oblations are the same 
as those used for those of the Va^apeya (see V, 2, 2, 5-1 1), the 
formulas of the last seven of these oblations are Vi^. S. XVIII, 
30-36 (for the first of which, being the same as IX, 5, see VI, 
1, 4, 4)- 

* This seems to be in apposition to both ' that food,' and ' those 
objects of desire.' 
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.3. And, again, as to why he offers the Va^a- 
prasavlya. This, to be sure, is his (Agni's) Abhi- 
sheka. For, the gods, having gratified him by 
that food, and consecrated him by those objects of 
desire, (to wit) by that shower of wealth, then by 
this (offering) consecrated him once more; and in 
like manner does this (Sacrificer), having gratified 
him by that food, and consecrated him by those 
objects of desire, that shower of wealth, hereby 
consecrate him once more. 

4. It consists of (seeds of) all (kinds of) plants, — 
that which consists of all plants is all food : he thus 
gratifies him with all food, and with all food he 
thus consecrates him. Let him set aside one of 
these kinds of food, and not eat thereof as long 
as he lives. With an udumbara (ficus glomerata) 
cup 1 and an udumbara dipping-spoon (he offers) : 
the significance of these two has been explained. 
They are both four-cornered, — there are four quar- 
ters : he thus gratifies him with food from every 
quarter, and by means of food from every quarter 
he thus consecrates him. 

5. And, again, as to why he performs the Va^a- 
prasaviya; — he thereby gratifies those same deities 
who have been consecrated by this very rite of 
consecration by which he is now about to be con- 
secrated, and, thus gratified by offering, they grant 
him permission (to perform) this rite of consecration, 
and, permitted by them, he becomes consecrated ; 
for only he becomes king whom the (other) kings 
allow to assume the royal dignity, but not he whom 



1 Or, pan. It has a handle, and serves on this occasion in place 
of the offering-ladle as well as for anointing the Sacrificer. 
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they do not (allow to do so). Thus when he offers 
in the fire he consecrates Agni, and when he offers 
to these deities, he gratifies those gods who rule 
over this consecration ceremony. 

6. And, indeed, he offers here also the Partha 1 
(oblations) ; — for the gods now desired, ' May we be 
consecrated even on this occasion by all the rites of 
consecration ! ' They were indeed consecrated on 
this occasion by all the rites of consecration ; and in 
like manner is the Sacrificer on this occasion conse- 
crated by all the rites of consecration. 

7. Now these Partha (oblations) are the Vi^a- 
prasavlya of the Rifasuya; and by offering these 
(oblations) he is consecrated by the Ra^asuya ; and 
the first seven of the succeeding fourteen (Va^a- 
prasaviya oblations) are the Vifaprasavtya ceremony 
of the Va/apeya a : thus, by offering these he is 
consecrated by the Va^apeya. And what other 
seven there are, they belong to Agni (or, the Agni- 
£ayana) : by offering these, he is consecrated by the 
Agni-consecration. 

8. He first offers those of the Ri^asuya, then 
those of the Va^apeya; for by performing the 
Ra^asuya one becomes king (ra/a) and by the 
Va^apeya emperor (samrif), and the position of 
king is (obtained) first, and thereafter that of 



* In the same way as, at the Ra^asuya, six Partha oblations were 
offered before, and as many immediately after, the Consecration 
ceremony, or 'anointment' (see part iii, p. 81 seq.), so also on the 
present occasion, except that, between the first six Parthas and 
the consecration ceremony, the Va^aprasavtya set, referred to 
in the preceding paragraphs, is inserted. 

* For these seven oblations, see V, 2, 2, 6-1 1. Only the second 
set of seven thus is peculiar to the Agni&iyana. 

[43] Q 
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emperor ' : hence after performing the Va^apeya, 
one could not perform the Ra^asuya, — it would be 
a descent, just as if one who is emperor were to 
become king. 

9. Those (seven Va^aprasavlya oblations) of the 
fire-altar he offers last, for the Agni-consecration 
indeed is (equal to) all those rites of consecration, 
and he who is consecrated by the Agni-consecration 
rite becomes everything, king and emperor : there- 
fore he offers those of the fire-altar last of all. 

10. He then anoints him on a black antelope 
skin, — for the black antelope skin is (a symbol of) 
the sacrifice : it is thus at the sacrifice that he 
anoints him. On the hairy side (of the skin), — for 
the hairs are the metres : on the metres he thus 
anoints him. On the left (north) side (of the fire- 
altar he anoints him) : the significance of this (will 
be explained) further on. On (the skin laid down) 
with the neck-part towards the front, for that (tends) 
godwards. 

11. Some, however, anoint him on the right 
(south) side of the fire-altar, on the ground that it 
is from the right side that food is served, and that 
they thus anoint him from the food-side. But let 
him not do so, for that (southern) region belongs to 
the Fathers, and quickly he goes to that region 
whom they anoint in that way. 

12. And some, indeed, anoint him on the Aha- 
vaniya, on the ground that the Ahavaniya is the 
world of heaven, and that they thus anoint him in 
the world of heaven. But let him not do so, for 
that (Ahavantya, the fire-altar,) is his (the Sacrificer's) 

1 See V, 1, 1, 12. 
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divine body, and this (Sacrificer, or Sacrificer's real 
body) is his human one: they thus attach that 
divine body of his to this his mortal body, if they 
anoint him in this way. 

13. Let him anoint him on the left (north) side 
and nowhere else, for that north-eastern region 
belongs to both gods and men : they thus anoint 
him whilst seated and established in his own region, 
for he who is established in his own seat suffers no 
injury. 

14. One who has gained a position in the world 
should be anointed sitting, for one who has gained 
a position is seated, so to speak ; — and one who is 
striving to gain one standing, for one who wishes 
to gain a position, stands, so to speak. On a he- 
goat's skin should be anointed one desirous of 
prosperity, on a black-antelope skin one desirous 
of spiritual lustre, on both (kinds of skins) one 
desirous of both : that (skin) he spreads north of 
the tail (of the fire-altar) with its hair uppermost 
and its neck-part towards the east. 

15. Close to the enclosing- stones ' : inasmuch as 
the black-antelope skin is close to the enclosing- 
stones, so that divine body of his is consecrated 
on the black-antelope skin ; and inasmuch as he is 
consecrated whilst keeping hold of the fire-altar 
he is not cut off from that divine consecration (of 
the Fire). 

16. He anoints him after making offering on the 
fire-altar, for that (altar) is his divine body, and 

1 Sayawa takes ' asp/vsh/am paiir ritaA ' to mean ' lightly touched 
(just touched) by an enclosing-stone.' The participle would rather 
seem here to have an active meaning, like ' anvarabdha ' in the same 
paragraph. 

Q 2 
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this (Sacrificer himself) is his human one ; and the 
gods indeed were first, and thereafter the men : 
therefore, after making offering, he anoints him 
with what remains over of that same (offering- 
material) \ He then throws the dipping-spoon after 
(the oblations into the fire). 

17. Placing himself near the (Sacrificer's) right 
arm, he then anoints him 2 , with (Va^ - . S. XVIII, 
37), 'At the impulse of the divine Savitrz, 
I anoint thee, by the arms of the A^vins, by 
the hands of Pushan, by the support of Saras- 
vatt Va£, the supporter, by the universal 
sovereignty of Agni!' — for Sarasvat! is Va£ 
(speech), and hers is all this support. Impelled 
by Savitrt, he thus anoints him by all this support 
of Sarasvat! Va£, the supporter, and by the uni- 
versal sovereignty of Agni. Here he throws the 
cup (into the fire), lest what is anointed (with offering 
material) should remain outside the fire. 

18. He anoints him in the middle of the Partha 
oblations, for the Partha oblations are the year : he 
thus places him in the middle of the year. Six 
he offers before, and six after (the consecration 
ceremony), for there are six seasons : by the 
seasons he thus encloses (guards) him who is 
consecrated on both sides. Brzhaspati is the last 
of the first (six 3 ), and Indra the first of the 

1 That is, with the remainder of the mess of different kinds of 
seed mixed with milk and water. 

* That is, by sprinkling him with the liquid, or pouring it on 
him. 

9 The formulas of the twelve Partha oblations are the same as 
those used on the occasion of the Ra^suya (V, 3, 5, 8. 9), the 
sixth of which is ' To Br/haspati hail ! ' and the seventh ' To Indra 
hail!' 
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last (six), — Br/haspati is the priesthood (or priestly 
office), and Indra is the nobility (or political power): 
by the priesthood and the nobility he thus encloses 
him who is consecrated on both sides. 



Fourth Adhyaya. First Brahmana. 

1. He then offers the Rash/rabhr/t (realm- 
sustaining) oblations; — the realm-sustainers, doubt- 
less, are the kings, for it is they that sustain realms. 
These deities, indeed, have been consecrated by 
this same consecration ceremony by which he (the 
Sacrificer) is now to be consecrated: it is them he 
thereby gratifies, and thus gratified by offering, they 
grant him permission (to perform) this consecration 
ceremony, and, permitted by them, he is conse- 
crated ; for only he becomes king whom the (other) 
kings allow (to assume) the royal dignity, but not 
he whom they do not (allow to assume it). And 
inasmuch as the kings sustain realms, and these 
gods are kings, therefore Realm-sustaining (obla- 
tions are performed). 

2. And, again, as to why he offers the Realm- 
sustaining (oblations). From Prafapati, when dis- 
membered, couples went forth, in the form of 
Gandharvas and Apsaras ; and he, having turned 
into a chariot, enclosed them, and having enclosed 
them, he took them to himself and made them his 
own ; and in like manner does this (Sacrificer), 
thereby enclosing them, take them to himself and 
make them his own. 

3. Now that Pra^apati who was dismembered, is 
this very Agni who is here being built up; and 
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those couples which went forth from him, are these 
same deities to whom he now makes offering. 

4. He makes offering t6 the Gandharvas and 
Apsaras, for in the form of Gandharvas and Apsaras 
they went forth (from Pra^apati). But the Gan- 
dharvas and Apsaras also busy themselves with 
sweet scent (gandha) and beauteous form (rupa 1 ), 
whence if any one goes to his mate he cultivates 
sweet scent and a beautiful appearance. 

5. He offers pairs (of oblations), for birth origi- 
nates from a pair; and he alone is (ruler of) 
a kingdom who propagates offspring, but not he 
who does not propagate offspring. And inasmuch 
as couples sustain the realm, and these deities 
consist of couples, these (oblations are called) 
Realm-sustainers. With ghee taken in twelve 
ladlings (he offers), and there are twelve of these 
oblations : the significance of this has been ex- 
plained. 

6. To the male (deity) he makes offering first, 
then to the females : he thereby endows the male 
pre-eminently with power 2 . To a single male he 
makes offering, and to many females, whence even 
a single, man has many wives. To the male (deity) 
he makes offering both with the VashaZ-call and the. 
Svaha-call, to the female (deities) only with the 
Svaha : he thereby endows the male pre-eminently 
with power. 

7. [He offers, with, Vaf. S. XVIII, 38-43} ' The 

1 This is apparently intended as an etymological explanation of 
the two names ; Apsaras being taken as derived from ' apsas,' in 
the sense of 'beauty.' Cf. Weber, Ind. Stud. XIII, p. 135, note 3. 

* Or, perhaps, ' he places the male above (the female) in respect 
of power;' see p. 133, note 1. 
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law-upholding, law-abiding,' — that is, the truth- 
upholding, truth-abiding, — 'Agni is the Gan- 
dharva: his Apsaras are the plants,' — for as 
a Gandharva, Agni, indeed, went forth with the 
plants as the Asparas, his mates, — 'Delights 
(mud) by name,' — the plants are indeed delights, 
for everything here delights in plants; — 'may he 
protect this our priesthood and nobility: to 
him Hail! Va/! To them (fern.) Hail!' The 
meaning of this has been explained \ 

8. 'The Close-knit,' — yonder sun is indeed 
close-knit, for he knits together the days and 
nights; — 'all-wealthy,' — for that (sun) indeed is 
every kind of wealth ; — 'Surya is the Gandharva: 
his Apsaras are the sun-motes;' — for as a Gan- 
dharva, the sun, indeed, went forth with the sun- 
motes as the Apsaras, his mates, — ' Mobile (ayu) 
by name,' — for moving together 2 , as it were, the 
sun-motes float; — 'may he protect this our 
priesthood and nobility,' — the meaning of this 
has been explained. 

9. 'The most blessed,' — that is, the most 
worthy of worship, — 'sun-rayed,' — for like the 
sun's are the moon's rays; — 'A'andramas (the 

1 In accordance with the preceding paragraph, that part of the 
formula which relates to the male deity, viz. ' The law-upholding, 
law-abiding Agni is the Gandharva — may he protect this our priest- 
hood and nobility: to him Svah&! Va/!' is to be uttered first, and 
the first oblation to be offered at the call ' Va/,' i.e. Vasha/, ' may 
he (Agni) carry it (to the gods) I ' Then that part relating to the 
female deities is uttered, after which the second oblation is offered. 
In the same way the other five formulas are to be treated. See 
Mahidhara's remarks on the present formula. 

J A-yuvanaA, literally ' holding to each other,' a wrong etymology 
of 'ayu,' 'lively.' 
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moon) is the Gandharva: his Apsaras are the 
stars ; ' — for as a Gandharva the moon, indeed, went 
forth with the stars as the Apsaras, his mates ; — 
'Luminous (bhekuri) by name;' — light-giving 
(bhakur/ 1 ) these, indeed, are called, for the stars 
give light; — 'may he protect this our priest- 
hood and nobility!' the meaning of this has been 
explained. 

10. 'The Agile,' — that is, the swift, — 'all -ex- 
pansive,' — for the wind (air), indeed, makes up all 
this expanse; — 'Vita (the wind) is the Gandharva: 
his Apsaras are the waters,' — for as a Gan- 
dharva the wind, indeed, went forth with the waters 
as the Apsaras, his mates; — 'Viands (ur^) by 
name,' — the waters, indeed, are called ' brgaA' for 
food is produced from the waters; — 'may he 
protect this our priesthood and nobility !' the 
meaning of this has been explained. 

ii. 'The beneficent, well-winged,' — beneficent 
(bhu^yu 2 ) indeed is the sacrifice, for the sacrifice 
benefits all beings, — ' Ya^na. (the sacrifice) is the 
Gandharva: his Apsaras are the offering- 
gifts,' — for as a Gandharva the sacrifice, indeed, 
went forth, with the offering-gifts as the Apsaras, 

' This etymological explanation of ' bhekuri ' is doubtful. 

* The real meaning of bhu^yu in this passage is very doubtful ; 
while it usually means ' flexible,' the St. Petersburg Dictionary here 
tentatively assigns to it the meaning ' adder.' Whether the author 
of the Brahmana really connects it with 'bhu^ (bhunakti),' 'to 
enjoy, benefit' (instead of with 'bhu^,' 'to bend '), or whether the 
explanation is merely meant as an etymological play of words, is 
not clear. Mahldhara indeed derives it from the former root, in 
the sense of 'to protect.' The order of the words 'yagflo vai 
bhug-yuA ' would properly require to be rendered by — The ' bhu^yu ' 
doubtless is the sacrifice. 
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his mates; — 'Praises (stava) by name,'— the 
offering-gifts are indeed praises, for the sacrifice is 
praised for offering-gifts ; and whosoever gives an 
offering-gift (to priests) is praised; — 'may he pro- 
tect this our priesthood and nobility!' the 
meaning of this has been explained. 

12. 'The lord of creatures, the all-worker,' — 
Pra^apati (lord of creatures) is indeed the all-worker, 
for he has wrought all this (universe); — 'Manas 
(the mind) is the Gandharva : his Apsaras are 
the hymn-verses and hymn-tunes/ — as a Gan- 
dharva, the Mind indeed went forth, with the hymn- 
verses and hymn-tunes as the Apsaras, his mates ; — 
'Wishes (esh/i) by name,' — the hymn-verses and 
hymn-tunes are indeed wishes, for by verses and 
tunes people pray, ' May this accrue unto us ! may 
it fare thus with us ! ' — 'may he protect this our 
priest and nobility!' the meaning of this has 
been explained. 

13. He then makes an offering on the Head of 
the Chariot; — this, indeed, is that very rite of 
consecration, — and by that he is now consecrated, — 
which this (Sacrificer) is permitted to perform by 
those deities with whose permission he is con- 
secrated ' ; for he alone becomes king whom the 
(other) kings allow (to assume) the royal dignity, 
and not he whom (they do) not (allow to assume it). 
With ghee taken in five ladlings (he offers), and 
this is offered as five oblations : the significance of 
this has been explained. 

14. On the head (or front part of the chariot the 

1 The construction of the text (occurring again at IX, 4, 4, 8) is 
rather irregular. 



Digitized byCjOOQlC 



234 SATAPATHA-BRAHMAJVA. 

offering is made), for it is from the head (downwards) 
that he who is anointed is anointed, — whilst it is 
held above (the Ahavaniya), for above (others) is he 
who is thus anointed ; — with the same formula 
(repeated each time), for one and the same (person) 
is he who is thus anointed ; — whilst taking round 
(the chariot-head) in every direction ' : on every 
side he thus is anointed. 

15. And, again, as to why he makes offering on 
the head of the chariot ; — it is because this chariot 
is yonder sun ; for it was by assuming that form 
that Pra^apati enclosed those couples, and took 
them to himself, and made them his own ; and in 
like manner does this (Sacrificer) thereby enclose 
them, and take them to himself, and make them his 
own. Whilst it (the chariot-head) is held above 
(the fire, he offers), for above (others) was he who, 
enclosing those couples, took them to himself, and 
made them his own ; — and with the same formula, 
for one and the same is he who, by enclosing those 
couples, took them to himself, and made them his own. 

16. [He offers each time, with, Va£\ S. XVIII, 
44], ' O Lord of the world, Lord of creatures ! ' 
— for this (Agni), indeed, is the lord of the world, 
and the lord of creatures; — 'thou whose dwellings 
are on high, or here below,' — both on high and 

1 The body (or ' nest,' seat-part) of the chariot is shifted sunwise 
round the fire on the great altar, so that the fore-part keeps over 
the fire where the Adhvaryu's assistant holds it, and in each of the 
four directions, as well as in the centre of the fire, the Adhvaryu 
offers a libation of ghee, whilst facing the chariot-head. According 
to a comment on the respective rules (KSty. XVIII, 5, 17-20) 
alluded to by Prof. Weber (Ind. Stud. XIII, p. 286), the fore-part 
of the chariot would, however, seem to be taken off the seat-part ; 
the latter being carried round the fire as the oblations are made. 



Digitized byCjOOQlC 



ix kXnda, 4 adhyAya, 2 brAhmaa-a, 5. 235 

here below, indeed, are his dwellings; — 'to this 
priesthood and this nobility of ours,' — for this 
Agni is both the priesthood and the nobility, — 
'grant thou mighty protection, hail ! ' — that is, 
' grant thou powerful protection ! ' 

Second BrAhmajva. 

1. He then offers (three) oblations of air ; — this 
fire-altar is these (three) worlds, and the oblations of 
air are wind : he thus places the wind into these 
worlds, and hence there is wind here in these worlds. 

2. He takes (the air) from outside the Vedi ; for 
that wind which is in these worlds is already con- 
tained in this (fire-altar), and he now puts into it 
that wind which is beyond these worlds. 

3. From outside the Vedi (he takes it), — for the 
Vedi is this (earth), and the wind which is on this 
(earth) is already contained in this (fire-altar): he now 
puts into it the wind which is beyond this (earth). 

4. By his two hollow hands (he takes it), for only 
in this way is the catching of that (wind brought 
about). With the Svaha-call (he offers), for he 
offers just under the shafts (of the chariot), — this 
chariot is yonder sun : he thus places the wind on 
this side of the sun, and hence that one blows on 
this side thereof. 

5. [He offers, with, Wig. S. XVIII, 45], 'Thou 
art the cloudy ocean,' — the cloudy ocean, doubt- 
less, is yonder world (of the sky), — 'the giver of 
moisture,' — for that (wind) indeed gives moisture : 
he thus bestows on this (fire-altar) the wind which is 
in yonder world; — 'blow thou kindly and pro- 
pitiously upon me, hail!' — that is, 'blow favour- 
ably and gently upon me ! ' 
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6. 'Thou art the stormy (region), the troop 
of the Ma ruts,' — the stormy (region), the troop of 
the Maruts, doubtless, is the air-world: he thus 
bestows on this (fire-altar) the wind which is in the 
air-world; — 'blow thou kindly and propitiously 
upon me, hail!' — that is, 'blow favourably and 
gently upon me ! ' 

7. 'Thou art the one affording protection 
and worship,' — the one that affords protection and 
worship, doubtless, is this (terrestrial) world : he 
thus bestows upon this (fire-altar) the wind which is 
in this world; — 'blow thou kindly and propi- 
tiously upon me, hail!' — that is, 'blow favourably 
and gently upon me ! ' 

8. With three (formulas) he offers, — three are 
these worlds, and threefold is Agni: as great as Agni 
is, as great as is his measure, with so much he thus 
puts air into these worlds. 

9. And as to why he offers the oblations of air : 
he thereby yokes that chariot of his ; for it was 
thereby that the gods yoked that chariot for (the 
obtainment of) all their wishes, thinking, ' By it, 
when yoked, we shall obtain them ; ' and by that 
yoked (chariot) they indeed obtained their wishes ; 
and in like manner does the Sacrificer thereby yoke 
that chariot of his for (the obtainment of) all his 
wishes, thinking, ' By it, when yoked, I shall obtain 
them;' and by that yoked (chariot) he indeed 
obtains all his wishes. 

10. He yokes it with the oblations of air 1 , — the 
oblations of air are the vital airs : it is thus with the 



1 That is, these oblations are, as it were, to represent the team 
of the chariot. 
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vital airs he yokes it K With three (oblations) he 
yokes it, — there are three vital airs, the out- 
breathing, up-breathing, and through-breathing : it 
is with these he thus yokes it. Just below the 
shaft (he offers), for just below the shaft the horse is 
yoked ; — with his hands, for by the hands the horse 
is yoked ; — in moving round 2 , for in moving round 
the horse is yoked. 

1 1. The right yoke-horse he puts to first, then the 
left yoke-horse, then the right side-horse : for thus 
it is (done) among the gods, otherwise in human 
(practice). Let him not yoke that (chariot 3 ) again, 
lest he should yoke again the yoked one ; but let 
him give away the vehicle, thinking, ' I shall reap 
the benefit of the yoking of it V They carry it as 
far as the Adhvaryu's dwelling, holding it right 
upwards, for above is that (Agni). He presents it 
to the Adhvaryu, for it is he that performs therewith. 
Let him, however, (not) assign it to him (till) the 
time of the offering-gifts. 

12. He then offers the 'Lightsome 8 ' oblations. 

1 Or, he supplies him ( Agni). 

* According to Kity. .St. XVIII, 6, 1, 2, the Adhvaryu first takes 
a double handful of air from beyond the east side of the Vedi, and 
offers it below the right (south) shaft ; then from beyond the north 
side to be offered up below the left shaft, and lastly from beyond 
the south side to be offered below the shaft where the right side- 
horse would be yoked. In each case the girth (or yoke-tie) is to be 
carried round in the same way as if a real horse were yoked. 

* SSyawa takes it to mean ' that horse ' ; and according to Katy. 
.Sr. XVIII, 6, 3-5, the carriage is to be carried to the Adhvaryu's 
house, and, at the lime when the dakshiwas are presented to the 
priests, it is to be given to that priest along with three horses. The 
Brahma»a, however, does not seem to mention the horses. 

* Literally, of the yoked one. 

* These oblations are here called ' runmati,' because the three 
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For now the whole Agni was completed ; he now 
wished for brilliance (ru^), and the gods, by means 
of these lightsome (oblations), endowed him with 
brilliance ; and in like manner does this (Sacrificer) 
now endow him therewith. 

1 3. And, again, as to why he offers the lightsome 
oblations. When Pra^apati was dismembered, his 
brilliance departed from him. When the gods re- 
stored him, they, by means of these lightsome obla- 
tions, endowed him with brilliance ; and in like 
manner does this (Sacrificer) endow him therewith. 

14. [He offers, with, Vaf. S. XVIII, 46-48], ' O 
Agni, what lights of thine in the sun 1 . . . ,' 
'O ye gods, what lights of yours are in the 
sun. . .*' — 'Bestow thou light upon our priests, 
(work thou light in our kings, light in our 
people and ^udras, bestow light upon me by 
thy light) ! ' He thus says ' light ' each time, — light 
is immortality : it is immortality he thus bestows 
upon him. 

15. He then offers one relating to Varu«a. 
That whole Agni has now been completed, and he 
now is the deity Varu«a : it is to him that he offers 
this oblation, and by the oblation he makes him 
(Agni) a deity, for that one alone is a deity to whom 
offering is made, but not that one to whom (offering 
is) not (made). With a verse addressed to Varu«a 
(he offers) : he thus gratifies him by his own self, by 
his own deity. 

16. And, again, as to why he offers one relating 

verses used with them contain the word ' rui,' being prayers for the 
bestowal of light. 

1 These two verses had already been used in laying down the 
Dviya^us bricks; see VII, 4, 2, 21. 
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to Varu»a. When Pra^apati was dismembered, his 
strength departed from him. When the gods re- 
stored him they, by this (oblation), bestowed strength 
upon him ; and in like manner does this (Sacrificer) 
bestow it upon him. With a verse addressed to 
Varu«a (he offers), — Varuwa is the ruling power, and 
ruling power means strength : it is thus by strength 
that he bestows strength upon him. 

17. [He offers, with, \*g. S. XVIII, 49]. 'For 
this I appeal to thee, worshipping thee with 
prayer,' — that is, ' For that I beseech thee, wor- 
shipping thee with prayer;' — 'for this the Sacri- 
ficer imploreth theewith offerings,' — that is/for 
this, this Sacrificer implores thee with offerings ; ' — 
'without wrath listen thou here, O Varu«a!' 
— that is, ' without anger listen thou here to us, O 
Varu»a!' — 'take not our life from us, O far- 
ruler!' — he thereby gives utterance to a surrender 
of his own self. 

18. He then offers the Arkasvamedha-santati 1 
oblations. The light (arka), doubtless, is this fire 
(Agni), and the A^vamedha (horse-sacrifice) is yon- 
der sun, — when created, these two were separate: 
by means of these oblations the gods drew them 
together and connected them ; and in like manner 
does this (Sacrificer), by means of these oblations, 
now draw them together and connect them. 

19. [He offers, with, Vfy. S. XVIII, 50], 
'Heaven-like heat, hail!' — the heat, doubtless, 
is yonder sun ; he thus establishes yonder sun in 
Agni. 

20. 'Heaven-like flame, hail!' — the flame is 

1 That is, the joining together of the fire and the horse-sacrifice. 
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this Agni : he thus establishes this Agni in yonder 
sun. 

21. 'The Heaven-like shining one, hail ! ' — 
the shining one, doubtless, is yonder sun : he places 
him again up there. 

22. 'Heaven-like light, hail!' — the light is 
this Agni : he places him again here (on the fire- 
altar). 

23. 'The heaven-like Surya, hail!' — Surya, 
doubtless, is yonder sun : he thus places yonder sun 
highest of all this (universe), whence he is the 
highest of all this (universe). 

24. These are five oblations he offers, — the fire- 
altar consists of five layers, a year of five seasons, and 
Agni is the year : as great as Agni is, as great as is 
his measure, with so much he thus draws together 
and connects those two. 

25. And as to why he says, ' Heaven-like heat, 
hail ! heaven-like flame, hail ! ' — these indeed are names 
of this fire : he thereby gratifies these, and by the 
offering he makes them a deity ; for only that one is 
a deity to whom an oblation is offered, but not that 
to whom it is not offered. Moreover, by naming 
them, he thus places them on this fire-altar. 

26. These are five oblations he offers, — the fire- 
altar consists of five layers, and the year of five 
seasons, and Agni is the year : as great as Agni is, 
as great as is his measure, by so much food he thus 
gratifies him. 

27. Now as to the insertion ' of (any other) obla- 
tions. If he should know any oblation supplied with 
a brahmawa (dogmatic explanation) let him offer it at 

1 Or, location, proper place; cf. p. 138, note 1. 
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this time ; for it is for (the obtainment of his) wishes 
that he yokes this chariot, and whatsoever oblation 
he offers on this occasion he offers as one that is 
(to be) fulfilled. 

28. As to this they say, ' Let him not offer (any 
additional oblations), lest he should do what is 
excessive.' Let him, nevertheless, offer them ; for 
it is for (special) wishes that these oblations are 
offered, and in wishes there is nothing excessive. 

Third Brahmajva. 

Preparatory Rites of the Soma-sacrifice. 

i. Having now returned (to the hall), he, at the 
proper time, throws up the Dhishwyas 1 (fire- 
hearths) — these hearths are fires : he thus builds 
up fire-altars. They are the clansmen, and the 
built-up fire-altar is the chieftaincy: he thus sets 
up both the chieftaincy and the clan. The former 
(altar) he builds up first, then these (hearths) : thus 
he sets up the clan after setting up the chieftaincy. 

2. That (fire-altar) is a single one : he thus makes 
the chieftaincy to attach to a single (person), and 
(social) distinction to attach to a single (person). 
The others are numerous : he thus bestows multi- 
plicity on the clan. 

1 A Soma-sacrifice being about to be performed on the newly 
erected fire-altar, now properly consecrated, all the necessary 
preparatory business and ceremonial enjoined for such a sacri- 
fice have now to be gone through in the way detailed in part ii 
of this translation. The author here only alludes to those points 
in the Soma-ritual in regard to which the present performance 
offers any special feature either additional to, or modificatory of, 
the ordinary ceremonial. The construction of the Dhishwyas, or 
fire-hearths of the different priests (for which see part ii, p. 148, 
note 4), is one of these points. 

[43] R 
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3. That (fire-altar) consists of five layers, the 
others of a single layer : he thus endows the chieftain 
(or, ruler) pre-eminently with power, and makes the 
chieftain more powerful than the clan (or people). 
Upwards he builds that one : he thus builds the 
ruling power upward by (social) layers ; sideways 
the others : he thus makes the clan obedient to the 
chieftain from below. 

4. That one he builds up both with the Ya^ush- 
mati (bricks laid down with a special formula), and 
with the Lokamprzwa (or space-filling ones, laid 
down with a common formula) ; the others with the 
space-filling one alone : he thus endows the chieftain 
pre-eminently with power, and makes the chieftain 
more powerful than the clan, and the clan less 
powerful than the chieftain. 

5. And when he builds up these (hearths) only 
with the space-filling one, the Lokampr?»«L being the 
nobility' — he thereby places the chieftain, as the 
eater, among the clan. He builds up (dhish»ya- 
hearths) both of the Soma-sacrifice *, and of the fire- 
altar; first those of the Soma-sacrifice, and then 
those of the fire-altar : the significance of this has 
been explained. Whatever Soma-hearth he (merely) 
throws up (at the Soma-sacrifice), that he (now) 
builds up. The Agnldhriya he builds first, for that 



1 See p. 132, note 2. 

* There are eight dhishwya-hearths at the Soma-sacrifice, two 
of which, the Agntdhrtya and Mlr^alfya, were raised north and south 
of the cart-shed (havirdhdna), whilst the others (viz. those of the 
Hotr/", &c.) were raised inside the Sadas along its eastern side. 
They were merely mounds of earth covered with sand, whilst the 
additional hearths (of the fire-altar) now to be erected are partly 
built of bricks. 
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one he throws up first (at the Soma-sacrifice) ; (he 
does so) whilst sitting to the right (south) of it : 
the significance of this has been explained \ 

6. On this (Agnldhrlya) he puts eight bricks, — 
the Gayatrl consists of eight syllables, and Agni is 
of Gayatra nature : as great as Agni is, as great as 
is his measure, so great he thus builds him up. 
The variegated stone 2 is the ninth of them : there 
are nine vital airs — seven in the head and two 
downward ones — it is these he thus puts into it. The 
fire which is placed on the erected (hearth) is the 
tenth ; — there are ten vital airs 3 , and the Agnldhra 
is the middle (between the Garhapatya and Ahava- 
nlya fires) : he thus puts the vital airs in the middle 
of it ; for the vital airs, being in the middle of the 
body, move along it in this direction, and in that 
direction. 

7. Twenty-one he places on the Hotrlya (hearth), 
and there are twenty-one enclosing-stones * : the 
significance of this has been explained. 

8. Six (he places) on the Matyallya, — these are 
the six seasons, the Fathers; for the seasons, the 



1 See VII, x, 1, 21 seq., where the way in which the bricks of 
the Garhapatya hearth are kid down is described in detail. 

* When Agni was led forwards from the Garhapatya to be installed 
on his newly built altar, as the Ahavaniya or offering fire, a varie- 
gated stone, meant to represent the sun, was deposited near the 
place (on the northern edge of the Vedi) where the Agnldhra shed 
and hearth would afterwards have to be erected; see IX, 2, 3, 
14-19. 

' That is, including the central one, the outlet of which is the 
navel ; cf. VIII, r, 3, ro. 

* The numbers of bricks and enclosing-stones are the same as 
for the Garhapatya hearth, for which (with their symbolic meaning) 
see VII, 1, 1, 32-35. 

R 2 
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Fathers \ indeed, heaped up (a rampart) round that 
(fire) from the south. This one lies to the south of 
those (other hearths) 2 , — this (Agnidhrlya) he lays 
down in this way (direction), and these (other hearths) 
in th is way, and that one (the Fire-altar) in this way: 
he thereby makes the peasantry look towards the 
chieftain. 

9. He then encloses these (hearths) by enclosing- 
stones ; — the enclosing-stones are the waters : it is 
thus by water that he surrounds them 3 . He merely 
lays them down all round, for those of the waters 
which flow in a hollow (channel) are the chieftain, 
and these stray waters are the clansmen ; thus, when 
he encloses that (great fire-altar) by a dug-in (row of 
stones), he thereby adds power to power, and sur- 
rounds (protects) power by power ; and when he 
merely lays down those (enclosing-stones of the 
hearths) all round, he thereby adds clansman (or clan) 
to clansman, and surrounds (protects) clansman by 
clansman 4 . As many bricks with special formulas as 

1 Sayawa refers to a passage in the Taittirtyaka, according to 
which a dying man is changed to whatever season he dies in, 
whence the six seasons are the representatives of all the deceased 
ancestors. Since the Fathers reside in the southern region it is 
from that quarter that, by laying down the bricks, they are supposed 
to raise a rampart for the Maiyaliya fire. 

* Viz. on the southern edge of the Vedi, exactly south of the 
Agnidhriva, whilst the other dhishnyas run in a line from north to 
south to the left of the space between the Agnfdhrtya and Mar^aliya. 
The other hearths, together with the great fire-altar occupying the 
eastern part of the Vedi, would thus, as it were, face the Mar^aliya 
in a semicircle. See the plan of the Sacrificial ground, part ii, 

P- 475- 

' That is, as the earth is surrounded by the ocean (VII, 1, 1, 13), 
or a stronghold by a moat. 

* Viz. inasmuch as the fire-altar and the Ahavaniya fire on it, as 
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there are (in each hearth) so many enclosing-stones 
there are (in each) ; for with that (fire-altar) there 
are as many enclosing-stones as there are such 
bricks in it 1 : he thus makes the clan obedient 
and subservient to the chief. 

10. He then scatters a layer of earth on (each of) 
these (hearths) : the significance of this has been 
explained 2 . Silently 3 (he scatters it), for indistinct 
is the clan (or people). Then, after the cake-offer- 
ing of the Agnlshomtya (animal sacrifice) 4 , he 
prepares the propitiatory oblations to the 
Regions; — that fire-altar is the regions: it is to 
them he offers these oblations, and thus by offering 
makes them a deity, for only that one is a deity to 
whom an oblation is offered, but not that to whom 
it is not offered. There are five (such oblations), 
for there are five regions. 

11. As to this they say, — Let him prepare this 

well as the dug-in circle of enclosing-stones, are identified with the 
ruling power ; whilst the dhishwyas as well as the circles of stones 
lying loosely around them represent the clan. 

1 This is not clear to me : whilst there are 395 such bricks with 
special formulas in the five layers of the great altar, it is enclosed 
by only 261 parisrits; see p. 158, note 1. Besides there are no 
' ya^ushmatt ' bricks in these hearths, but only ' lokampn«5s ' ; 
one would therefore expect ' ish/ak&s ' (bricks) for ' ya^ushmatyas ' 
the first time (cf. comm. on KSty. St. XVIII, 7, 13). The Hotr/'s 
hearth contains twenty-one bricks, the Brahma»a£Ma»»sin's eleven, 
the Maigiliya six, and the others eight bricks ; and in each case 
the common formula, ' Lokam pr/«a, &c.' (see VIII, 7, 2, 6), is 
pronounced once after every ten bricks, and after any odd bricks 
remaining over at the end. Cf. Katy. St. XVIII, 6, 8 seq. 

' See VIII, 7, 3, 1 seq. 

* He does not use any such formula as that used in covering 
each layer of the great altar with earth ; see VIII, 7, 3, 7. 

4 See part ii, p. 199, note 2 (where the reference at the end should 
be to IV, 2, 5, 22). 
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offering (ishri) so as to consist of material for ten 
oblations ; — this (offering) is (performed) with all the 
stomas and all the prtshtAa. (samans) l ; and there are 
(used in it) all the metres, all the regions, all the 
seasons — and this Agni (the fire-altar) is all this: 
he thus, by the (amount of) offering material (taken 
out for the ish/i), makes (Agni) the deity 2 ; for only 
that one is the deity for whom the oblation is 
prepared, not one for whom it is not prepared. 
There are (in that case) ten (oblations), — the Virif 
(metre) consists of ten syllables, and Agni is vira^" 
(far-shining, or far-ruling) ; there are ten regions, 
and Agni (the fire-altar) is the regions ; ten vital 
airs, and Agni is the vital airs : as great as Agni is, 
as great as is his measure, with so much food he 
thus gratifies him. 

12. But, indeed, he may also take out these 
oblations for the Divine Quickeners a ; for these are 
the deities which become consecrated by this conse- 
cration ceremony by which he is now to be conse- 
crated : it is them he thus gratifies, and gratified by 
offering they permit him (to perform) this consecra- 
tion ceremony, and with their permission he is 



1 See part iii, introduction, p. xx seq. 

* As Sayana points out, the Taittirtyas make Agni the deity of 
this ish/i, the invitatory formulas (puro«nuvakya) of the different 
havis (oblations) naming him each time with different epithets 
relating to different metres, stomas, prr'shMas, and seasons. Cf. 
Taitt. S. I, 8, 4 : Taitt. Br. I, 8, 19. 

' For these eight deities (Savitr*' Satyaprasava, Agni G/-<hapati, 
&c), to whom offering is made at the Abhishe&iniya or Consecra- 
tion ceremony of the Ri^asuya, between the chief oblation of the 
animal cake-offering (Parupureu/lra) and its Svish/akrit, whilst the 
whole of the P&rupunWira is again performed in the middle of 
the animal sacrifice, see part iii, p. 69 seq. 



Digitized byCjOOQlC 



IX KANDA, 4 ADHYAYA, 3 BRAHMAJVA, 1 5. 247 

consecrated ; for only he becomes king whom the 
(other) kings allow (to assume) the royal dignity, but 
not he whom they do not (allow to assume it). And 
inasmuch as these deities are consecrated (quick- 
ened) by this consecration ceremony and quicken 
him for this consecration, they are (called) the 
Divine Quickeners. 

13. These (deities) come to have two names, as 
he who is consecrated by the -rite of consecration 
comes to have two names; for the very rite of 
consecration for which he is quickened, and by which 
he is consecrated (quickened), is his second name \ 

14. There are eight (such deities), — the Gayatri 
consists of eight syllables, and Agni is of Gayatra 
nature : as great as Agni is, as great as is his 
measure, by so much food he thus gratifies him. 

15. As to this they say, — He ought not to offer 
(any of) these oblations, lest he should do what is ex- 
cessive. Let him nevertheless offer them ; for these 
oblations are offered for (the obtainment of special) 
wishes, and in wishes there is nothing excessive. 
And whatsoever oblation he offers after the Pasu- 
purodara (the cake-offering connected with the animal 
sacrifice), that is placed inside the animal victim 
itself as its sacrificial sap 2 . He offers both kinds 
(of oblations), those of the Soma-sacrifice and those 
of the fire-altar (or Agni^ayana), first those of the 

1 That is to say, for example, he who has performed the V^ga- 
peya is called Va^apeya-ya^in, Say. 

4 These oblations, as well as those of the Parapunx/axa, inserted 
as they are in the middle of the animal offering, — just after the 
offering of the omentum of the victim, — are supposed to supply to 
the victim its sacrificial sap or essence which was taken out of it in 
the shape of the omentum. See III, 8, 3, 2. 
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Soma-sacrifice, and afterwards those of the fire-altar : 
the purport of this has been explained. In a loud 
voice 1 the Pampurod&fa offering (is performed), in 
a low voice these (additional oblations), for they are 
an ish/i 2 . With the Pasupuroa&ya he (the Adhvaryu) 
says, ' Recite ! — Urge ! ' and with these (oblations), 
' Recite ! — Worship 8 ' for they are an ish/i. There 
is the same Svish/akr*t and the same id&* (for these 
oblations). The (Devasu) deities have received 
offering, and the Svish/akrzt (of the PasupunWlra) 
has not yet been attended to *, — 

1 That is, in the formulas the name of the deity to whom the 
oblation is offered is pronounced in a loud voice. 

* That is, a * kimyesh/i,' or offering for the obtainment of some 
special object, which has to be performed in a low voice ; see I, 3, 

5. lo - 

* Or, 'Pronounce the offering-prayer!' For these two latter 
calls (anubruhi! — ya^a!), by which the Adhvaryu calls on the 
Hotr/ to pronounce the invitatory prayer (anuvakyfi or puro»nu- 
vakyS) and the offering-prayer (y&^ya) respectively, at ish/is, see 
I, 5, 2, 8-10 and I, 5, 3, 8; and for the first two (anubruhi! — 
preshya !), by the former of which the Adhvaryu calls on the Hotr; 
to recite the invitatory prayer ; whilst by the latter he calls on the 
Maitr&varuim to ' urge ' (or ' prompt ') the Hotr;' to pronounce the 
offering-prayer at the animal sacrifice, see III, 8, 1, 4 with note 
(where attention might have been called to the difference that exists 
between the ish/i and the animal sacrifice in regard to the formula 
by which the Adhvaryu calls for the recitation of the offering-prayer). 
In regard to this point there is, however, a difference of opinion 
between the M&dhyandina and the Ka»va schools, the latter using 
for the Parapuro<&ra on this occasion, as well as on that of the 
Ra^asuya, the same calls as those of the inserted ish/is ; cf. Katv. 
Si. XV, 4, 18-20. 

* For the Svish/akr;t, or oblation to Agni, * the maker of good 
offering,' offered after the chief oblations, see I, 7, 3, 1 seq. ; for the 
Ma-oblation (and invocation of I(/a), I, 8, 1, 1 seq. 

8 The tentative meaning assigned to ' asamavahitam,' 'not in 
immediate connection with (the Svish/akr;'t),' can scarcely be right. 
The clause seems simply to mean that the (purvabhisheka 1 ! touching 
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16. He then touches it (the fire-altar) with (the 
formula of) the preliminary consecration (V4f. S. IX, 
39. 40), 'May Savitr* quicken thee for (powers 
of) quickening 1 ! . . . This (man), O ye (people), 
is your king; Soma is the king of us Brah- 
ma«as ! ' — he thereby excludes the Brahma«as (from 
the power of the king) and makes them such as are 
not to be fed upon (by the king). 

Fourth BrAhmajva. 

Acniyocana, or Yoking of the Fire-altar ; and 
soha-sacrifice. 

1. Then, early next morning 2 , when about to 
bespeak the morning prayer 8 , he yokes the Fire- 
altar, thinking, 'With it, when yoked, I shall obtain ;' 
and by it, when yoked, he obtains all wishes. He 

of the altar is to take place, as in the case of the (preliminary) con- 
secration at the Ra^asuya, immediately after the oblations to the 
Divine Quickeners, and before the Svish/akr/'t oblation of the PaJ-u- 
purorfaja has been performed. See V, 3, 3, 10, where a somewhat 
similar expression is used. One might have some doubt as to 
whether, both here and at the Ra^asuya, there is any Svish/akr/t 
at all to these Devasu-haviwbhi, or whether the statement, 'There 
is the same svish/akr/t and the same Ma/ applies not to them 
merely, but to them and the ParupurcMafa. If this latter alternative 
were the correct one, we should, however, expect that something 
had been said on this point in connection with the Devasu oblations 
of the Ra^usuya; and moreover the nature of the two oblations 
seems too different for such a partial identification, requiring as 
they do different ' praishas/ or calls, in the Svish/akr/'t (viz. ' ya^a ' 
the one, and ' preshya ' the other) ; see also IX, 5, 1, 40, and note 
3, p. 248; also Katy. St. V, n, 23-24. 

1 For the complete formulas, see V, 3, 3, 11, 12. 

J That is, on the first Sutya, or pressing-day. 

8 That is, by calling on the Hotr/' to ' Recite to the gods, the 
early coming ! ' see III, 9, 3, 10, with note thereto giving particulars 
regarding the Prataranuvaka. 
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yokes it prior to the whole performance, so that 
all that is done thereafter is laden on that yoked 
(altar-cart). 

2. He yokes it on the enclosing-sticks, for those 
enclosing-sticks are fires * : it is with fires he thus 
yokes the fire-altar. 

3. Having touched the middle enclosing-stick 2 , 
he mutters this formula (Va^-. S. XVIII, 51), 'The 
Fire I yoke with might, with ghee!' — might 
means strength : thus, 'The fire I yoke (furnish) with 
strength, with ghee;' — ' the heavenly bird, great 
in vigour,' — for that (fire-altar) is indeed a heavenly 
bird, and great in vigour, in smoke 3 ; — 'Thereby 
we will go to the region of the bay, rising unto 
the light, beyond the highest firmament!' — 
The firmament, doubtless, is the heavenly world : 
thus, ' Thereby we will go to the region, of the bay 
(horse, the sun) mounting up to the heavenly world, 
beyond the highest firmament.' 

4. Then on the southern (right) one, with (Va£\ S. 
XVIII, 52), 'By these never-decaying, feathered 
wings of thine wherewith thou repellest the 
demons, O Agni, may we fly to the world of 
the righteous whither the erst-born seers went 
of old ! ' he thereby alludes to those J&shis 4 . 

1 See the ritual legend, I, 3, 3, 13 seq. 

* That is, the one along the hind (or west) side of the Ahavanfya 
fire on the great altar, being the base of the triangle formed by the 
three enclosing-sticks. The order in which they are touched is 
the same as that in which they were laid down. 

s Mahidhara actually takes ' smoke (dhuma) ' here to be intended 
as the literal meaning of ' vayas.' 

* Viz. the seven i?/"shis, identified with the seven vital airs which 
came to constitute the first Purusha (Agni-Pra^apati), and hence 
the bird-shaped fire-altar. See VI, 1,1,1 seq. 
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5. Then on the northern (left) one, with (Va^ - . 
S. XVIII, 53), 'The potent drop, the faithful 
eagle, the golden-winged bird, the active 
(bhura»yu),' — golden means immortal : thus, ' the 
immortal -winged bird, the bearer (bhart/-*) ;' — 
' the mighty is seated in the firm seat: homage 
be to thee, injure me not!' — he thereby gives 
utterance to a surrender of his own self. 

6. Now that middle formula is the body, and the 
two on both sides thereof are the wings (of the bird- 
shaped altar) : hence these two allude to ' wings V 
for these two are the wings. 

7. With three (formulas) he yokes it, — threefold 
is Agni : as great as Agni is, as great as is his 
measure, with so much he thus yokes him. 

8. And when he has pressed the king (Soma) he 
offers in the fire 2 . This, indeed, is that very rite of 
consecration (or pressing) — and by that he is now 
consecrated (or pressed) — which this (Sacrificer) is 
permitted to perform by those deities with whose 
permission he is consecrated 3 ; for he alone becomes 
king whom the (other) kings allow (to assume) the 
royal dignity, and not he whom (they do) not (allow 
to assume it). Now when he offers in the fire 
he thereby consecrates (anoints) Agni, and that 
divine body of his, being consecrated by Soma, 
becomes consecrated by the nectar of immortality. 
And he himself drinks (thereof) : he thereby conse- 

1 In the first formula the word for 'bird (eagle)' is 'suparwa,' 
literally ' the well-winged (well-feathered) one.' 

1 This refers to the libations made from the several cups (grahas), 
the contents of which are afterwards consumed by the priests (and 
Sacrificer) ; cf. part ii, p. 316, note 1. 

* For the same irregular construction, see IX, 4, 1, 13. 
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crates himself, and this self (body) of his, being 
consecrated by Soma, becomes consecrated by the 
nectar of immortality. 

9. Having offered in the fire (or, on the fire-altar), 
he drinks (Soma), for that (fire-altar) is his (the 
Sacrificer's) divine body ', and this (Sacrificer's real 
body) is his human one ; and the gods indeed were 
first, and afterwards men : therefore, having offered 
(Soma) in the fire, he drinks (thereof). 

10. Having now obtained the wish for (the 
accomplishment of) which he yokes it (the altar), he 
unyokes it when about to bespeak the Yagna- 
yagnxya stotra 2 , — for the Yagnayagmya is the 
heavenly world, and it is for the attainment of that 
(world) that he yokes it : thus (he unyokes it) after 
obtaining the wish for which he yoked it. 

11. It is prior to the Stotra that he unyokes it : — 
were he to unyoke after the Stotra, he would pass 
beyond that world 3 and lose it; but when he un- 
yokes prior to the Stotra, he unyokes forthwith 
after reaching the world of heaven. 

12. He unyokes it on the enclosing-sticks, for it 



1 See IX, 3, 4, 12. 

* The Ya^tfaya^fliya (or YagH&yagffiyz) stotra is the last and 
characteristic chant of the Agnish/oma mode of Soma-sacrifice, 
whence it is more properly called Agnish/oma-saman ; the Ya£#a- 
ya^-Siya, properly speaking, being the verses, Sama-v. II, 53, 54, 
chanted to a particular tune, and generally (though not always) 
used for the closing chant of the Agnish/oma. 

' That is, because the Ya^flaya^nfiya marks, as it were, the end 
of the (Agnish/oma) Soma-sacrifice, and anything performed there- 
after is, so to speak, outside the sacrifice, or beyond it. Katy. St. 
XVIII, 6, 17 calls it Agnimaruta stotra, i.e. the chant belonging 
to the Agnimaruta-jrastra (which has to be recited by the Hotr; 
after that chant) ; cf. part ii, p. 369 note. 
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is on the enclosing-sticks that he yokes it, and at 
whatever place (of the body) people yoke a horse 
there they also unyoke it. 

1 3. Having touched it (the fire) at the two joints 1 , 
he mutters these two formulas, — thus two formulas 
equal in power three enclosing-sticks, — with (Va^. S. 
XVIII, 54), 'The sky's head thou art, the 
earth's navel, [the essence of the waters and 
plants, the life of all, the ample, refuge (?) : 
homage be to the path !]' on the right, and with 
(55), 'On the head of the All dost thou keep 
standing, [in the (aerial) ocean is thy heart, in 
the waters thy life : bestow water, send the 
water-store (cloud), — from the sky, from the 
cloud, from the air, from the earth, favour 
us with rain!]' on the left (joint), — thus with two 
(verses) containing (the word) 'head,' for this is 
indeed its head ; and containing (the words) ' in 
the waters 2 ' : that Ya^«4ya,f»iya doubtless is Agni 
Vawvanara's chant of praise, and water is (a means 
of) appeasing, — therefore (he touches them) with 
two (verses) containing (the words) — ' the waters.' 

14. With two (verses) he unyokes it, — two-footed 
is the Sacrificer, and Agni is the Sacrificer : as great 
as Agni is, as great as is his measure, with so much 
he thus unyokes him. With three (verses) he 
yokes, — that (makes) five, — the fire-altar consists of 
five layers, the year (of) five seasons, and Agni is 

1 That is, at the two points where the right (southern) and left 
(northern) enclosing-sticks (forming the two sides of the triangle, 
the apex of which lies east of the centre of the fire) meet the 
western enclosing-stick (as the base of the triangle). 

1 The first verse, in point of fact, contains the genitive case ' of 
the waters.' 
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the year : as great as Agni is, as great as is his 
measure, so great is this. 

15. Now, some yoke it (the fire-altar) at a Pra- 
ya«lya 1 Atiratra, and unyoke it at an Udayanlya, 
saying, ' The unyoking, surely, is a certain form 
of completion, and why should we perform a form 
of completion prior to the completion (of the sacri- 
fice) ? ' But let him not do this, for day by day this 
sacrifice is performed, and day by day it comes to 
completion ; day by day he yokes that (altar) for the 
attainment of the heavenly world, and day by day 
he thereby attains the heavenly world : let him there- 
fore yoke it day by day, and unyoke it day by day. 

16. And, indeed, it would be just as if, at the 
Priya»lya Atiratra, after reciting the kindling- 
verses, he were to say, ' Hereafter *, at the Udaya- 
niya, I shall recite (them again) ! ' Let him there- 
fore yoke (the altar) day by day, and unyoke it day 
by day. 

17. And on this point, S&ndi\ya, indeed, having 
enjoined on the Kankattyas the day-by-day per- 

1 For the Praya»fya ish/i (to five deities) of the ordinary Agni- 
sb/oma, see part ii, pp. 47, 48, note. In the present case a special 
Soma-sacrifice of the Atiratra type would seem to take its place, 
just as the Pavitra, an Agnish/oma Soma-sacrifice, at the RS^asuya, 
took the place of the ordinary Anvarambhawtya ish/i (or opening 
offering) ; see part iii,' p. 42. In the same way there would 
apparently be a special Udayantya Soma-sacrifice; whilst our 
author would have the ceremonies of yoking and unyoking of 
the fire-altar performed on the very day (or days) of the Soma- 
sacrifice, that is to say, he would have the ordinary Prayaniyesh/i 
and Udayanfyesh/i performed as parts of the principal Soma-day 
(or days, if there are to be more than one). 

* Or, therefore, as Sayawa takes it. If the Udayantya were 
a special Soma-sacrifice, the Simidhenfs (part i, p. 102 seq.; ii, 
p. 13, note 3) would have to be recited anew. 
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formance, went on his way, saying, ' Day by day 
they shall yoke for you, and day by day they shall 
unyoke ! ' Let him therefore yoke day by day, and 
unyoke day by day. 

Fifth AdhyAya. First BrAhmajva. 

1. Now, then, as to the taking of milk as fast- 
food : the initiated should take milk for his fast- 
food. Once upon a time the nectar of immortality 
departed from the gods. 

2. They said, ' Let us seek for it here by toil and 
penance ! ' They sought for it by toil and penance. 
Having become initiated, they were living on fast- 
milk, for penance it is when, after becoming initiated, 
one lives on fast-milk. They heard the sound of it. 

3. They said, ' It is indeed coming nearer: let 
us practise penance still further ! ' They resorted 
to three teats : they saw it. 

4. They said, ' It is indeed coming nearer : let us 
practise penance still further ! ' They resorted to 
two teats : they saw it still nearer. 

5. They said, ' It is indeed coming nearer: let us 
practise penance still further ! ' They resorted to 
one teat : it came nigh unto them, but they could 
not lay hold of it. 

6. They said, ' It has indeed come nigh unto us, 
but we cannot lay hold of it : let us undergo the 
whole (practice of) penance ! ' On the day of pre- 
paration they underwent entire abstention from 
food ; for the whole (practice of) penance it is when 
one abstains from food : let him therefore eat nothing 
on the day of preparation. 

7. On the morrow, having laid hold of it and 
pressed it (the Soma), they offered (of it) in the fire, 
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and thereby bestowed immortality upon Agni. And 
he, Agni (the fire-altar), indeed, is the body of all 
the gods; and hence, when they bestowed immortality 
on Agni (the fire-altar), they bestowed immortality 
on their own selves, and thereby the gods became 
immortal. 

8. Now that same nectar of immortality is Soma. 
And even to this day the Sacrificer seeks for it by 
toil and penance ; having become initiated he lives 
on fast-milk ; for penance it is when, after being 
initiated, one lives on fast-milk ; he hears the sound 
of it, saying, ' On such and such a day the buying 
(will take place ') ! ' 

9. He resorts to three teats (of the cow) : he sees 
it. He resorts to two teats : he sees it nearer by. 
He resorts to one teat : it comes nigh to him, but 
he cannot lay hold of it. He undergoes entire 
abstinence from food ; for the whole (practice of) 
penance it is when one abstains from food : let him 
therefore eat nothing on the day of preparation. 

10. And, on the morrow, having laid hold of it, 
and pressed it, he offers (of it) in the fire, and 
thereby bestows immortality on Agni. He then 
drinks (of it), and thereby bestows immortality on 
his own self, and becomes immortal ; for this, 
assuredly, is immortality to man when he attains the 
whole (perfect) life : and so, in truth, he attains the 
whole life by this self of his. 

11. When he has offered in the fire, he drinks 
(Soma) ; for that (fire-altar) is his divine body, and 
this (Sacrificer's own body) is his human one ; and 



1 That is, the buying of the Soma plants, for which see part ii, 
p. 69 seq. 
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the gods were first, and then men : therefore he 
drinks (Soma), after offering in the fire. 

1 2. Now, then, the discussion of the Samish/aya^us 
(oblations). The gods and the Asuras, both of them 
sprung from Pra/apati, entered upon their father 
Pra^apati's inheritance, to wit, speech — truth and 
untruth, both truth and untruth : they, both of 
them, spake the truth, and they both spake untruth ; 
and, indeed, speaking alike, they were alike. 

13. The gods relinquished untruth, and held fast 
to truth, and the Asuras relinquished truth, and held 
fast to untruth. 

14. The truth which was in the Asuras beheld 
this, and said, ' Verily, the gods have relinquished 
untruth, and held fast to truth : well, then, I will 
go thither ! ' Thus it went over to the gods. 

15. And the untruth which was in the gods beheld 
this, and said, ' Verily, the Asuras have relinquished 
truth, and held fast to untruth : well, then, I will go 
thither ! ' Thus it went over to the Asuras. 

16. The gods spake nothing but truth, and the 
Asuras nothing but untruth. And the gods, speak- 
ing the truth diligently, were very contemptible, 
and very poor : whence he who speaks the truth 
diligently, becomes indeed very contemptible, and 
very poor ; but in the end he assuredly prospers, for 
the gods indeed prospered. 

1 7. And the Asuras, speaking untruth diligently, 
throve even as salt soil ', and were very prosperous : 
whence he who speaks untruth diligently, thrives 
indeed, even as salt soil, and becomes very pros- 

1 Both salt (V, 3, 1, 16; VII, 1, 1, 6) and saline soil (VII, 3, 1, 
8) mean cattle. 

[43] s 
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perous; but in the end he assuredly conies to 
naught, for the Asuras indeed came to naught. 

18. Now that same truth, indeed, is this threefold 
lore x . The gods said, ' Now that we have made up 
the sacrifice, let us spread out 2 this truth ! ' 

19. They prepared the Initiation-offering. But 
the Asuras became aware of it, and said, ' Having 
made up the sacrifice, the gods are now spreading 
out that truth : come, let us fetch hither what was 
ours ! ' The Samish/aya^us of that (offering) was 
not yet performed, when they arrived : whence 
people offer no Samish/aya^us s for that sacrifice. 
The gods, espying the Asuras, snatched up the 
sacrifice, and began doing something else 4 . They 
(the Asuras) went away again, thinking, ' It is some- 
thing else they are doing.' 

20. When they had gone away, they (the gods) 
prepared the Opening-offering. But the Asuras 

1 That is, the Veda, and hence the sacrificial ritual as the sole 
end for which the three collections of hymn-verses (n't), hymn- 
tunes (s&man), and sacrificial formulas (ya^us) were made. 

* The verb ' tan,' ' to spread,' is the regular expression for the 
' performing ' of the sacrifice, — a figure of speech taken from the 
spreading out of a web, in which literal sense it has to be taken here. 

5 See III, 1, 3, 6, where the injunction is given that no Samish/a- 
va^iis should be performed for the Dikshaniyesh/i, 'lest he who 
has put on the garment of initiation should reach the end of the 
sacrifice before its completion; for the Samish/aya^us is the end 
of the sacrifice.' It should be remembered that the initiation- 
offering, however essential, is merely a preliminary ceremony of 
the Soma-sacrifice, at the end of which latter sacrifice nine 
Samish/aya^us oblations are offered (IV, 4, 4, 1 seq.) instead of 
the single one offered at the ordinary havirya^fta. The term 
signifies ' the formula (yajois) of the completed offering (samish/a).' 

* Prof. Delbruck, Altind. Syntax, p. 429, makes this last clause 
part of the Asuras' speech or thoughts, — ' one thing they have under- 
taken to do, and another they are doing.' This can hardly be right 
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became aware of this also. The .Samyos (formula) 
of that (offering) had been pronounced, when they 
arrived ; whence that sacrifice ends with the Samyos 1 . 
The gods, espying the Asuras, snatched up the 
sacrifice, and began doing something else. They 
went away again, thinking, ' It is something else 
they are doing.' 

21. When they had gone away, they (the gods), 
having bought and driven about the king (Soma), 
prepared the guest-offering for him. But the Asuras 
became aware of this also. The \dk of that (offering) 
had been invoked, when they arrived ; whence that 
sacrifice ends with the Ida*. The gods, espying 
the Asuras, snatched up the sacrifice, and began 
doing something else. They went away again, 
thinking, ' It is something else they are doing.' 

22. When they had gone away, they (the gods) 
spread out (performed) the Upasads 8 . When they 
had recited three kindling-verses, and no more, 
they made offering to the deities, but laid out 4 no 
fore-offerings and no after-offerings on either side 
of the sacrifice, for they were in too great haste 
at that time ; whence at the Upasads, when he has 
recited three kindling-verses, and no more, he 

1 See III, 2, 3, 23, where it is stated that the Praya»fya of the 
Soma-sacrifice is to end with the .Samyos (or .Samyuvaka, for 
which see part i, p. 254 seq.) ; the Patnisamya^as (and Samish/a- 
ya^us) of the ordinary ish/i being thus omitted. 

' For the Atithya, see part ii, p. 85 seq. It is shorn of the 
after-offerings (in addition to the Patnisawtya^as and Samish/a- 
ya^us). 

' For the Upasads, see part ii, p. 104 seq. 

4 That is, performed ; but the verb (ut-sidaya, ' to set out, or in 
order ') is used purposely, as if laying out for display, — so as to be 
in keeping with the ' spreading out ' of the sacrifice. 

S 2 
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makes offering to the deities, but lays out no fore- 
offerings and no after-offerings on either side of the 
sacrifice. 

23. On the day of preparation they slaughtered 
the Agnishomlya victim. But the Asuras became 
aware of this also. The Samish/aya^s oblations of 
this (offering) had not yet been offered, when they 
arrived ; whence people offer no Samish/aya^us for 
this animal(-offering). The gods, espying the 
Asuras, snatched up the sacrifice, and began doing 
something else. They went away again, thinking, 
' It is something else they are doing.' 

24. On the next morning after they had gone 
away, they (the gods) spread out (performed) the 
morning-service (of the Soma-sacrifice). But the 
Asuras became aware of this also. As much as 
the morning-service had been performed of it, when 
they arrived. The gods, espying the Asuras, 
snatched up the sacrifice, and began doing some- 
thing else. They went away, thinking, ' It is some- 
thing else they are doing.' 

25. When they had gone, they (the gods) spread 
out the midday-service. But the Asuras became 
aware of this also. As much as the midday-service 
had been performed of it, when they arrived. The 
gods, espying the Asuras, snatched up the sacrifice, 
and began doing something else. They went away, 
thinking,' ' It is something else they are doing.' 

26. When they had gone, (the gods) went on 
with the animal-offering of the Soma-sacrifice 1 . 

1 The portions from the Savaniya pa.ru, which is slain during 
the morning-service, continue being cooked until the evening- 
service, when they are offered. See IV, 2, 5, 13; and part ii, 
P- 357. note. 
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But the Asuras became aware of this also. As 
much of this animal-offering as is done (at the 
evening-service) had been done, when they arrived. 
The gods, espying them, snatched up the sacrifice, 
and began doing something else. They went away, 
thinking, ' It is something else they are doing.' 

27. When they had gone away, they (the gods) 
spread the evening-service and completed it ; and 
by completing it they obtained that whole truth. 
Then the Asuras went down 1 . Then the gods 
prevailed, and the Asuras came to naught. And, 
indeed, he who knows this, himself prevails, and his 
spiteful enemy comes to naught. 

28. The gods said, ' Those sacrifices of ours which 
are half-completed, and leaving behind which we 
went off*, — think ye upon this, how we may com- 
plete them ! ' They said, ' Meditate ye ! ' whereby, 
indeed, they meant to say, ' Seek ye how we may 
complete these sacrifices ! ' 

29. Whilst meditating, they saw these Samish/a- 
yagxts (oblations), and offered them, and thereby 
completed those sacrifices ; and inasmuch as thereby 
they completed (sawsthapaya) them, they are ' saw- 
sthitaya^us ' ; and inasmuch as thereby they sacri- 
ficed completely (saw-ya^ 3 ), they are ' samish/a- 
yafus.' 

30. Now there are nine such (incomplete) sacri- 



1 Literally, leapt down (from their high station). 

* That is, which we left behind us when we went off. 

3 Cf. IV, 4, 4, 6. For whatever deities this sacrifice is performed, 
they all are thereby ' sacrificed-to together ' (sanvish/a) ; and because, 
after all those (deities) have been 'sacrificed-to together,' he now 
offers those (libations), therefore they are called Samish/ayag-us. 
See also I, 9, 2, 26, with note thereto. 
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fices, and there are nine samish/ayafus-oblations 1 ; 
and by offering these, he completes those sacrifices. 
He offers both kinds, those of the Soma-sacrifice, 
and those of the Agni(-iayana), — first those of the 
Soma-sacrifice, and afterwards those of the fire-altar: 
the significance of this has been explained. 

31. Two he offers of the fire-altar, — two-footed is 
the Sacrificer, and Agni is the Sacrificer : as great 
as Agni is, as great as is his measure, with so much 
he thus completes the sacrifice. [He offers them, 
with, V£f. S. XVIII, 56, 57], 'Sacrifice hath 
been offered up by the Bhrz'gus . . . ; ' — 'May 
Agni who hath received sacrifice and oblation 
speed our offered meat!' 

32. These two amount to eleven, — the Trish/ubh 
consists of eleven syllables, and the Trish/ubh 
means strength : it is strength he thus imparts to the 
Sacrificer. 

33. And, again, as to why there are eleven, — the 
Trish/ubh consists of eleven syllables, and Indra is 
of trish/ubh nature, Indra is the self (soul) of the 
sacrifice, Indra is the deity 2 : he thus finally estab- 
lishes the sacrifice in him who is the self, the deity 
of the sacrifice. 

34. Having performed the Samish/ayafus-obla- 
tions, they betake themselves to the expiatory bath 
(avabhrz'tha 3 ). Having come out from the bath, 

1 That is to say, the same nine Samish/aya^ois-oblations which 
are performed at the end of the Soma-sacrifice (IV, 4, 4, 1 seq.). 
At the end of these, however, two additional such oblations are 
offered on the present occasion. 

* See I, 4, 5, 4, ' Indra is the deity of (this ?) sacrifice ; ' IV, 4, 
2, 16, 'Indra is the leader of the sacrifice.' The first of the nine 
Samish/aya^ns-oblations of the Soma-sacrifice is offered to Indra. 

* See IV, 4, 5, 1 seq. 
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and performed the Udayanlya (concluding obla- 
tion) 1 , he, after the animal cake of the offering 
of the barren cow 2 , prepares oblations for the 
goddesses. 

35. For now Prafapati, having gained his end, 
thought himself quite perfect. Establishing himself 
in the quarters he went on ordering (or creating) 
and disposing everything here ; and inasmuch as he 
went on ordering and disposing, he is the Orderer. 
And in like manner does the Sacrificer, establishing 
himself in the quarters, order and dispose everything 
here. 

36. And, again, as to why he prepares these 
oblations. This Agni (the fire-altar) is the quarters 
(regions), and these he lays down beforehand (in 
the shape of) the bunch of Darbha grass 8 and the 
clod-bricks*; the Pra«abhWts s in the first layer, 
the whole of the second, the whole of the third, and 
the whole of the fourth (layers *) ; and of the fifth 



1 See IV, 5, 1, 1 seq. 

1 For this offering to Mitra and Varuwa, see IV, 5, 1, 5. 
5 The bunch of Darbha grass is placed in the centre of the newly 
ploughed altar-site ; see VII, a, 3, 1 seq. 

* The four logesh/akas (clods of earth), being placed at the ends 
of the two ' spines,' represent the four quarters, marking as they do 
the centre of the east, south, west, and north sides of the altar-site, 
sown with seeds of all kinds; see VII, 3, i, 13 seq. The bunch 
of Darbha grass, placed in the centre, would thus represent the 
fifth region, viz. the one above. 

* Though the PrS«abhr/'ts are said to represent, not the regions, 
but the (channels of the) vital airs, they are placed in rows along 
the diagonals of the square body of the altar, thus marking, as it 
were, the intermediate regions; whilst the fifth set is placed in 
a circle round the centre. See VIII, 1, 1, r seq. 

* The bricks of these layers are all of them supposed to be 
marked by their position to relate to the regions or quarters. 
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layer the Asapatnas, Nakasads and Pa»ia>£urtas ', — 
these kept going out upwards 2 (from Pra^apati, 
the altar). Pra^apati was afraid of them, thinking, 
' Whilst moving away, these will go beyond this 
universe.' Having become the Orderer, he went 
round them and established himself in them. 

37. Now the same as that Orderer is yonder sun ; 
and that which was the farthest gone of the regions 
is that in which that (sun) shines firmly established. 

38. And the same as that Orderer is this cake 
to the Orderer on twelve potsherds. On twelve 
potsherds (it is), — the year is (of) twelve months, 
Pra^apati is the year, and Prafapati is the Orderer. 
And that one which was the farthest gone of the 
regions is the same as these previous oblations, — 
a pap to Anumafi, a pap to Raka, a pap to 
Sinlvall, and a pap to Kuhu 3 : when he prepares 
these oblations, he thereby establishes him (Pra^a- 
pati) in that which was the farthest gone of the 
regions. That (cake) he offers whole, for the com- 
pleteness of that (Pra^apati). 

39. These are goddesses, for they are the regions, 



1 For the Asapatnas, laid down near the ends of the spines, to 
drive off evil in all four quarters, see VIII, 5, 1, 1 ; for the other 
two kinds of bricks, expressly identified with the regions, see VIII, 
6, i, 1 seq. 

1 That is, the altar was so full of regions that they escaped at 
the top. 

' These deities are supposed to be personifications of the four 
phases of the moon; whilst Prof: Weber (Ind. Siud. XIII, p. 29c) 
would also take the Orderer (dhatrz) — by the Brahinawa identified 
with the sun — to represent the moon. On Sinivall (identified with 
Va£, VI, 5, 1, 9), see also A. Kuhn, Zeitschr. f. v. Sprachf. II, 
p. 120 ; Weber, Ind. Stud. V, 230. Anumati is identified with the 
earth, V, 2, 3, 4. 
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the regions are the metres, and the metres are 
deities ; and that Ka is Pra^apati ; and inasmuch 
as they are goddesses (devl) and Ka, they are 
' devika^ V There are five of them, for there 
are five regions. 

40. As to this they say, ' He should not offer 
these oblations, lest he should do what is excessive.' 
Let him nevertheless offer them ; for these oblations 
are offered for (the fulfilment) of (special) wishes, 
and in wishes there is nothing excessive. And 
whatever oblation is offered after the cake of the 
animal-offering that is placed inside the victim 
itself as its sacrificial sap. He offers both kinds 
(of oblations), those of the Soma-sacrifice and those 
of the Agni(-^ayana), to wit, first those of the Soma- 
sacrifice, and then those of the fire-altar : the signi- 
ficance of this has been explained. The cake- 
offering of the animal sacrifice is (performed) in a 
loud voice, and these (five oblations) in a low voice, 
for they are an ish/i 2 . With the Pa^upuroda^a he 
(the Adhvaryu) says, 'Recite! — Urge!' and with 
these (oblations), ' Recite ! — Worship ! ' for they are 
an ish/i 3 . There is the same Svish/akm, and the 
same ld&*. 

41. Of that same animal-offering (of the barren 
cow) they perform the Samish/ayafus-oblations ; 
they enter the expiatory bath with the heart-spit 6 ; 

1 This is an etymological quibble resorted to in order to account 
for the oblation to Pra^apat J as one of the oblations of the goddesses 
(deviki). 

1 See p. 248, note 1. 3 See ibid., note 2. 

* That is, for these five oblations which are inserted between the 
chief oblations and the Svish/aknt of the Paxupurorfaja ; as above, 
IX, 4, 3, 12 seq. 

* For this expiatory ceremony, called the -Sulavabhrz'tha (spit- 
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for this animal-offering is the end. Having proceeded 
with the heart-spit ; — 

42. And having returned (to the fire-altar), he 
performs the oblations to Vi^vakarman; — This 
Agni(-iayana) indeed (includes) all sacrificial rites 
(vijvani karmlwi) ; and all these its rites have been 
performed in this (agniiayana) : he now gratifies 
them, and makes them a deity by means of an 
offering of sacrificial food ; for only that one is 
a deity, for whom an oblation is prepared, but not 
one for whom it is not (prepared). Moreover, this 
Agni is Vi^vakarman (the all-worker) : it is him he 
thereby gratifies. 

43. And, again, as to why he offers the Vaisvakar- 
mawa (oblations) *. For the fire-altar there is both 
a beginning and an end : the Savitra 2 (formulas) are 
the beginning, and the Vai.rvakarma#a (oblations) 
the end. Were he to offer only those to Savhrt, 
and not those to Visvakarman, it would be as if 
he made only a beginning and no end ; and were 
he to offer only those to Visvakarman, and not 
those to Sa.vhri, it would be as if he made only 
an end and no beginning. He offers both of them, 
and thus makes both a beginning and an end. 

44. There are eight of those (Savitra), and so 
(there are eight of) these : thus he makes the end 

bath), and marking the conclusion of an ordinary (niriW&i) animal 
sacrifice — not one belonging to the Soma-sacrifke — as well as of 
the offering of a sterile cow, see part ii, p. 215. 

1 Or, perhaps, formulas ; the verses used along with the oblations 
being ascribed to Vuvakarman. In any case, however, these obla- 
tions are offered to Agni, as the Virvakarman, or all-worker 
(vijvakartr;), or (in the case of Agni=AgnUayana) as including 
all works (or sacrificial performances). 

2 See VI, 3, 1, 1 seq.; part iii, p. 190 seq. 
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(the same) as the beginning. The Svaha-call is the 
ninth of those x , and so it is of these : thus he makes 
the end as the beginning. The oblation (ahuti) 
is the tenth of those 2 , and so it is of these : thus he 
makes the end as the beginning. On that occasion 
he offers the oblation continuously so as not to 
stop the seed, the sacrifice there being seed; — on 
this occasion (he offers) with the dipping-spoon at 
the Svaha-call, for manifest is the seed when it is 
born. 

45. [He offers, with, Vdf. S. XVII, 58-65], 'What 
hath flowed from out of the will, or the heart, 
or was gathered from the mind, or the eye, 
after that go ye forward, — to the world of the 
righteous whither the first-born seers went of 
old ! ' he thereby means those ^/shis 3 . 

46. 'Unto thee, O (heavenly) seat, I commit 
thistreasurewhich the knower of beings shall 
bring thither 4 ! Here the lord of the sacrifice 
will go after you : acknowledge ye 6 him in the 
highest heaven!' — as the text, so the meaning. 

47. 'Acknowledge him, O ye gods, seated 

1 See VI, 3, 1, a 1. 

* The S&vitra formulas accompany eight libations, which form, 
however, only one single continuous offering (ahuti) with one 
svaha-call. 

* For the seven J?tshis, identified with the vital airs, the first 
existing beings, see VI, 1, 1, 1 seq. 

4 Mahtdhara (and apparently S&ya»a) seems to supply 'yagz- 
manam' to 'etam,' and construe thus: 'Unto thee, O heavenly 
sent, I commit this (Sacrificer), which treasure Gitavedas shall 
bring thither.' 

* 'O gods, honour ye him (the Sacrificer)!' Mahtdhara; but 
perhaps the jfft'shis are addressed in this second line. Mahtdhara 
takes ' atra ' (' here ') along with ' parame vyoman ' — ' in this highest 
heaven.' 
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in the highest heaven, know ye his form ! 
When he cometh by the godward paths, 
reveal ye unto him the fulfilment of his 
wishes!' — as the text, so the meaning. — 'Awake, 
O Agni, and be watchful! . . .' — 'Whereby 
thou carriest a thousand, . . .' — the meaning of 
these two has been explained l . 

48. 'With grass-bunch and enclosing-stick, 
with spoon, altar-ground and grass-cover, 
with verse of praise, lead thou this our sacri- 
fice unto heaven, to go unto the gods!' that is, 
'with these outward forms of our sacrifice make 
it go to the heavenly world ! ' 

49. 'What gift, what bounty, what fulfil- 
ment, what offering-presents there are of ours, 
— Agni Vai-yvakarmawa shall deposit them in 
heaven with the gods!' — that is, 'whatever we 
give, seasonably or unseasonably, that this fire- 
altar of VLrvakarman shall place in the heavenly 
world ! ' 

50. 'Where the streams of honey and ghee 
are never-failing, — there, in heaven, Agni Vai- 
.svakarmawa shall place us with the gods!' — 
as the text, so the meaning l . 

51. Eight Vawvakarmawa (oblations) he offers, — 
the Giyatrt consists of eight syllables, and Agni 
is of Gayatra nature : as great as Agni is, as great 

1 See VIII, 6, 3, 23. 24. 

1 The meaning of the verse is, however, far from certain. The 
above is Mahidhara's interpretation, except that he takes ' ySA ' to 
mean ' and what (other) streams there are.' It might, however, also 
mean — ' What streams of honey and ghee of ours are never-failing 
anywhere — Agni Valrvakarmana shall deposit ihem in heaven with 
the gods I' — in which case due reward for sacrifice would be 
prayed for. 
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as is his measure, by so much food he thus gratifies 
him. 

52. When he has performed the Vairvakarmawa 
(oblations), he gives a name 1 (to the fire of the 
altar) ; for when any one has been born sound and 
safe, they give a name to him, and now this (Agni) 
has indeed been born sound and safe. 

53. Having given a name to him, he reverently 
approaches him ; for this (Sacrificer) builds him 
with his (own) whole self, and were he not to give 
utterance now to this surrender of his own self, 
he (Agni) would now take away his (the Sacrificer's) 
self; but when he now gives utterance to this 
surrender of his own self, he (Agni) does not take 
away his self. [He approaches the fire] with the 
Anush/ubh verse {Mag. S. XVIII, 67), 'What fires 
of the five races of men there are upon this 
earth, — thou art the chiefest of them : quicken 
us unto life!' — the Anush/ubh k doubtless, is speech, 
and all the metres are speech 2 : he thus makes 
amends to him (Agni) by all the metres. Having 
stood by the fire, and lifted 8 it, and churned it out, 
he offers the completing oblation 4 . 

1 According to VI, 1, 3, 20, the newly built Agni is to be called 
' A'itra,' the Bright one. 

* Or, are V&i, the Veda, cf. IV, 6, 7, 1 seq. 

* Or, ' having mounted it ; ' — that is to say, he heats the churning- 
sticks (arani) at the altar-fire, betakes himself with them to the old 
(Garhapatya) fire-place; 'churns out' the fire, and offers on the 
fire thus produced. 

* The Udavaslniya-ish/i, consisting of a cake on five potsherds 
for Agni (or a libation of ghee taken in five ladlings for Vish»u), is 
the same as for the Soma-sacrifice, IV, 5, 1, 13. But whilst there 
it is followed at once by the (evening) Agnihotra, or oblation of 
milk regularly performed twice a day ; on the present occasion an 
additional oblation is performed. 
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54. He then offers a dish of clotted curds to 
Mitra and Varuwa 1 . Now he who performs this 
(Agni-iayana) rite comes to be with the gods ; and 
these two, Mitra and Varu»a, are a divine pair. 
Now, were he to have intercourse with a human 
woman without having offered this (oblation), it 
would be a descent, as if one who is divine would be- 
come human ; but when he offers this dish of clotted 
curds to Mitra and Varu«a, he thereby approaches 
a divine mate * : having offered it, he may freely 
have intercourse in a befitting way. 

55. And, again, as to why he offers this dish of 
clotted curds to Mitra and Varu«a. When Pra^a- 
pati was released, the seed fell from him. When the 
gods restored him, they, by means of this dish of 
clotted curds, put seed into him ; and in like 
manner does this (Sacrificer) thereby put seed into 
him. 

56. Now that Pra^apati who became released is 
this very fire-altar which is here being built; and 
the seed which fell from him is this dish of clotted 
curds of Mitra and Varu»a ; for Mitra and Varuwa 
are the in-breathing and up-breathing, and the in- 
breathing and up-breathing fashion the infused seed. 
A dish of clotted curds it is, because seed is milk ; 
and sacrifice it is, because sacrifice is the seed of 
sacrifice. In a low voice it is (offered), for silently 
seed is shed. At the end (of the sacrifice) it is 
(offered), for from the end seed is introduced. 

1 The same payasya-oblation is performed at the Dakshayana 
modification of the new and full-moon sacrifice (II, 4, 4, 10 seq.) ; 
see also the Sinnayya of the new-moon sacrifice (part i, p. 178, 
note 4) which is the same dish. 

1 Or, he enters into a divine union. 
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57. They proceed with the whey 1 of that (dish 
of clotted curds). At this (oblation of whey) he 
gives a dakshma (sacrificial gift) : ' Let him give 
a pair of hornless he-goats,' so (they say) ; — ' Only 
by assignment, I think*:' said Mahitthi. And, 
verily, this libation of the fire-builder flows away 
as a libation of Soma which one offers on a (fire) 
without bricks. 

58. He need only lay down the naturally-per- 
forated (bricks) a ; for the naturally-perforated ones 
are these worlds; and this built fire-altar is the 
same as these worlds. 

59. He need only lay down the seasonal (bricks) ; 
for the seasonal ones are the year, and this built 
fire-altar is the year. 

60. He need only lay down the all-light (bricks); 
for the all-light (bricks) are those deities *, and this 
built fire-altar is those deities. 

61. He need only lay down the Puna^iti; for 
this is a repeated sacrifice (punar-ya^wa), it is a later 
(higher) worship of the gods : it is thus a repeated 
sacrifice and the higher worship of the gods he 
thereby arranges, and the repeated sacrifice inclines 
to him 6 ! — so (they say), but let him not do this, 

1 The whey (vagina) is offered to the (divine) Coursers, i.e. the 
regions or quarters ; see II, 4, 4, 22-25. 

1 The meaning of this passage is not quite clear to me. 

* The three Svayamitr/'wias in the centre of the first, third, and 
fifth layers represent the three worlds. These, and the subsequent 
injunctions, refer to one who, subsequent to the Agniiayana, wishes 
to perform a Soma-sacrifice, without being able to repeat the Agni- 
>tayana itself. K£ty. St. XVIII, 6, 33. 

4 See VI, 3, 3, 16; 5, 3, where the three VLrva^yotis bricks are 
said to represent Agni, Vayu (wind), and Aditya (sun) respectively. 

' Though there is nothing in the text to show where this quota- 
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for, indeed, whenever Agni is placed on the built 
(altar), this whole Agni passes into that very brick 1 : 
thus whenever he offers in the fire, then these 
oblations of his will be offered even as would be his 
oblations, when offered on a complete S&ndiXa. fire- 
altar built up with wings and tail. 

62. And, indeed, he who carries about Agni* 
becomes pregnant with all beings, and with all the 
gods ; and he who builds him when he has not been 
carried about for a year kills all beings in the form 
of an embryo. But, surely, he who kills a human 
embryo, is despised, how much more then he who kills 
him (Agni), for he is a god : ' Let no one become 
an officiating priest for an (Agni) who has not been 
carried about for a year,' said Vatsya, 'lest he 
should be a participator in the killing of this, 
a god's seed 8 ! ' 

lion begins, it would seem, from Katyayana's rules, that it runs 
from the beginning of paragraph 58, — XVIII, 6, 33. In case of 
inability (to perform a second) ihyi, at a repeated Soma-sacrifice, 
(he may lay down) one or other kind of the SvayamStr;'»»4s, 
Vijva^yotishas, or .ff/tavyas ; 34. The Pun&r£iti ; 35. Or no build- 
ing (at all a second time); 36. Because the (Agni) A^ltya has 
become the Ahavaniya. 

1 That is (as would seem from Sayawa's interpretation), into the 
Ahavaniya fire, considered as the last brick of the altar ; and hence 
the Sacrificer's offering-fire will for ever thereafter remain for him 
the ATitya Agni. 

1 During the time of initiation (dfksha), which, if at all possible, 
is to last for a year, the Ukhya Agni has to be carried about by the 
intending Sacrificer, for at least part of each day, in the fire-pan 
(uklia), suspended in a sling from his neck; the pan-fire being 
afterwards transferred to the newly built Garhapalya and thence 
to the great fire-altar, to serve as the Auya Agni, or the Ahavaniya 
fire. See VI, 7, 1, 12 seq. 

3 In the original this last clause is in the first person, or in the 
oratio dirccta, from the point of view of him who is asked to officiate 
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63. 'A six-month (Agni) is the last 1 he may 
build/ they say, ' for six-month embryos are the 
last * that live when born.' If he were to recite the 
Great Litany on one not carried for a year, he should 
recite (only) the eighties of verses; for something 
incomplete is (the Agni) not carried for a year, and 
something incomplete are the eighties of verses 8 . 
But, indeed, he would only still further pull asunder 
that (Agni, already) pulled asunder 3 ; and, indeed, 
whether he (Agni) be carried for a year, or not 
carried for a year, he (the Hotrt) should recite the 
whole of the Great Litany. 

64. Now 6"a«^ilyayana was once upon a time 
sojourning in the eastern region. Daiyampati 
said to him, ' 5a»afilyayana, how is Agni to be built ? 
For, indeed, we are loth to carry him for a year, 
and yet we wish to build him.' 

65. He said, 'Let him by all means build him 
by whom he has previously been carried for a year ; 
for that, that (Agni) alone he builds as one that has 
been carried 4 (as a child in the womb).' 

66. And, indeed, let him by all means build who 

as a priest, hence — Let no one become an officiating priest . . . , 
thinking, ' Lest I should be a participator . . . .' 

1 That is to say, he must have been carried about for at least six 
months ; and embryos less than six months old cannot live. 

9 This is so for the reason that the Mahad uktham consists of 
more than the eighties of verses ; see IX, 3, 3, 19. One might 
feel inclined to include this whole sentence in the preceding 
quotation. 

* That is, already too much attenuated, by being made as large 
as one a year old (?). 

* Sayana remarks, that this reply does not restrict the building 
of the fire-altar to one who has carried the fire for a full year, but 
only discountenances the building in the case of one who has only 
carried it for a few days (?). 

[43] T 
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intends to press Soma for a year, for he, manifestly, 
supports him by food (in the shape of) those 
libations. 

67. And, indeed, let him by all means build who 
offers the Agnihotra for a year, for he who offers 
the Agnihotra indeed supports him (Agni, the fire). 

68. And, indeed, let him by all means build who 
was born a year (after conception) ; for Agni is the 
breath : it is thus him (Agni) he holds. And, 
indeed, as the breath, he enters into the infused 
seed, and takes possession of it ; and inasmuch as 
he takes possession (vid) of every one that is born 
(^ata), he is ^atavedas. Wherefore by all means 
let even one who knows this build him as one ever 
carried (within him). And, indeed, if one who 
knows this either drinks (Soma), or offers drink to 
any one else, these libations of his will be offered 
even as would be his libations, when offered on 
a complete S&ndila. fire-altar built up with wings 
and tail. 

Second Brahmajva. 

1. Indra saw this seven-versed (hymn, suitable) 
for making good what is deficient 1 , for reducing what 
is redundant, and for perfecting what is imperfect. 
And, indeed, after building the fire-altar, one is (still) 
apt to get into trouble, or to stumble, or what not. 
Now, when .Syapar/za Sayakayana heard this, 
he ventured upon this performance. 

2. Now, there is here a perfecting of three things, 
— the perfecting of the fire-altar, the perfecting of 

1 Viz. in the building of the fire-altar ; literally, for the obtain- 
ment of the deficient. 
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him who has it built for him, and the perfecting 
of him who builds it 

3. Thus, when he reverently stands by (the altar) 
with this (hymn), everything is thereby made good 1 
for him that, knowing or unknowing, he either does 
in excess, or does not carry to the end, in this 
building of the altar — in short, whatever was not 
secured for him. And whatever wish there is in 
that anush/ubh verse 2 , that he secures even now; 
and, moreover, he thereby keeps off the fiends, the 
Rakshas, from this sacred work, and they do not 
wreck him, whilst uttering imprecations. Wherefore 
one who knows this may readily build a fire-altar 
even for an enemy, for he is able to gain the better 
of him. 

4. [He approaches reverently the fire-altar 3 , with, 
V4f. S. XVIII, 68-74], 'For mighty strength 
that smiteth VWtra, and for victory in battle, 
we call thee hither, O Indra!' 'O much-in- 
voked Indra, crush thou the handless Ku«4ru, 
lurking here, together with the Danus; and 
with might smite thou the footless VWtra, 
the ever-growing mocker!' thus he reverently 
stands by (the fire) with the first two (verses) relating 
to the slaying of Vn'tra. For now the gods, having 
warded off Vrz'tra, evil, performed this rite freed 
from evil ; and in like manner does the Sacrificer, 
having warded off Vntra, evil, now perform this rite 
freed from evil. 



1 Literally, obtained. 

2 Viz. the first of the seven verses (/?/'g-veda III, 37, 1). 

' According to Katy. St. XVII, 7, 1, this ceremony should take 
place on the completion of each layer, after it has been covered 
with loose earth ; cf. paragraph 11. 

T 2 
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5. 'Scatter thou our scorners, O Indra 1 !' — 
'Like a terrible, creeping beast, dwelling in 
the mountains, hast thou come from the 
farthest distance : having sharpened thy 
pointed, piercing thunderbolt 2 , O Indra, beat 
thou off the foes, and scatter the spurners!' 
thus with the second two (verses) relating to (Indra) 
Vimr/dh 3 . For now the gods, having warded off 
the spurners, evil, performed this rite freed from evil ; 
and in like manner does the Sacrificer now, having 
warded off the spurners, evil, now perform this rite 
freed from evil. 

6. 'May Agni Vabvanara come forward 
from afar to our help, to hear our hymns of 
praise!' — 'Sought after in the sky, sought 
after on earth, Agni, sought after, hath en- 
tered all the plants: Agni Vauvanara, sought 
after, may guard us from injury by day and by 
night!' thus with the third two (verses) relating to 
(Agni) Vaisvanara. For now the gods, having, by 
VaLfvanara, burnt out evil, performed this rite, freed 
from evil ; and in like manner does the Sacrificer 
now, by VaLrvanara, burn out evil, and perform this 
rite freed from evil. 

7. 'May we obtain this wish, O Agni, with 
thy help! may we obtain, O wealthy one, 

• wealth with abundant heroes! striving for 
strength, may we obtain strength; may we 
obtain undecaying glory, O thou ever-young!' 
thus with one (verse) containing wishes. For now 



1 For the complete verse, see IV, 6, 4, 4. 

1 Thus Mahtdhara. 

* That is, the repeller of spurners, or enemies. 
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the gods, having, by the six-versed (hymn), warded 
off evil, made once for all, by the one wish-holding 
(verse), all (objects of) wishes their own ; and in like 
manner does the Sacrificer now, having, by the six- 
versed (hymn), warded off evil, make once for all, 
by the one wish-holding (verse), all wishes his own. 

8. It is (a hymn) of seven verses, — the fire-altar 
consists of seven layers, (and there are) seven 
seasons, seven regions, seven worlds of the gods, 
seven stomas, seven przsh/^a (samans), seven metres, 
seven domestic animals, seven wild ones, seven vital 
airs in the head, and whatever else there is of seven 
kinds, relating to deities and relating to the self, — 
all that he thereby secures. They become equal to 
the Anush/ubh 1 , for the Anush/ubh is speech, and it 
is by speech that he secures for him (Agni) all that 
which is not yet secured for him. 

9. ' Let him approach (the fire-altar) with an eight- 
versed (hymn)!' say some; — 'with (V&£\ S. XVI II, 
75). "We thereby offer unto thee thy wish, 
reverently approaching thee with open hands: 
with holiest mind and peaceful thought offer 
thou sacrifice unto the gods as priest, O 
Agni!" thus with a second wish-holding one, — and 
the seven foregoing ones, that makes eight, — the 
Gayatrl consists of eight syllables, and Agni is of 
Gayatra nature: as great as Agni is, as great as is 
his measure, by so much he thus secures for him 

1 The seven verses consist of two Gayatris (twenty-four syllables 
each), four Trish/ubhs (forty-four each), and one Anush/ubh (thirty- 
two syllables). Whilst the two Gayatris are sixteen syllables short 
of two Anush/ubhs, the four Trish/ubhs have forty-eight syllables 
in excess of four Anush/ubhs. Hence the seven verses consist of 
8 x 32 syllables, or eight Anush/ubhs. 
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whatsoever is not yet secured for him ; and thus, 
moreover, the two deities 1 receive the same (amount) 
for their share.' Let him, however, not do so, for 
surely those seven (verses) are (equal to) eight 
anush/ubh (verses), and thus he even therein obtains 
whatever wished-for object there is in the eight- 
versed (hymn). 

10. With (verses) addressed to Indra and Agni 
he approaches (the fire); — the fire-altar belongs to 
Indra and Agni: as great as Agni is, as great as is 
his measure, by so much he thus gains for him what- 
ever has not been gained for him. And Indra and 
Agni are all the gods, and the fire-altar belongs to 
(or Agni is) all the deities: as great as Agni is, as 
great as is his measure, by so much he thus gains 
for him whatever has not been gained for him. 

11. Now some make this (hymn) the opening rite 
of every performance, saying, ' Freed from evil, we 
must perform this sacred work !' And others, indeed, 
say, ' Let him approach reverently (each) layer when 
it is covered with soil, for therein that (layer) 
becomes whole and complete.' Let him, then, do as 
he chooses. So much as to the building ; now as to 
the non-building. 

1 2. Verily, there are three oceans, — the Fire-altar 
(being the ocean) of Ya^us-formulas, the Mahavrata 
(-saman) 2 that of Samans (hymn-tunes), and the 
Mahad uktham (Great Litany a ) that of Rik (verses). 
Whoever performs these (three rites) for another 



1 Viz. Indra and Agni, having each four verses addressed 
to them. 
* See p. 282, note 5. 
5 See p. no, note 3 ; p. in, note 1. 
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person causes these oceans to dry up for himself, 
and after them, thus drying up, the metres 1 dry up 
for him ; and after the metres the world ; and after 
the world his own self; and after his own self his 
children and cattle: indeed, he who performs these 
for another person becomes poorer day after day. 

13. And he who, not having performed these 
(rites) for another person, were to officiate in the 
performance even of all other sacrifices, for him the 
metres again replenish themselves from out of those 
oceans, and after the metres the world, and after the 
world his own self, and after his own self his chil- 
dren and catde : indeed, he who does not perform 
those rites for another person, becomes more pros- 
perous day after day. For, indeed, these (rites) are 
his divine, immortal body; and he who performs 
them for another person, makes over to another 
his divine body, and a withered trunk is all that 
remains. 

14. Now, some (say), ' Having performed them 
for another person, they either perform them for 
themselves or cause them to be performed again : 
this is the atonement.' But let him not do this, 
for it would be as if one were to water a withered 
trunk; it would rot and die: let him know that 
there is no atonement for such an one. 

15. And S&ndilya. once upon a time said — Tura 
Kavasheya once built a fire-altar for the gods at 
Karoti. The gods asked him, 'Sage, seeing that 
they declare the building of the fire-altar not to be 
conducive to heaven, why then hast thou built one ? ' 

16. He said, 'What is conducive to heaven, 

1 That is, the Vedic texts. 
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and what is not conducive thereto ? The Sacrificer 
is the body of the sacrifice, and the officiating 
priests are the limbs ; and, surely, where the body 
is there are the limbs ; and where the limbs are 
there is the body. And, verily, if the priests 
have no place in heaven, then the Sacrificer has 
none, for both are of the same world. But let 
there be no bargaining as to sacrificial fees, for by 
bargaining the priests are deprived of their place in 
heaven.' 
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TENTH KANDA. 



THE MYSTERY OF AGNI, THE FIRE-ALTAR. 



First AdhyAya. First BrAhmajva. 

1. In the first place that Agni (the Fire-altar), 
the year, is built ' ; thereafter the Great Litany 
(mahad uktham) is recited 2 . When Pra^apati 
became relaxed, the vital fluid flowed upwards 3 . 

2. Now, that Prafapati who became relaxed is 
the year ; and those joints of his which became 
relaxed are the days and nights. 

3. And that Pra^apati who became relaxed is 
this very Fire-altar which here is built ; and those 
joints of his, the days and nights, which became 
relaxed are no other than the bricks ; — thus, when 
he lays down these (in the layers of the altar), he 
thereby restores to him those joints of his, the days 
and nights, which had become relaxed : and thus 

1 Or, possibly, 'that Agni is built in a year,' as paragraph 4 
might seem to suggest. Sayawa, however, takes it in the above 
sense, — esho»gniA SawvatsardtmakaA purastat purvaw ^iyate. The 
Agni^ayana, when properly performed, requires a full year, whence 
Agni-Pra^apati is constantly identified with the year and the 
seasons. 

* According to S&ya«a, the intermediate Mahavrata-siiman (see 
note 1, p. 283), chanted prior to the recitation of the Mahad uktham, 
is likewise implied here. 

* Thus— urdhvalokam aga&Mat — Sdyawa takes ' agram.' 
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it is even in this (building of the altar) that this 
Ya^ois is built up ' and secured (for Pra^&pati). 

4. And that vital fluid (essence) of his which 
flowed upwards (became) the Great Litany : it is 
in quest, of that vital fluid that (the priests) go by 
means of the Rik and Saman. And when the 
Ya^us marches in front in this (quest) 2 , it is in 
order to fetch something that that (Veda) goes — 
even as (one might say), ' That one thing there 
is mine, I will fetch it,' so does that Ya^us go in 
front (or forward). That (vital fluid) they obtain 
in the course of a year 3 . 

5. The Adhvaryu takes (draws) it by means of 
the Graha (Soma-cup) ; and inasmuch as he thereby 
takes (grah) it, it is (called) Graha*. The Udgatr* 
puts the vital fluid into it by means of the (saman 
of the) Great Rite (mah&vrata *) ; but, indeed, the 

1 Viz. inasmuch as ya^us-formulas have to be used with the 
laying down of many of the bricks (the so-called ' ya^rishmatfs '). 
Whilst, in the case of the Rik and Saman, other rites are neces- 
sary to secure them for the restored Pra^apati, the Ya^us is 
secured for him in the very act of building up his body, the 
fire-altar. 

* The Adhvaryu priest has to do all the practical work connected 
with the sacrificial performance, the building of the altar, &c. ; and 
inasmuch as it is with ya^us-formulas he does so throughout, the 
Ya^us is said here to take the lead ; cf. X, 3, 5, 3. 

8 Viz. by means of the sacrificial session of sacrificing, chanting, 
and reciting, called 'Gavam ayanam' (procession of the cows), » 
lasting for one year, on the last day but one of which the Maha- 
vrata, or Great Rite, is performed. 

4 The particular cup of Soma here referred to is the MahSvrattya- 
graha, the special cup of the Great Rite; cf. X, 4, 1, 12 seq. 

* The central feature of the Mahavrata consists in the chanting, 
at the mid-day service — as the Hotn's Pr»sh/Aa-stotra — of the 
so-called Mahivrata-saman. It consists of five different parts 
which, — like those of which the Mahad uktham, recited after it, is 



Digitized byCjOOQlC 



X KkNDA, I ADHYAYA, I BRAHMAiVA, 5. 283 

(siman of the) Great Rite is (equivalent to) all these 
(other) simans (hymn-tunes) : it is thus by means 
of all the hymn-tunes that he puts the vital fluid 
therein. The Hot*-*' puts the vital fluid therein 
by means of the Great Litany ; but, indeed, the 
Great Litany is the same as all these rik (hymn- 
verses) x : it is thus by means of all the hymn- verses 
that he puts the vital fluid into it (the Soma-cup). 

composed, — are considered as representing different parts of Agni- 
Pra^ipati's body, viz. : 1. G£yatra-saman, representing the head ; 
it is chanted in the trivrrt-stoma (nine-versed hymn-form) and con- 
sists of the triplets, Sama-v. II, 146-8 ( = J?/'g-veda I, 7, 1-3: 
indram id gathino brihat), II, 263-5 (indro dadhMo asthabhir), 
and II, 800-2 (ud ghed abhi jrutamagham) ; though, according 
to others, the Sama-triplets corresponding to i?*g-veda I, 7, 1-9 
may be chanted instead. 2. Rathantara-saman (Sama-v. II, 
30-1), representing the right wing, chanted in the Pa»£adaja- 
stoma, or fifteen-versed form. 3. Br/'hat-sdman (II, 159-60), 
the left wing, in the Sapladafa-stotna, or seventeen-versed form. 
4. Bhadra-saman (on II, 460-2 ; cf. Calc. ed., vol. v, p. 402), the 
tail, in the Ekavi/wja, or twenty-one-versed form. 5. Ra^ana- 
saman (on II, 833-5; cf. Calc. ed., vol. v, p. 449), the body (at- 
man), in the Pa&iavi»wa-stoma, or twenty-five-versed form ; instead 
of this the Vamadevya-siman (on II, 32-4) may be chanted in 
the padianidhana form (Calc. ed., vol. v, p. 451). — The chanting of 
this Stotra is preceded by the singing of thirteen samans, called p ar i- 
mada/j (see X, 1, 2, 8), followed by certain ceremonies — buckling 
armour on a nobleman, driving in a sunwise direction round the 
sacrificial ground, shooting arrows at two ox-hides, beating of drums, 
&c. — apparently symbolising the driving off of evil spirits from the 
sacrifice, or a combat for the possession of (the light of) the sun. 
The chanting itself is, according to some authorities, performed by 
the Udgitns, whilst, according to others, all the priests (except the 
Holri, for whom the Maitr£varu»a acts), as well as the Gn'hapati, 
or Sacrificer, take part in turn in the singing of the samans ; the 
Prastotr* and Pratihartr/', assistants of the Udgatn, joining in with 
the successive performers in the Nidhanas, or finales. 

1 See p. no, note 3; p. 112, note 1. During his recitation 
of the Great Litany, the Hotn' is seated on a swing, the Adhvaryu 
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6. When those (Udgatrzs) chant (the stotra), 
and when he (the Hotri) recites (the sastra) after- 
wards, then he (the Adhvaryu) offers that (vital 
fluid, in the form of Soma) unto him (Agni- 
Pra/ipati) at the Vasha/-call ; and thus this vital 
fluid enters him. For, indeed, they do not see it 
to be the Great Rite that lies there being praised, 
nor the Great Litany, but it is Agni alone they see ; 
for Agni is the self (body), and thus those two, the 
Rik and the Saman, enter him in the form of the vital 
fluid ; and thus they both enter (join) the Ya^ms. 

7. Now, that Agni (fire-altar) consists of pairs — 
the first layer and the second, and the third and 
fourth ; and of the fifth layer the fire which is placed 
on the built (altar) is the mate. And, indeed, this 
body consists of pairs. 

8. The thumbs (and great toes, ' angushMa,' m.) 
are males, and the fingers and toes (' anguli,' f.) 
females ; the ears (' karwa,' m.) are males, and the 
eyebrows (' bhru,' f.) females ; the lips (' osh//*a,' m.) 
are males, and the nostrils (' nasika,' f.) females ; the 
teeth (' danta,' m.) are males, and the tongue ('^ihva,' 
f.) is a female : indeed the whole (body) consists of 
pairs, and with this body, consisting of pairs, that 
(vital fluid) enters this Agni (the fire-altar), con- 
sisting of pairs '. 

9. This, then, is the entering therein ; — even 
thus, indeed, he (Agni) consists of pairs 2 ; but in this 

making his responses whilst standing on a plank, and the Hotr/"s 
assistants being seated on bundles of grass. 

1 Or, with this body as a mate it thus enters this Agni, its mate ; 
literally, with this body forming one of a (productive) pair, it thus 
enters this Agni, forming one (i. e. the other) of a pair. 

* That is, he has in him the generative energy. Apparently 
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way also he consists of pairs : — the fire-altar here 
built up is no other than this speech, for with 
speech it is built up ; and the fire which is placed 
on the built (altar) is the breath ; and the breath 
(' pra«a,' m.) is the male, the mate, of speech (' va£,' f.). 
And, indeed, this body is speech ; and the breath 
which is in the body is its mate : with this mated 
body that (vital fluid) thus enters into the mated 
Agni. 

10. This also is the entering therein ; — there 
is indeed no fear of him (Agni) being without 
offspring to whosoever thus knows these two, the 
body and Agni, to be a pair ; but, indeed, this body 
is food, as is said by the Rishi (Rtg-veda X, 107, 7), 
' The Dakshiwa winneth food which is our own self 
(breath).' 

11. Now, this food, when eaten, becomes of two 
kinds, — that part of it which is immortal (remains) 
above the navel : by the upward vital airs it moves 
upwards and enters the air ; but that part of it 
which is mortal tends to move away : it passes 
beyond the navel, and, having become twofold, 
enters this (earth), as urine and faeces. Now that 
which enters this (earth) enters the fire-altar * built 
here ; and that which enters the air enters that fire 
which is placed on the built (altar). This also is 
the entering therein. 

Second Brahmajva. 
1. Pra^apati was desirous of gaining these worlds. 
He saw this bird-like body, the Fire-altar: he 

'mithuna,' m. has also the sense of ' paired,' ' mated,' i.e. 'one who 
has his complement or mate,' and so perhaps here. 

1 Viz. inasmuch as the altar is built on the earth, and the latter 
forms its foundation. Comm. 
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fashioned it, and thereby gained this (terrestrial) 
world. He saw a second bird-like body, the (chant 
of the) Great Rite * : he fashioned it, and thereby 
gained the air. He saw a third bird-like body, the 
Great Litany ' : he fashioned it, and thereby gained 
the sky. 

2. This built Fire-altar, doubtless, is this (terrestrial) 
world, the Great Rite the air, and the Great Litany 
the sky : all these, the Fire-altar, the Great Rite, 
and the Great Litany, one ought therefore to 
undertake together, for these worlds were created 
together ; and as to why the Fire-altar is built first, 
it is because of these worlds this (terrestrial) one 
was created first. Thus with regard to the deity. 

3. Now with regard to the body. The Fire-altar 
is the mind, the (chant of the) Great Rite the 
breath, and the Great Litany speech : all these 
one ought therefore to undertake together, for 
mind, breath, and speech belong together; as to 
why the Fire-altar is built first, it is because the 
mind is prior to the breathings. 

4. The Fire-altar, indeed, is the body (trunk), 
the Great Rite the breath, and the Great Litany 
speech : all these one ought therefore to undertake 
together, for body, breath, and speech belong 
together ; and as to why the Fire-altar is built 
first, it is because of him who is produced the trunk 
is produced first. 

5. The Fire-altar, indeed, is the head, the Great 
Rite the breath, and the Great Litany the body : 



1 The Mahivrata-saman and the Mahad uktham, as we have 
seen (p. 282, note 5; p. m, note 1), are constructed so as to 
correspond to the different parts of the bird-like Agni-Pra^apati. 
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one ought therefore to undertake all these together, 
for head, breath, and body belong together ; and as 
to why the Fire-altar is built first, it is because 
of him who is born the head is born first ; and 
hence, whenever all these are undertaken together 
the Great Litany, indeed, is accounted the highest 
(atamam) 1 , for the Great Litany is the body 
(or self, atman). 

6. As to this they say, ' If all these are difficult 
to obtain together, what (means of) obtaining them 
is there?' — In the <7yotish/oma (form of the) 
Agnish/oma 2 : let him perform offering with the 
6yotish/oma Agnish/oma. 

7. In this Cyotish/oma Agnish/oma the Bahish- 
pavamana (stotra) is (in) the TrivWt (stoma) — 
that is the head of the rite ; the two other Pava- 
manas are (in) the Pa»iadara. and Saptad&ra. 
(stomas) — they are the two wings ; the Hotrz's 

1 The combination ' atamaw khyiyate ' is, as it were, the super- 
lative of ' a-khyayate ; ' cf. anutamaw gopayati, X, 5, 2, 10; and 
Delbrflck, Altind. Syntax, p. 194. 

* The Agnish/oma may be performed in three different modes, 
according to the variation of stomas (or hymn-forms) employed 
for the stotras (or chants). In the Gyotish/oma the order of 
stomas is that set forth in paragraph 7, viz.: a. Bahishpavam&na- 
stotra in the Trivn't (nine-versed); b. A^ya-stotras, and c. M&- 
dhyandina-pavamdna-stotra, in the Pa#£adaja (fifteen-versed) ; d. 
Pmh/^a-stotras, and e. Arbhava-pavam&na-stotra, in the Saptadaxa 
(seventeen-versed) ; and f. Agnish/oma-s&man (Ya^aya^niya) 
in the Ekavi»wa (twenty-one-versed) stoma, or hymn-form. In the 
Gosh/oma, on the other hand, the succession of stomas is 
a. Pa&iadaja, b. Trivrrt, c. d. Saptada^a, e. f. Ekaviwxa ; 
and in the Ayush/oma: a. Trivr/t, b. Pafl&idaja, (c. d.) Sap- 
tadara, (e. f.) Ekavi/nja. Cf. part ii, p. 402, note 4 ; for the scheme 
of Stotras (and Sastras), ib. p. 325, note 2. The Agnish/oma is 
singled out here for the reason that the Mahavrata-day takes 
the form of an Agnish/oma sacrifice. 
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A^ya (stotra) is (in) the Pawiadara, the Przsh/£a 
(stotra in) the Saptadara, and the Ya^»a.ya^»iya 
(stotra in) the Ekavi/»sa (stoma) — they are the tail. 
8. Now these two, the Pa»&tdara and Saptadaya, 
have thirty-two hymn-verses : twenty-five of these 
are the twenty-five-fold body l ; and the seven which 
remain over are the Parimad (samans), for these are 
the cattle (or animals), (for) cattle are sporting all 
around us (pari-mad 2 ) — thus much, then, is the 

1 See p. 1 68, note 3. 

* Sayawa takes 'parim&d' here in the sense of 'a source of 
pleasure all around' — parito harshahetavaA. — The ParimadaA 
are thirteen Samans sung (not chanted, in the proper sense of the 
word) by the Udgatrz", his two assistants joining merely in the 
Nidhanas or chorus-like passages. They are given, figured for 
chanting, in the Arawyagana of the Sama-veda (Calc. ed., ii, p. 387 
seq.). This performance takes place immediately after the Adh- 
varyu has given the sign for, and the Udgatn ' yoked,' the Mahi- 
vrata-stotra or saman (i.e. the Hotr*"s Pr/sh/iastotra of the Great 
Rite), — or, according to some authorities, before either the ' yoking,' 
or the Adhvaryu's summons, — and thus serves as an introduction 
to the central and chief element of the Great Rite, the Mahavrata- 
saman. According to the ritual symbolism, these preliminary 
samans are intended to supply the newly completed Pra^ipati with 
hair (feathers) and nails; but the performance would rather seem to be 
a solemn mode of doing homage (upasthanam) to the different parts 
of the bird-like altar and the sacrificial ground ; thus corresponding 
to a similar, though simpler, ceremony performed on the com- 
pletion of the fire-altar in its simplest form, as described at IX, 1, 2, 
35 - 43- O n the present occasion the ceremony is performed in the 
following order: 1. near the head of the altar (the Ahavaniya fire) 
he sings the Pra«a (' breath ; ' Sama-v., vol. ii, p. 436) ; 2. near the 
tail the Apina (downward-breathing, ii, p. 437); 3. 4. near the 
right and left wing the two Vratapakshau (ii, p. 438) ; 5. near 
the left armpit the Pra^apati-hr/daya (' heart of Pra^.,' it, p. 499) ; 
6. near the A'atvala or pit, the VasishMasya Nihava (Sama-v., 
vol. v, p. 602); 7. near the Agnidhra hearth the Satrasyarddhi 
('success of the sacrificial session,' ii, p. 465); 8. 9. in front 
and behind the Havirdhana carts, the 51oka and Aniuloka (i, pp. 
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Great Rite : thereby he obtains the Great Rite 
even in this (Agnish/oma). 

9. And the Hotri recites seven metres — each 
subsequent one-versed (metre) increasing by four 
(syllables) — with the Vira^ - as an eighth : these 
(eight) consist of three eighties and forty-five 
syllables. Now by the eighties thereof the eighties 
(of the mahad uktham) 1 are obtained, for the Great 
Litany is counted (or recited) by eighties (of 
triplets) ; and of the forty-five (syllables which 
remain) twenty-five are this twenty-five-fold body 2 ; 
and where the body is there, indeed, are (included) 
the head, and the wings and tail ; and the twenty 
(syllables which remain) are the insertion 3 ; — thus 
much, then, is the Great Litany : thereby he obtains 
the Great Litany even in this (Agnish/oma). All 
these (three) are indeed obtained in the Gyotish/oma 
Agnish/oma: let him, therefore, perform offering 
with the (Jyotish/oma Agnish/oma. 

Third Brahmaya. 

1. Pra^apati created living beings. From the 
out- (and in-) breathings he created the gods, and from 
the downward breathings the mortal beings; and 

887-9); I0 - towards the Miiyaliya the Yama (ii, p. 461); 
11. 12. in front and behind the Sadas, the Ayus, and Nava- 
stobha (ii, pp. 450-51); 13. in front of the Gdrhapatya the Jii's- 
yasya saman (ii, p. 324). 
1 See p. 112, note 1. 

* Viz. the body, as consisting of the ten fingers, the ten toes, 
the arms and legs, and the trunk. 

* Towards the end of the Mahad Uktham, in the portion 
representing the thighs, nine trish/ubh verses (^»g-veda III, 43, 1-8, 
and X, 55, 5) are inserted as an ' avapanam.' 

[43] U 
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above the (mortal) beings he created Death as their 
consumer. 

2. Now, one half of that Pra^apati was mortal, 
and the other half immortal : with that part of him 
which was mortal he was afraid of death ; and, 
being afraid, he became twofold, clay and water, and 
entered this (earth). 

3. Death spake unto the gods saying, ' What has 
become of him who has created us ? ' — ' Being afraid 
of thee, he has entered this (earth),' they said. He 
spake, ' Let us search for him, let us gather him up 
for I shall not injure him.' The gods gathered him 
from out of this (earth) : that part of him which was 
in the water, they gathered as water, and that which 
was in this (earth, they gathered) as clay. Having 
gathered together both clay and water, they made 
a brick, whence a brick consists of both clay and 
water. 

4. And, indeed, these five forms (bodily parts) of 
him are mortal— the hair on the mouth, the skin, the 
flesh, the bone, and the marrow ; and these are im- 
mortal — the mind, the voice, the vital air, the eye, 
and the ear. 

5. Now, that Pra^apati is no other than the Fire- 
altar which is here built up, and what five mortal 
parts there were of him, they are these layers of 
earth ; and those which were immortal they are 
these layers of bricks. 

6. The gods spake, ' Let us make him immortal ! ' 
Having encompassed that mortal form by those im- 
mortal forms of his, they made it immortal — the 
layer of earth by means of two layers of bricks : in 
like manner the second, the third, and the fourth 
(layers of earth). 
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7. And having laid down the fifth layer (of bricks), 
he (the Adhvaryu) scatters earth on it ; thereon he 
lays the Vikarwl and the Svayamdt«'»«i, scatters 
chips of gold, and places the fire : that is the seventh 
layer, and that (part) is immortal ; and in this way, 
having encompassed that mortal form of his by 
those two immortal forms, they made it immortal, — 
the layer of earth by means of two layers of bricks. 
Thereby, then, Praf apati became immortal ; and in 
like manner does the Sacrificer become immortal by 
making that body (of the altar) immortal. 

8. But the gods knew not whether they had made 
him complete, or not ; whether they had made him 
too large, or left him defective. They saw this 
verse {V&g. S. XVIII, 76), 'The seat-hiding 
Agni, Indra, god Brahman, Brzhaspati, and 
the wise All-gods may speed our sacrifice 
unto bliss!' 

9. Of this (verse) one part is Agni's, one part 
Indra's, and one part the All-gods' ; — with that part 
thereof which is Agni's they made up that part of 
him (Pra^apati) which is Agni's, and with Indra's 
(part) that which is Indra's, and with the All-gods' 
(part) that which is the All-gods' : in this very (fire- 
altar) they thus made him up wholly and com- 
pletely. 

10. And when he stands by (the altar, worshipping 
it) with this (verse), he thereby secures (makes 
good) all that part of him (Pra^apati) which, 
whether he knows it or not, he either does in excess 
or insufficiently in this (fire-altar), — whatever has 
not been secured for him. The ' seat-hiding ' (verse) 
is an Anush/ubh, for the Anush/ubh is speech, and 
the seat-hider is speech : it is by speech that he 

u 2 
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secures for him what was not secured for him. 
' Let him approach (the altar with this verse) when 
he has covered a layer with earth,' say some, ' for 
then that (layer) becomes whole and complete.' 

Fourth BrAhmajva. 

i. Now, at the beginning, Pra^apati was (com- 
posed of) both these, the mortal and the immortal — 
his vital airs alone were immortal, his body mortal : 
by this sacrificial performance, and by this order 
of proceeding, he made his body uniformly unde- 
caying and immortal. And in like manner is the 
Sacrificer (composed of) both the mortal and the 
immortal — his vital airs alone are immortal, his 
body mortal : by this sacrificial performance, and 
by this order of proceeding, he makes his body 
uniformly undecaying and immortal. 

2. He lays down the first layer, — this, doubtless, 
is his out- (and in-) breathing', and it is an im- 
mortal (element), for the out-breathing is something 
immortal : this, then, is an immortal layer. He 
then scatters loose soil thereon, — this, doubtless, is 
his marrow, and it is a mortal (element), for the 
marrow is mortal : he establishes it on that im- 
mortal (element), and thereby this part of him 
becomes immortal. 

3. He lays down the second layer, — this, doubt- 
less, is his downward breathing, and it is an immortal 
(element), for the downward breathing is something 
immortal : this, then, is an immortal layer. He 
thus encompasses that mortal (element) on both 

1 That is, the breath-proper, of the mouth and nose, passing 
upward into the air from the middle of the body. 
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sides by an immortal one, and thereby that part 
of him becomes immortal. He then scatters loose 
soil thereon, — this, doubtless, is his bones, and it is 
a mortal (element), for the bone is mortal : he 
establishes it on that immortal (element), and thereby 
this part of him becomes immortal. 

4. He lays down the third layer, — this, doubtless, 
is his through-breathing 1 , and it is an immortal 
(element), for the through-breathing is something 
immortal : this, then, is an immortal layer. He 
thus encompasses that mortal (element) on both 
sides by an immortal one, and thereby that part 
of him becomes immortal. He then scatters loose 
soil thereon, — this, doubtless, is his sinews, and it 
is a mortal (element), for the sinew is mortal: he 
establishes it on that immortal (element), and thereby 
this part of him becomes immortal. 

5. He lays down the fourth layer, — this, doubtless, 
is his upward breathing 2 , and it is an immortal 
(element), for the upward breathing is something 
immortal : this, then, is an immortal layer. He thus 
encompasses that mortal (element) on both sides 
by an immortal one, and thereby that part of him 
becomes immortal. He then scatters loose soil 
thereon, — this, doubtless, is his flesh, and it is a 
mortal (element), for flesh is mortal : he establishes 
it on that immortal (element), and thereby this part 
of him becomes immortal. 

6. He lays down the fifth layer, — this, doubtless, 

1 The Vyana, through-breathing, or circulating air, is the vital 
air which serves the upward air (or out- and in-breathing, prawa) and 
downward air (apana). Maitryup. II, 6 (Cowell). 

* Or, outward breathing, — 'That which belches forth or keeps 
downwards the food eaten or drunken, this is the udlna ; ' Cowell, ib. 
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is his central (or pervading) breathing 1 , and it is 
an immortal (element), for the central breathing is 
something immortal : this, then, is an immortal 
layer. He thus encompasses that mortal (element) 
on both sides by an immortal one, and thereby that 
part of him becomes immortal. He then scatters 
loose soil thereon,— this, doubtless, is his fat, and 
it is a mortal (element), for the fat is mortal : he 
establishes it on that immortal (element), and thereby 
this part of him becomes immortal. 

7. He lays down the sixth layer, — this, doubtless, 
is his voice, and it is an immortal (element), for the 
voice is something immortal : this, then, is an im- 
mortal layer. He thus encompasses that mortal 
(element) on both sides by an immortal one, and 
thereby that part of him becomes immortal. He 
then scatters loose soil thereon, — this, doubtless, is 
his blood and his skin, and it is a mortal (element), 
for blood is mortal, and skin is mortal : he establishes 
it on that immortal (element), and thereby this part 
of him becomes immortal. 

8. These, then, are six layers of bricks, and six 
layers of earth, that makes twelve, — the year (con- 
sists of) twelve months, and Agni is the year : as 
great as Agni is, as great as is his measure, with 
so much did Pra^apati then make his body uni- 
formly undecaying and immortal ; and in like manner 
does the Sacrificer now make his body uniformly 
undecaying and immortal. 

9. Having then laid down the Vikarwi and Sva- 
yamatrz'#«a, he scatters chips of gold, and places 



1 ' The Sam&na (equalizing air) distributes the digested pieces 
through the limbs.' Maitryup. II, 6 (Cowell). 
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the fire thereon : Pra^apati then finally made a 
golden form for his body ; and inasmuch as (he did 
so) finally, this was the final form of his body ; 
whence people speak of ' the golden Pra^apati V 
And in like manner does the Sacrificer now finally 
make a golden form for his body ; and inasmuch as 
(he does so) finally, this is the final form of his 
body; and hence, whether they know this or not, 
people say that the Agni^it (he who has built an 
altar) is born in yonder world as one made of gold 2 . 

10. Now, on this point, S&ndilya and Saptara- 
thavahani, teacher and pupil, were once disputing 
with one another : ' This is his form,' said 5a»^lya ; 
' his hair,' said Saptarathavahani. 

11. *Sa#dTilya said, 'Surely, there is a hairy form 
(as well as) a hairless form : his form it certainly 
is ;' and this, indeed, is as S&ndilya. has said : when 
it (the altar) is completely built, Agni is led forward ; 
and after he has been led forward, logs of wood s 
are offered as ' oblations.' 

12. By means of (the channel of) the out- (and in-) 
breathing the gods eat food, and Agni (the sacri- 
ficial fire) is the out-breathing of the gods ; whence 
it is in front (of the sacrificial ground) that offering 
is made to the gods, for by means of the (channel of 
the) out-breathing the gods eat food. By means 
of the down-breathing men eat food, whence food 

1 Apparently an allusion to Hira»yagarbha, the golden germ, or 
the golden egg (XI, 1, 6, 1), from which the Purusha, creator of 
the universe, arose. Cf. also Aitarey&r. II, 1, 3, with Saya»a's 
commentary. 

' S£ya»a assigns to 'hirawmaya' the meaning 'of a colour 
resembling gold ' (hiranyasam&navaraaA). 

' See IX, 2, 3, 36 seq. 



Digitized byCjOOQlC 



296 SATAPATHA-BRAHMAtfA. 

is introduced into men (from the front) towards the 
back, for by their down-breathing men eat food. 

13. Here, now, they say, ' He who has built an 
altar must not eat of any bird, for he who builds 
a fire-altar becomes of a bird's form ; he would 
be apt to incur sickness: the Agni&t therefore 
must not eat of any bird.' Nevertheless, one who 
knows this may safely eat thereof; for he who 
builds an altar becomes of Agni's form, and, indeed, 
all food here belongs to Agni : whosoever knows 
this will know that all food belongs to him. 

14. Here, now, they say, 'What is done here 
in (the building of) the altar, whereby the Sacrificer 
conquers recurring death ? ' Well, he who builds an 
altar becomes the deity Agni ; and Agni (the fire), 
indeed, is the immortal (element) ; — the gods are 
splendour: he enters splendour; the gods are 
glory : he becomes glorious whosoever knows this. 

Fifth Brahma^a. 

1. This built fire-altar, in truth, (includes) all these 
sacrifices: — when he slaughters an animal victim, 
that is the Agny&dheya (establishment of the sacred 
fires) ' ; when he collects (the materials for) the 
fire-pan, that constitutes the oblations of the 
Agnyadheya ; when he performs the initiation, 

1 Though no animal sacrifice takes place at the Agnyadhana, 
the latter, as the fundamental ceremony pre-supposed by all subse- 
quent sacrificial performances, is here compared 'with the immo- 
lation of five victims (VI, 2, 1, 15 seq.) which, taking place as it 
does on the Upasavatha, or day of preparation, i.e. the day before 
the Soma-sacrifice on the newly built fire-altar, is, as it were, 
a preliminary ceremony. 
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that is the Agnihotra ; and when the initiated puts 
two logs on (the fire) ', these are the two oblations 
of the Agnihotra. 

2. He puts them on in the evening and in the 
morning, for in the evening and in the morning 
the Agnihotra oblations are offered ; — with one 
and the same formula, for with one and the same 
formula the two Agnihotra oblations are offered 2 . 
Then the driving about (of the fire in the pan 3 ), 
and the taking down (to the water) of the ashes, 
these two (constitute) the New and Full-moon 
offerings; and when he builds the Garhapatya 
hearth 4 , that is the A!aturmasya (seasonal offerings); 
and what takes place from (the building of) the 
Garhapatya up to the (sowing of) all-herb (seed 5 , 
that constitutes) the ish/is 6 , and what takes place 
after the all-herb (sowing) and prior to (the building 

1 This refers to the two samidhs (kindling-sticks) put on the 
Ukhya Agni, — one in the evening, and one in the morning, — after 
the ashes had been cleared out of the fire-pan (ukha) ; see VI, 
6, 4, r seq. 

1 Both in the evening and in the morning two libations of milk 
are offered (the purvahuti and the uttarahuti), but only the first is 
offered with a formula, the evening formula being, 'Agni is the 
light, the light is Agni, hail ! ' whilst the morning formula is, 'Surya 
is the light, the light is Surya, hail!' See II, 3, 1, 30. For 
alternative formulas — 'With the divine Savitr/', with the Night 
(or Dawn, respectively) wedded to Indra, may Agni (or Indra, 
respectively) graciously accept, hail I ' see II, 3, 1, 37. 38. 

s See VI, 8, 1, 1 seq. Sayawa takes it to refer to the Agni- 
prawayana, or leading forward of the fire to the fire-altar ; but that 
would not fit in well with the ceremony next referred to, viz. the 
removal of the ashes of the Ukhyigni, or fire in the pan ; for which 
see VI, 8, a, 1 seq. 

4 VII, 1, 1, 1 seq. 

8 Viz. on the newly ploughed altar-site, see VII, 2, 4, 13 seq. 

' That is, offerings for the fulfilment of some special wishes. 
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of) the layers, that is the animal sacrifices 1 ; and 
the Vish#u-strides 2 which are (performed) at these 
sacrifices are just these Vish#u-strides ; and what 
muttering of formulas there is that is the Vatsapra 8 . 
3. The first layer is the Soma-sacrifice ; the 
second the Ra^asuya as prior to the consecrations * ; 
the third the Vi^apeya ; the fourth the Arvamedha 
(horse-sacrifice); and the fifth the Agnisava 6 . Then 
the samans he sings around the built (altar) are 
the Mahivrata(-saman) ; the Udgatrfs preliminary 
muttering (of the text of his chants) on that occasion 
is the .Satariidriya ; the ' shower of wealth ' the 
Great Litany ; and what takes place subsequent 
to (the singing of) the samans, and prior to the 
shower of wealth, that is the Hotrt's preliminary 
muttering on that occasion ; and what takes place 
after the shower of wealth is the Grzhamedhas 6 
(house-sacrifices). Such are all the sacrifices : these 
he secures by (building) the fire-altar. 



1 That is, animal sacrifices performed independently of other 
ceremonies. 

s See VI, 7, 2, 12 seq. 

* See VI, 7, 4, 1 seq. 

4 That is, the ceremonies connected with the Va^aprasaviya 
oblations, V, 2, 2, 4 seq. ; and the devasu-haviwshi, or oblations to 
the Divine Quickeners (by whom the king is supposed to be first 
consecrated), V, 3, 3, 1 seq. 

* See IX, 3, 4, 7. 9. It is strange that the Agnisava should be 
mentioned here, as it is said to be confined to the Agni&iyana. It 
would seem that some independent ceremony, such as the Brtlias- 
patisava (consecration of Br/baspati, cf. V, 2, 1, 19; and part iii, 
introd. p. xxiv seq.), may be referred to. 

* Sayana identifies these with the offerings of sacrificial sessions 
(sattra), during which the Sacrificer is indeed called the Gr/hapati, 
or master of the house; see IV, 6, 3, 5 seq.; and part ii, p. 97, 
note 1. 
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4. Now, then, as to the powers (conferred by the 
performance) of sacrifices. Verily, he who (regularly) 
performs the Agnihotra eats food in the evening and 
in the morning (when he comes to be) in yonder 
world, for so much sustenance is there in that 
sacrifice. And he who performs the New and 
Full-moon sacrifice (eats food) every half-month ; 
and he who performs the Seasonal sacrifice (does 
so) every four months ; and he who performs the 
animal sacrifice (twice a year, eats food) every six 
months ; and the Soma-sacrificer once a year ; and 
the builder of the fire-altar at his pleasure eats food 
every hundred years, or abstains therefrom x ; for 
a hundred years is as much as immortality 2 , unend- 
ing and everlasting : and, verily, for him who knows 
this, there shall thus be immortality, unending and 
everlasting; and whatever he as much as touches, 
as it were, with a reed, shall be for him immortal, 
unending and everlasting. 

Second AdhyAya. First BrAhmajva. 

1. Pra^apati was desirous of going up to the 
world of heaven ; but Pra^apati, indeed, is all the 
(sacrificial) animals 8 — man, horse, bull, ram, and 

1 That is to say, the food eaten the first time will sustain him for 
a hundred years, after which time he may, or may not, take food, 
being sure of everlasting life and a godlike nature. 

* Or, perhaps, for so long lasts the Amr/ta (the food of the 
immortals); — agniw fltavan purushas tu jatasawkhyakeshu saw- 
vatsareshu teshu kimam aparimitam arnati yato yivantaA jataw 
samvatsaras tavad amr/tam devatvaprapakam anantam aparimitam 
nnnam bhavati. Say. 

* See VI, 2, 1, 15 seq. 
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he-goat : — by means of these forms he could not 
do so. He saw this bird-like body, the fire-altar, 
and constructed it. He attempted to fly up, with- 
out contracting and expanding (the wings), but could 
not do so. By contracting and expanding (the 
wings) he did fly up : whence even to this day birds 
can only fly up when they contract their wings and 
spread their feathers. 

2. He measures it (the fire-altar) by finger- 
breadths ; for the sacrifice being a man ', it is by 
means of him that everything is measured here. 
Now these, to wit, the fingers, are his lowest 
measure : he thus secures for him (the sacrificial 
man 2 ) that lowest measure of his, and therewith 
he thus measures him. 

3 . He measures by twenty- four finger-breadths s , — 
the Gayatrz (verse) consists of twenty-four syllables, 
and Agni is of G&yatra nature * : as great as Agni 
is, as great as is his measure, by so much he thus 
measures him. • 

4. He contracts 6 (the right wing) inside on both 



1 The sacrifice, being the substitute of (the sacrificing) 
man, is represented as identical with the Sacrificer, its measure- 
ments being taken from his body and stature ; see part i, p. 78, 
note 1. 

* Or, — for it, viz. the fire-altar, representing both Agni-Pra^a- 
pati and the Sacrificer: hence this assumed identity has to be 
borne in mind to understand the symbolic speculations of the 
Brahmawa. 

* This measure (24 ahguli) is equal to one 'aratni' or cubit; 
1 2 ahguli being equal to a ' vitasti ' or span (of thumb and little 
finger, or from wrist to tip of middle finger). 

4 See VI, 1, 1, 15; 1, 3, 19. 

5 Or, he draws in, draws together (upasamuhati). 
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sides J by just four finger-breadths, and expands 2 it 
outside on both sides * by four finger-breadths : he 
thus expands it by just as much as he contracts it ; 
and thus, indeed, he neither exceeds (its proper 
size) nor does he make it too small. In the same 
way in regard to the tail, and in the same way in 
regard to the left wing. 

5. He then makes two bending-limbs 3 in the 
wings, for there are two bending-limbs in a bird's 



1 That is, on both sides of that part of the wing which joins the 
body of the altar he draws in by four finger-breadths the two long 
sides of the wing, thus changing the parallelogram into a trapezium, 
without altering the superficial area of the wing. On the plan of 
the altar given in part ii, p. 419, the effect of this manipulation on 
the wings and tail is indicated by pointed lines. — Sayawa remarks, 
— ubhayataA pakshasya par.widvaye,antarataA MySgner madhyad&re 
£aturangulam upasamuhati sawkarshaii prave-rayatlty arthaA; 
bahyataA agnimadhyad b&hyadcre £aturahgula//? vyuduhati, ante 
vivardhayati. 

* Or, he draws out, or draws asunder (vyuduhati). 

* Literally ' outbendings ' (nirwdma) — 'Schwunggelenke ' (spring- 
limbs), St. Petersb. Diet. — This ' bending-limb ' would seem to 
include the two inner segments of the (solid part of the) wing — 
those corresponding to the upper and fore-arm of man — as well as 
the adjoining and connecting joints or articulations, which portions 
may be taken roughly as forming the inner third of the wing when 
covered with feathers. The ' bending-limb ' would thus derive its 
name from its ' bending,' or drawing, the wing ' out ' from the body. 
Saya«a, however, explains it by 'nitara/» namati,' 'that which 
bends down,' as if it were formed from the prep, 'ni' instead 
of ' nis.' The manipulation to which this part of the wing is to be 
subjected is, however, not quite easy to understand from the 
description, and the commentary affords very little assistance — 
vitmtya iti pakshabh&gam tredha vibha^ya antare trrtiyabhage 
nirnamakara«am . . ; etam xrutim apekshyaivapastambenoktam, 
' vakrapaksho vyastapui/Mo bhavati, pasi&l pran (!) uduhati, pura- 
stat pratyuduhati, evam eva hi vayasam madhye pakshanirnamo 
bhavatiti vi^Aayate ' iti. 
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wings. In one-third (of each wing he makes them), 
for the bending-limbs are in one-third of the bird's 
wings; — in the inner third 1 , for the bending-limbs 
are in the inner third of a bird's wings. He 
expands (each of these limbs) in front 2 by just 
four finger-breadths, and contracts it behind by 
four finger-breadths; he thus expands it by just 
as much as he contracts it; and thus, indeed, he 
neither exceeds (its size), nor does he make it 
too small. 

6. On that bending-limb he places one brick : he 
thereby gives to it that single tube (tubular organ) 
which joins on to 3 (the body) from the bending- 
limb of the flying bird. Then here (on the left wing). 

7. He then makes the wings crooked, for a bird's 
wings are crooked ; he expands them behind by just 
four finger-breadths, and contracts them in front by 
four finger-breadths * : he thus draws them out by 

1 That is, the third part of the wing adjoining the body. 

* That is, at the front edge of the wing of the flying bird, that 
which cuts through the air. The joint between the second and 
third segments of the wing, when expanded, would protrude, whilst 
on the opposite side of the wing the tops of the feathers would 
somewhat recede; but I am not sure whether this is what is 
referred to in these indications. 

* Literally, which lies beside, or close to (up&rete, viz. the body, 
as it would seem) from the bending-limb. The brick is apparently 
meant to represent symbolically the bone of the upper segment, or 
some tubular organ by which the vital air is supposed to enter the 
wing from the body. Sayawa remarks, — pakshipakshamadhyaga- 
tana</itvena praramsati, . . £ityagneA pakshamadhye ekaw na</im 
eva nihitavan bhavati. 

* Comm. — £aturangulam£tra«K pa.r£Sdbhage uduhati vikarshati, 
purast&dbhage £aturangulamatra*R samuhati sawkarshati ; evam 
kr/'te vakratvaw bhavati. Cf. Apastatnba's directions in note 3 of 
last page. I fail to see, however, in what respect this manipulation 
differs from that referred to in paragraph 5; and whether the 
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just as much as he draws them in ; and thus, indeed, 
he neither exceeds (its size) nor does he make it too 
small. 

8. He now gives to it (the altar) the highest form '. 
This Agni had now been completely restored, and 
the gods conferred upon him this highest form ; 
and in like manner does this (Sacrificer) confer 
upon him this highest form : he makes a thousand 
bricks marked with straight lines, a thousand marked 
this way (from left to right), and a thousand marked 
that way (from right to left). 

9. And when he has laid down the fifth layer, he 
measures out the altar in three parts, and on the 
central part he places the one thousand bricks 
marked with straight lines: he thereby gives to it 
those straight plumes of the bird pointing back- 
wards (with their tops, and covering it) from head 
to tail. 

1 o. On the right side he then lays down the one 
thousand (bricks) marked thus (from left to right) : 
he thereby gives to it those curved plumes on the 
right side of the bird 2 . 

11. On the left side he then lays down the one 
thousand (bricks) marked thus (from right to left) : 
he thereby gives to it those curved plumes on the 
left side of the bird. With a thousand (bricks he 
does it each time) — a thousand means everything : 



' vakratvam ' refers to the irregular shape, or to the curved nature, 
of the wings. 

1 That is, he gives to it the last finish. 

* Or, perhaps, those soft feathers of the bird curved towards the 
right. Saya«a as above— dakshiwataA dakshinapakshe itySlikhita' 
dakshiwavri'ta ish/aka^; uttarataA uttarasmin pakshe ityilikhitaA 
savyav/v'ta iuh/aka upadadhyat. 
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with everything (required) he thus confers that 
highest form upon him (Agni) ; — with three thousand 
— Agni is threefold : as great as Agni is, as great as 
is his measure, with so much he thus confers the 
highest form upon him. 

Second Brahmawa. 

i. Now the one person which they made out 
of those seven persons 1 became this Pra^apati. 
He produced living beings (or offspring), and having 
produced living beings he went upwards, — he went 
to that world where that (sun) now shines. And, 
indeed, there was then no other (victim) meet for 
sacrifice but that one (Pra.fapati), and the gods set 
about offering him up in sacrifice. 

2. Wherefore it is with reference to this that the 
J^ishi has said (Va^. S. XXXI, 16, ^glveda X, 
90, 16), 'The gods offered up sacrifice by 
sacrifice,' — for by sacrifice they did offer up him 
(Pra^apati), the sacrifice; — 'these were the first 
ordinances :' — for these laws were instituted first ; — 
' these powers clung unto the firmament,' — the 
firmament is the world of heaven, and the powers 
are the gods : thus, ' Those gods who offered up 
that sacrifice shall cling to the world of heaven ; ' — 

3. 'Where first the perfect gods were,' — the 
perfect 2 gods, doubtless, are the vital airs, for it is 
they that perfected him in the beginning 3 when they 

1 Literally, those seven persons which they made into one person. 
See VI, 1, 1, 1 seq. 

* It is difficult to see what meaning the author assigns to 
' sadhya ' applied to minor classes of deities. 

* See VI, 1, 1, 1. 
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were desirous of becoming that (body of Pra/a- 
pati *) ; and even now, indeed, they do perfect 
(him). — [Rtg-veda. X, 149, 3] — 'Thereafter this 
other became meet for sacrifice by the abun- 
dance of the immortal world,' — for thereafter, 
indeed, other things here — whatsoever is immortal — 
became fit for sacrifice. 

4. 'SavitWs well-winged eagle verily was 
first born, and he was according to his 
ordinance,' — the well-winged eagle, doubtless, is 
Pra^apati, and Savitr? is that (sun) : thus, ' In 
accordance with his (the sun's) law he indeed 
(comported himself).' 

5. He indeed consists of seven persons, for that 
Person * consisted of seven persons ; — to wit, the 
body of four, and the wings and tail of three, for of 
four the body of that Person consisted, and of three 
his wings and tail. 

6. He measures it (the altar) by the man with 
upstretched arms 8 ; for the sacrifice is a man, and 
by him everything here is measured ; and that is 
his highest measure when he stands with up- 
stretched arms : he thus secures for him what is 
his highest measure, and therewith he then measures 
it. And what (space) there is over and above that 
when he is raised on the forepart of his foot, that 
he secures by the enclosing-stones ; and hence he 

1 Tad eva bubhushanta iti, prawaA svayam api pra^apatyat- 
mana (? pra^apatyatmano) bhavitum iikhant&h. Say. 

1 See VI, 1, 1, 3-6. 

s That is to say, wherever he speaks of man's lengths, the height 
to which a man reaches with his upstretched arms is understood ; 
the particular man who supplies this (relative) standard of measure 
being the Sacrificer. 

[43] x 
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should dig a line for the enclosing-stones outside 
(the altar-ground). 

7. Two cubits he gives to the two wings : he 
thereby lays strength into the wings. And the 
wings are (the bird's) arms, and by means of the 
arms food is eaten ; it is thus for the sake of food 
that he gives them that space ; and when he gives 
two cubits to the two wings, it is because food is 
taken from the distance of a cubit. 

8. To the tail he gives a span : he thus lays 
strength into the support, for the tail is the support 
The span means the hand x , and by means of the 
hand food is eaten : it is thus for the sake of food 
that he gives it that space ; and when he gives 
a span to the tail, he thereby settles him (Agni) 
in (the midst of) food ; and when he gives less 
(space) to this (part of the body), it is because he 
thereby settles him in (the midst of) food *. But, 
indeed, so much does this (the bird's wing) measure, 
and so much this (the bird's tail), and hence when 
he thus measures them, it is for the sake of securing 
for him that (natural measure). 

Third Brahmajva. 

1. Now this Vedi (altar-ground, viz. the Maha- 
vedi of the Soma-sacrifice) is just that (right) 
measure for the Vedi of the sevenfold 3 (fire-altar). 

1 The span of thumb and little finger is taken to be equal to 
the distance from the wrist to the tip of the middle ringer. 

2 That is to say, he makes him so as to occupy but small space, 
and to be surrounded by abundant food. 

* That is, measuring seven times the length of a man standing 
with upstretched arms. 
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Having fixed upon (the place for) the sacrificial 
ground, he enters the Patnl-sala * by the front (east) 
door, and having thrown up (the ground) for the 
Garhapatya, he sprinkles it with water. From 
the raised (site) of the Garhapatya he strides 
seven steps eastward. From there he measures 
off a fathom 2 towards the east, and having, in the 
middle thereof, thrown up (the ground) for the 
Ahavanlya, he sprinkles it with water. From 
the front part of the fathom he strides three steps 
eastward : that is the end of the Vedi 3 . 

2. Now, there are here, including the fathom (as 
one), eleven steps 4 between the end of the Vedi and 
the (original) Garhapatya ; — the Trish/ubh consists 



1 That is, ' ihe wife's ball,' — the sacrificial hall or shed, usually 
called PraAinavaw-ra or Pragvawsa, measuring 20 cubits by 10 
(part ii, p. 3, note 2), in which the original fires and vedi of ish/is are 
enclosed at the Soma-sacrifice ; see the plan, part ii, p. 475. 

* A fathom (vyama) is the space between the tips of the two 
middle fingers of a man standing with outstretched arms, this being 
considered the man's height. In this paragraph, the author roughly 
recapitulates the main dimensions of the sacrificial ground used for 
ish/is, which will also be required for the present purpose. The 
dimensions here supplied will give about the distance of eight steps 
between (the centres of) the Garhapatya and Ahavaniya fires required 
by I, 7i 3i 23- In the middle of the space of a fathom here alluded 
to as the easternmost space of the hall, the (original square) 
Ahavanfya is laid down, but this ultimately makes way for the new 
circular Garhapatya hearth built of bricks and having the whole of 
this ' fathom ' for its diameter. 

s That is, the hindmost (western) point of the (easterly line of 
the) Mahavedi of the Soma-sacrifice, where the peg, called ' antaA- 
patya,' is driven in, being three steps east from the post of the 
front door of the Pra£inava»wa (and hence three steps from the 
future circular Garhapatya hearth built of bricks). 

4 Literally, these are (ten) steps, having the fathom as an eleventh 
(space or step). 

X 2 
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of eleven syllables, and the Trish/ubh is a thunder- 
bolt, and the TrishAibh means strength : it is thus 
by the thunderbolt, and by strength, that the 
Sacrificer from the very first drives off the fiends, 
the Rakshas, from the mouth of the sacrifice. 

3. This is the womb of the Vedi, for it was from 
that womb that the gods begat the Vedi. And 
that (space of a) fathom which was (marked off), 
is the womb of the Garhapatya 1 , for it was from 
that womb that the gods begat the Garhapatya; and 
from the Garhapatya the Ahavanlya. 

4. From the (western) end of the Vedi he measures 
off the Vedi 2 thirty-six steps long eastward, thirty 
(steps) broad behind, and twenty-four (steps broad) 
in front, — that makes ninety. This, then, is the 
Vedi measuring ninety steps : thereon he lays out 
the sevenfold Fire-altar. 

5. As to this they say, ' How does this sevenfold 
(Person, the fire-altar,) correspond to this Vedi 
(measuring ninety steps) ? ' Well, there are these 

1 That is, the brick-built Garhapatya of the AgnLfayana on 
which the Ukhya Agni, having been carried about by the Sacrificer 
for a year, is transferred from the fire-pan (ukhd), and from which 
afterwards the fire of the great altar is derived. This new Garha- 
patya has been raised on the site of the old (square) Ahavaniya 
(the so-called ' jaladvarya ' or hall-door fire), on which the fire in 
the pan, the Ukhya Agni, was kindled (esha ahavanfyo vakshya- 
mawayif £ayanamahaveder garhapatyo bhavati ; Say.). The pan 
containing this fire was then placed half a fathom south of (the 
centre of) the old Ahavaniya, and hence so as to stand quite close 
to the brick-built Garhapatya raised in its place, and forming 
a circle with a diameter of one fathom. Thus this ' space of a 
fathom ' is here quite correctly referred to as the original source 
of the fires of the Agni^ayana. 

* For the dimensions of the Mahavedi here referred to, see 
part ii, p. 1 1 1 seq. 
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ten vital airs in a man \ four limbs, and the trunk 
as the fifteenth ; in the same way in the second, 
and in the same way in the third (man), — in six 
men this makes ninety ; and one man remains over. 
Now, (that seventh) man is fivefold — hair, skin, flesh, 
bone, and marrow (fat), and this Vedi also is five- 
fold — the four regions (quarters), and the body (of 
the altar) as the fifth z : thus this sevenfold (altar) 
does indeed correspond to this Vedi. 

6. Now, some, intending to construct higher forms 
(of altars), increase (the number of) these steps and 
this fathom accordingly, saying, 'We enlarge the 
womb in accordance therewith ; ' — but let him not do 
so ; for the womb does not enlarge along with the 
child that has been born 3 , but, indeed, only as long 
as the child is within the womb, does the womb 
enlarge, and so long, indeed, the growth of the 
(unborn) child here (lasts) 4 . 

7. Indeed, those who do it in that way, deprive 
this Father Pra^apati of his due proportions ; and 
they will become the worse for sacrificing, for they 
deprive Father Pra^lpati of his due proportions. 



' That is, in the first of these seven persons or men, making up 
the sacrificial man (ya^tfa-purusha), Pra^apati; that first man 
being the Sacrificer himself, as supplying the standard for these 
measures. 

* That is, the fifth region, situated in a vertical direction, this 
being represented by the fire-altar which rises upwards. 

8 Somewhat differently Professor Delbrtick, Altind. Syntax, 
p. 444, ' The womb does not grow in proportion with the embryo 
produced therein.' 

4 The argument of the author apparently is, that the planned 
enlargement of the fire-altar is an enlargement of the child Agni, 
after he has been born, and does not involve an increased size of 
the original sacrificial ground of the Pra^inavaw-ra. 



Digitized byCjOOQlC 



3IO SATAPATHA-BRAHMAJVA. 

As large as this Vedi l of the sevenfold (fire-altar) 
is, fourteen times as large he measures out the 
Vedi of the one hundred and one-fold (altar). 

8. He now measures off a cord thirty-six steps - 
(yards) long, and folds it up into seven (equal) parts : 
of this he covers (the space of) the three front 
(eastern) parts (with bricks), and leaves four (parts) s 
free. 

9. He then measures (a cord) thirty steps long, 
and lays it sevenfold : of this he covers three parts 
(with bricks) behind, and leaves four (parts) free *. 

1 That is, of course, the Mahivedi on which the (ordinary) fire- 
altar is raised, and which is enlarged in proportion to the size of 
the altar. The intermediate sizes of the fire-altar between the two 
extremes here alluded to increase each by four square 'man's 
lengths ' (the man being measured with upstretched arms), or by 
one man's length on each side of the body of the altar ; the largest 
possible altar thus measuring^ToTman's lengths on each side. 

! A step, or pace (prakrama) is equal to 3 feet (pada), a foot 
measuring 12 finger-breadths (ahgula), — these measures being, 
however (at least theoretically), relative to the Sacrificer's height. 

3 That is to say, he stretches the cord along the ground from 
the (western) ' end of the Vedi ' eastwards, and marks off on the 
ground three-sevenths of the cord on the eastern side, that part of 
the Vedi being afterwards covered by the brick-built altar, whilst 
the remaining space behind is required for the Sadas and Havir- 
dh&na sheds, &c. If we take the Mahavedi to be 108 feet long 
(=36 prakramas) this would allow is§ feet for each part, or some 
46 feet for the length of the part to be covered with bricks, and this 
measure, being equal to seven man's lengths, would allow 6$ feet for 
a man's length (including the upstretched arms). Between the 
altar and the front (eastern) edge of the Vedi a space of one foot 
is, however, to be left. 

4 That is, he stretches the cord across (north to south) and 
marks off the three central divisions of it as forming the hind side 
of the altar (leaving two-sevenths of the string free on either side). 
This gives 12$ (out of 90) feet for each part, or 38^ feet for the 
back, or western, side of the altar. 
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10. He then measures (a cord) twenty-four steps 
long, and lays it sevenfold : of this he covers three 
parts in front (with bricks), and leaves four (parts) 
free 1 . This, then, is the measuring out of the Vedi. 

1 1. Now as to the (other) forms of the fire-altar. 
Twenty-eight man's lengths long (from west to east) 
and twenty-eight man's lengths across is the body 
(of the altar), fourteen man's lengths the right, and 
fourteen the left wing, and fourteen the tail. Four- 
teen cubits (aratni) he covers (with bricks) on the 
right, and fourteen on the left wing, and fourteen 
spans (vitasti) on the tail. Such is the measure 
of (an altar of) ninety-eight man's lengths with the 
additional space (for wings and tail). 

12. He now measures a cord of three man's 
lengths, and lays it sevenfold : of this he covers (the 
space of) four parts (with bricks) on the body (of 
the altar); and three parts on the wings and tail. 

13. He then measures one three cubits long, and 
lays it sevenfold : of this he covers (the space of) 
three parts on the right, and three on the left wing, 
and leaves four (parts) free. 

14. He then measures one a span long, and lays 
it sevenfold : of this he covers (the space of) three 
parts on the tail, and leaves four (parts) free. In 
this way does this one hundred and one-fold (Agni) 
correspond to this Vedi. 

15. As to this they say, 'When thirteen man's 
lengths are over, how is it that these do not deviate 



1 This gives 10$ (out of 7 a) feet for each part, or 30^ feet for 
the front, or eastern, side of the altar. The measurements here 
given are intended as a refinement on the usual square shape of 
the fire-altar. 
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from the right proportions (of the altar) 1 ? ' Well, 
what right proportions there were in the case of 
that seventh man's length 2 , these same propor- 
tions (also apply) to all these (redundant man's 
lengths). 

1 6. And they also say, 'When Pra^apati had 
formed the body he filled it up with these (redundant 
lengths) wherever there was anything defective in 
it ; and therefore also it is rightly proportioned. 

1 7. As to this some say, ' The first time they 
construct a simple (altar s ), then the one higher by 
one (man's length), up to the one of unlimited size.' 
Let him not do so. 

18. Sevenfold, indeed, Pra^apati was created in 
the beginning. He went on constructing (develop- 
ing) his body, and stopped at the one hundred and 
one-fold one He who constructs one lower than 
a sevenfold one cuts this Father Prafapati in twain : 
he will be the worse for sacrificing as one would be 
by doing injury to his better. And he who con- 
structs one exceeding the one hundred and one-fold 
one steps beyond this universe, for Pra^apati is 
this universe. Hence he should first construct the 
sevenfold (altar), then the next higher up to the 
one hundred and one-fold one, but he should not 
construct one exceeding the one hundred and one- 



1 Or, from the right total (sarapad) which the altar ought to 
obtain. By paragraph 7, the altar is to be made fourteen times as 
large as the sevenfold one ; and the latter being said to be in exact 
proportion with Pra^-ipati (in paragraph 3), the larger altar would 
thus show an excess of thirteen man's lengths over the rightly 
proportioned altar. 

1 Viz. in paragraph 5. 

3 That is, one of a single man's length on each side. 
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fold one, and thus, indeed, he neither cuts this 
Father Pra^apati in twain, nor does he step beyond 
this universe. 

Fourth Brahmajva. 

1. Prafapati, indeed, is the year, and Agni is 
all objects of desire. This Pra/apati, the year, 
desired, * May I build up for myself a body so as 
to contain ' Agni, all objects of desire.' He con- 
structed a body one hundred and one-fold ; and in 
constructing a body one hundred and one-fold, he 
built up for himself a body so as to contain Agni, 
all objects of desire, and himself became all objects 
of desire ; there was not one object of desire outside 
of him : whence they say, ' The year (includes) all 
objects of desire;' for, indeed, outside the year 
there is no object of desire whatever. 

2. And in like manner does the Sacrificer now, 
by constructing a body (of the altar) one hundred 
and one-fold, build for himself a body so as to 
contain Agni, all objects of desire : he becomes all 
objects of desire, and not one object of (his) desire 
is outside of him. 

3. Now this year is the same as yonder sun ; and 
he is this one hundred and one-fold (Agni); — his 
rays are a hundredfold, and he himself who shines 



1 Literally, May I build for myself a body (self) with a view to 
(abhi) Agni ; or, perhaps, ' He builds (a body) so as to become 
(Agni);' in which case ' abhi ' of ' abhisamiinute ' would have the 
same force as in ' abhisampadyate.' See, however, X, 2, 5, 9-12, 
where Sayawa explains it by 'yo y&A kamaA taw sarvam atmanam 
abhilakshya sampaditavan bhavati ' — ' He brings about (accomplishes) 
all that desire for his body.' 
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yonder, being the one hundred and first, is firmly 
established in this universe ; and in like manner 
does the Sacrificer now establish himself in this 
universe by constructing for himself a body a hun- 
dred and one-fold. 

4. And, indeed, the one hundred and one-fold 
passes into (becomes equal to) the sevenfold one ; 
for yonder sun, whilst composed a hundred and 
one-fold, is established in the seven worlds of the 
gods, for, indeed, there are seven worlds of the 
gods, — the four quarters and these three worlds : 
these are the seven worlds of the gods, and in 
them that (sun) is established. And in like manner 
does the Sacrificer now establish himself in the 
seven worlds of the gods by constructing for himself 
a body a hundred and one-fold. 

5. And, again, as to how the one hundred and 
one-fold (altar) passes into the sevenfold one : — 
yonder sun, composed of a hundred and one parts, 
is established in the seven seasons, in the seven 
stomas (hymn-forms), in theseven prish/tia. (-samans), 
in the seven metres, in the seven vital airs, and in 
the seven regions ; and in like manner does the 
Sacrificer now establish himself in this universe (or, 
on everything here) by constructing for himself 
a body one hundred and one-fold. 

6. And, again, as to how the one hundred and 
one-fold passes into the sevenfold one : — yonder 
sun, composed of a hundred and one parts, is estab- 
lished in the seven-syllabled Brahman, for the 
Brahman (holy writ or prayer) indeed consists of 
seven syllables, — ' rtk ' is one syllable, ' yagu/i ' two, 
and ' sama ' two ; and what other Brahman there 
is that is just the ' brahman ' of two syllables — this 
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seven-syllabled Brahman is the universe l : therein 
that (sun) is established ; and in like manner does 
the Sacrificer now establish himself in the seven- 
syllabled Brahman by constructing for himself a 
body one hundred and one-fold. 

7. Therefore, also, they lay down around (the 
altar) sets of seven (bricks) each time, and hence the 
one hundred and one-fold passes into the sevenfold 
one ; and, indeed, the sevenfold one passes into the 
one hundred and one-fold. 

8. Sevenfold, indeed, Prafapati was created in 
the beginning. He saw this body composed of 
a hundred and one parts — fifty bricks in the Prawa- 
bhrz'ts 2 , and fifty sacrificial formulas, that makes 
a hundred, and the ' settling ' and sudadohas-formula 
are the two one hundred and first — these two are 
one and the same, for when he has ' settled ' (a brick), 
he pronounces the sfidadohas-formula over it : by 
means of this one hundred and one-fold body he 
gained that conquest and obtained that success ; and 
in like manner does the Sacrificer, by means of this 
one hundred and one-fold body, gain that conquest 
and obtain that success. And thus, indeed, the 
sevenfold (altar) passes into the one hundred and 
one-fold : that which is a hundred and one-fold is 
sevenfold, and that which is sevenfold is a hundred 
and one-fold. So much as to the forms (of altars). 



1 Or, perhaps, 'all this (taken together) is the sevenfold 
Brahman.' 

* In the first layer ten Pra»abhr/t bricks were placed along the 
diagonals in each of the four corners of the body of the altar (or in 
the intermediate quarters), and as many round the centre. 
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Fifth BrAhmaaa. 

i. Now as to the building itself. He builds 
between the two (performances of the) Upasads 1 . 
For at that time the gods were afraid lest the fiends, 
the Rakshas, should destroy that (Agni's body) of 
theirs (built) there 2 . They saw these strongholds, 
the Upasads, to wit, these worlds, for these worlds 
are indeed strongholds. They entered them, and 
having entered them, they completed that body 
in a place free from danger and devilry ; and in 
like manner does the Sacrincer now, after entering 
these strongholds, complete this body in a place 
free from danger and devilry. 

2. And, again, as to why he builds between the 
Upasads. At this time the gods were afraid lest 
the fiends, the Rakshas, should destroy that (Agni's 
body) of theirs (built) there. They saw these 
thunderbolts, the Upasads, for the Upasads indeed 
are thunderbolts : they entered them 3 , and, having 
entered them, they completed that body in a place 
free from danger and devilry; and in like manner 
does the Sacrificer now, after entering those thunder- 

1 The Upasads (or sieges) are performed twice a day on at least 
three days (the regular number for ordinary one day's Soma-sacri- 
fices) intervening between the end of the Dikshl (initiation) and the 
day of the Soma-sacrifice ; see part ii, p. 105, note 1. On the first 
day the first layer is built between the two performances (whilst the 
final preparation of the altar-site, as well as the building of the 
Garhapatya altar and the installation of the Ukhya Agni thereon, 
takes place before the morning performance of the Upasads), and 
on the second day the remaining layers are built. 

8 For the construction in the oratio direcla, see part Hi, p. 34, 
note 2. 

* Or, they went into their shelter (pra-pad). 
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bolts, complete this body (of Agni) in a place free 
from danger and devilry. 

3. And the Upasads also are the fervour 1 in the 
sacrifice, for they are indeed fervour ; and inasmuch 
as it is built (£i) in fervour (tapas) it is called 
' TSpa.riita *.' As long as they perform the Upasads 
so long (do they perform) the Pravargya 3 : (if) it 
is for a year that they perform the Upasads, it is 
for a year (they perform) the Pravargya. 

4. The Upasads, indeed, are the days and nights, 
and the Pravargya is the sun : he thus establishes 
yonder sun on the days and nights, whence he is 
established on the days and nights. 

5. And if there are twenty-four (Upasad-days *), 
there being twenty-four half moons — the Upasads 

1 Or, austere devotion, see III, 4, 4, 27, where fasting during the 
Upasad days is recommended as calculated to promote religious 
fervour. There is also, however, the primary meaning ' heat ' im- 
plied, whence the ' heating ' of the cauldron (gharma=&pM<fc) at the 
Pravargya (representing the sun) is connected with the Upasads. 

* That is, the fire-altar used at the sacrificial period (ayana) 
called Tap&f^ita, which generally requires a full year (360 days) 
for the performance of the Upasads (as do also the Diksha 
before them, and the performance of the Soma-sacrifice after 
them); cf. XII, 3, 3, 10 seq.; Katy. XIV, 5, 1. — Axval. XII, 
5, 9 ; KSty. XXIV, 5, 7, however, mention a Tapaj^ita which 
only requires four months for each of the three periods, or 
a year altogether, whilst the maximum duration is by Asv. fixed 
at thirty-six years (twelve for each period) ; and by Kity. at three 
years for the Upasads and a year for each of the two other 
ceremonies. 

* See part ii, p. 104. 

* Saya«a does not specify what sacrificial performance is in- 
tended as requiring twenty-four Upasad-days, but merely says that 
they are required ' kratuvireshe,' at some special kind of sacrifice. 
At all events, the Sacrificer would be at liberty to adopt that 
number of Upasad-days instead of the minimum of days prescribed, 
if he hoped to derive special benefit therefrom. 
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are the balf-moons, and the Pravargya is the sun : 
he thus establishes yonder sun on the half-moons, 
whence he is established on the half-moons. 

6. And if there are twelve (Upasad-days) 1 — 
there being twelve months — the Upasads are the 
months, and the Pravargya is the sun : he thus 
establishes yonder sun on the months, whence he is 
established on the months. 

7. And if there are six (Upasad-days) — there 
being six seasons — the Upasads are the seasons, 
and the Pravargya is the sun : he thus establishes 
yonder sun in the seasons, whence he is established 
in the seasons. 

8. And if there are three (Upasad-days) — there 
being these three worlds — the Upasads are these 
three worlds, and the Pravargya is the sun : he thus 
establishes yonder sun in these worlds, whence he is 
established in these worlds. 

9. Now, then, the inquiry as to the earth-layers 
of the altar-pile. One month (the building of) the 
first layer (of bricks takes), and one month the layer 
of earth 2 , — so long desire (lasts) in the spring season 
(of two months) : he thus s builds for himself a body 
so as to obtain all of whatever desire there is in the 
spring season *. 

1 For an ordinary Ekiha, or one day's Soma-sacrifice, the 
Upasads may be performed for twelve days instead of the usual 
three days (K&ty.VIII, 2, 40). It is also the regular number of days 
for Ahtnas (ib. XIII, 1, 1 ; Ajv. IV, 8, 15) and for most sattras. 

* That is, when the Upasads last for a whole year, as at the 
Tapajiita. 

3 That is, by building for his Soma-sacrifice an altar the body 
of which requires a whole year in being laid down, as it does in the 
Tipaj/Kta. 

* Translated literally, the sentence would run thus : ' Thus as 
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10. One month the second (layer of bricks takes), 
and one month the layer of earth, — so long desire 
(lasts) in the summer season : he thus builds for 
himself a body so as to obtain all of whatever desire 
there is in the summer season. 

11. One month the third (layer of bricks takes), 
and one month the layer of earth, — so long desire 
(lasts) in the rainy season : he thus builds for himself 
a body so as to obtain all of whatever desire there 
is in the rainy reason. 

1 2. One month the fourth (layer of bricks takes), 
and one month the layer of earth, — so long desire 
(lasts) in the autumn season : he thus builds for 
himself a body so as to obtain all of whatever desire 
there is in the autumn season. 

13. And of the fifth layer (of bricks) he lays down 
the Asapatna and Vira^* (bricks) on the first day, 
and of the Stomabhagas one each day : these he 
' settles ' together once, and pronounces once the 
sudadohas-formula over them *. For a month they 
silently apply the earth-layer for the Stomabhagas, 
for so long desire (lasts) in the winter season : thus 
he builds for himself a body so as to obtain all of 
whatever desire there is in the winter season. 

14. One month the sixth (layer of bricks takes), 

much desire as there is in the spring season — he builds for himself 
a body so as to obtain all that (desire).' Only the building of an 
altar (body) for a whole year ensures the full fruition of sensual 
pleasures supplied during the year. 

1 That is, these three kinds of bricks — the five Asapatnis, and 
forty Vira^s being laid down on the first day, and of the twenty-nine 
Stomabhagas one each day, — the three kinds of bricks thus lake 
one month in being laid down, after which the 'sadanam' and 
'Sudadohas' (cf. part iii, p. 301, note 3) are performed upon 
them. 
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and one month the layer of earth, — so long desire 
(lasts) in the dewy season : he thus builds for himself 
a body so as to obtain all of whatever desire there 
is in the dewy season. So long, indeed, desire (lasts) 
in the twelve months and the six seasons : he thus 
builds for himself a body so as to obtain all of 
whatever desire there is in the twelve months and 
the six seasons. 

1 5. And in addition to these there are three days \ 
to wit, the day on which he performs the ^atarudriya 
offering, the day of preparation, and the day on 
which the Soma is pressed. When they perform 
the Upasad on these days, these (days) are the days 
and nights of that (thirteenth, or intercalary) month : 
and when (they perform) the Pravargya, he thereby 
establishes yonder sun also in that (seventh) season, 
— so long, indeed, desire (lasts) in the thirteen 
months and the seven seasons : he thus builds for 
himself a body so as to obtain all of whatever desire 
there is in thirteen months and seven seasons. 

16. For a year Soma should be pressed, — the 
year is everything, and the one hundred and 
one-fold (altar) is everything : by means of every- 
thing he thus gains everything. Should he be 
unable (to press Soma) for a year, he should 
perform the Visvagit Atiratra 2 with all the Pn- 



1 Viz. after the twenty-eight days of the twelfth month two days 
remain to make up the year, so that the (first) Sutya day (pressing 
day) takes place after the expiry of a full year. 

* The Vwvn^it, as usually performed, is an Agnish/oma sacrifice, 
the twelve Stotras of which are chanted in three different stomas or 
hymn-forms, viz. the first four in the trivm (nine-versed), the next 
four in the patf&idara (fifteen-versed), and the last four in the 
saptadara (seventeen-versed) stoma. For the stotriya-texts see 
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sh/^as \ and at that (sacrifice) he should give away 
all his property 2 ; for the Vi^va^it (all-conquering) 
Atir&tra with all the Prishtfias means everything, 
and all one's property means everything, and the 
one hundred and one-fold (altar) means every- 
thing : by means of everything he thus gains 
everything. 

Sixth Brahma;va. 

i. The one hundred and one-fold Pra^apati, 
doubtless, is the year, and thereto belong days and 



Ta«</ya-Br. XVI, 5, 1 seq. It is closely united with the Abh\jit 
Soma-day — the stotras of which are performed in four stomas, viz. 
three in each of those used for the VLrva^it, and the last three in the 
ekavizwa, or twenty-one-versed, stoma — with which it may, indeed, 
be combined in one and the same performance ; and both form part 
of the sacrificial session called Gav&m ayanam (part ii, p. 427). The 
Vifva^it (as well as the Abhi^it) may, however, also be performed as 
an AtiiStra instead of Agnish/oma, and in that case the sequence of 
Stomas is entirely different, their order being as follows : the first 
four stotras are performed in the first four stomas (trim*, pa#£a- 
dira, saptadaja, ekavi»/ja) ; the next four stotras in the four stomas 
beginning with the second stoma (up to tri«ava), and the next four 
stotras in the four stomas beginning with the third stoma (up to 
trayastr/wtxa). Of the three Ukthastotras, the first is performed in 
the trinava, and the two others in the ekavimra ; the Shorfajin in 
its own (ekavimja) form ; the night-chants in the pafl^adaja ; and 
the twilight-chant in the trivnt-stoma. See Ta»<fya-Br. XX, 9. 

1 On ' sarvapr/sh/Aa ' Soma-days, see part iii, introduction, pp. 
xx seq. 

* As an equivalent for one's ' whole property (sarvavedasa, sarva- 
sva),' KStyiyana (XXII, 2, 26.27) enumerates ' cows, oxen, ploughs, 
sacks of corn (or corn-sacks), pairs of slaves, waggons, animals for 
riding, houses (or sheds), and couches.' For other similar enu- 
merations, see A. Weber, Omina and Portenta (Abh. of Berl. Acad. 
1858), p. 398. 

[43] Y 
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nights, half-months, months, and seasons. The 
days and nights of a month are sixty, and in the 
month, doubtless, the days and nights of the year 
are obtained ; and there are twenty-four half-months, 
thirteen months, and three seasons (of four months) 
— that makes a hundred parts, and the year itself 
is the one hundred and first part. 

2. By the seasons it is sevenfold, — six seasons 
(of two months), and the year itself as the seventh 
part. And he who shines yonder is the light of that 
year : his rays are a hundredfold, and the (sun's) 
disk itself is the one hundred and first part. 

3. By the regions it is sevenfold, — the rays which 
are in the eastern region are one part, and those in the 
southern are one, and those in the western are one, 
and those in the northern are one, and those in the 
upper (region) are one, and those in the lower (region) 
are one, and the disk itself is the seventh part. 

4. Beyond this (year) lies the wish-granting world ; 
but the wish-granting one is the immortal (element) : 
it is thus the immortal that lies beyond this (year, 
temporal existence) ; and that same immortal (ele- 
ment) is that very light which shines yonder. 

5. Now that same boon (the immortal light), bright 
with wealth, he, Savitr* (the sun), distributes among 
the distributed creatures, and among plants and 
trees, too ; and to some, indeed, he gives more of it, 
and to some less ; and they to whom he gives more 
of it live longest, and they to whom he gives less 
live less long. 

6. It is regarding this that it is said in the Rik 
(I, 22, 7 ; Va£\ S. XXX, 4), ' The distributer of 
wealth, the bright boon, we invoke, Savitr/, 
the beholder of men.' And that is the full 
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(measure of) life, for it is long, it is unending * ; and 
when people here say, * May thy life be long ! 
mayest thou reach the full (extent of) life ! ' it is as 
much as to say, 'May that world, may that (im- 
mortal light) be thine ! ' 

7. It is Vai (Speech) that, seeing it, speaks 
(thus). That same (immortal light), indeed, is to be 
obtained either by the one hundred and one-fold 
(altar), or by a life of a hundred years : whosoever 
builds a one hundred and one-fold (altar), or whoso- 
ever lives a hundred years, he, indeed, obtains that 
immortality. Therefore, whether they know it, or 
whether they do not, people say, ' The life of a 
hundred years makes for heaven.' Hence one ought 
not to yield to his own desire and pass away before 
(he has attained) the full extent of life, for (such 
shortening of one's life), does not make for the 
heavenly world 2 ; and these are indeed the worlds, 
to wit, the days and nights, the half-moons, moons, 
and seasons, and the year. 

8. Those who pass away in the years below 
twenty are consigned to the days and nights as their 
worlds ; and those who (pass away) in the years 
above twenty and below forty, to the half-moons ; 
and those who (pass away) in the (years) above forty 
and below sixty, to the months ; and those who 
(pass away) in the (years) above sixty and below 



1 Thus Sayswa — tad etat sarvam ayur iti sarvapadasyartham aha, 
dirgham anantam hi. 

2 Literally, ' conducive to the world,' or, perhaps, ' conducive to 
a place (in yonder world).' Sayawa interprets it by — his death is 
' alokyam,' that is, not procuring the world consisting of immortality. 
Some such meaning as ' (such conduct) is not world-winning ' seems 
to be implied by the words which follow. 

Y 2 
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eighty, to the seasons ; and those who (pass away) 
in the (years) above eighty and below a hundred (are 
consigned) to the year; and he alone who lives 
a hundred years or more attains to that immortal 
(life). 

9. Only by many sacrifices, indeed, is a single 
day, or a single night (of life) gained ; and only he 
who builds the one hundred and one-fold (altar), or 
he who lives a hundred years, is certain of his 
attaining to that immortal (life). But he, indeed, 
builds a one hundred and one-fold (altar) who 
carries him (Ukhya Agni) for a year: hence one 
should only build (an altar for) such an (Agni) who 
has been carried for a year. Thus much as to the 
deity. 

10. Now as to the sacrifice. When he measures 
out those one hundred and one men (man's lengths) 
with upstretched arms, that is a one hundred and 
one-fold (altar) in. form, and a sevenfold one in 
respect of its layers : the layers contain six seasonal 1 
(bricks) and the fire (or altar) itself is the seventh 
form. 

11. And, indeed, it is a hundred and one-fold in 
respect of bricks, — the first fifty bricks and the last 
fifty 2 which are (laid down) make a hundred forms 
(parts) ; and the bricks which are laid down between 
(those two sets) are the one hundred and first form. 

1 The five layers contain five sets of two such bricks, each 
representing the two months of the respective season ; except the 
third layer, which contains four such bricks, only, however, of half 
the thickness of the others. 

* According to Saya»a, this refers to the fifty Pra»abhrris in the 
first, and to the forty Vira^s, five Nakasads, and five Paftfcufcudas in 
the fifth layer. 
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12. And, having the Yafus for its light, it is 
a hundred and one-fold in respect of the Yafus 
(formulas), — the first fifty and the last fifty which 
are (used) make a hundred forms ; and the Ya,fus 
which are used between them are the one hundred 
and first form. In this way also the sevenfold 
one becomes a hundred and one-fold, and whosoever 
knows this obtains even by the sevenfold one what- 
ever wish there is both in a life of a hundred years 
and in the one hundred and one-fold (altar). 

13. In this way, indeed, all sacrifices 1 up to the 
Agnihotra are a hundred and one-fold by way of 
verses, formulas, words, syllables, rites, and hymn- 
tunes ; and whosoever knows this obtains by every 
sacrifice whatever wish there is either in a life of 
a hundred years, or in the one hundred and one-fold 
(altar), or in the sevenfold one. Thus much as to 
the sacrifice. 

14. Now as to the body. There are these four 
sets of five fingers and toes, the two — wrist and 
elbow 2 , — the arm, the shoulder-blade, and the 
collarbone, — that makes twenty-five ; and in the 
same way (each of) these other limbs, — that makes 
a hundred parts, and the trunk itself is the one 
hundred and first part As regards the sevenfold 
state this has been explained 3 . 



1 That is, according to Saya«a, all Soma-sacrifices, — ekahas, 
ahinas, sattras, &c. In this case we should perhaps translate, 
' down to the Agnihotra,' that being the simplest kind of Soma- 
sacrifice. 

* This meaning is assigned by SSyawa to 'kalkushi' (=ma»i- 
bandharatni) ; it cannot mean here ' the two wrists ' (? ' kalyusha,' 
Mon. Will. Diet.), as both must be parts of the same limb. 

' Viz. X, 2, 2, 1. 5 (VI, 1, 1, 1 seq.). 
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15. And, having the vital air for its light, it is 
a hundred and one-fold by the vital airs limb by 
limb, for there is vital air in each limb : whosoever 
knows this obtains, even by his knowledge, what- 
ever wish there is in a life of a hundred years, 
or in the one hundred and one-fold (altar), or in the 
sevenfold one, or in all sacrifices ; for he has obtained 
a body perfected by all the sacrifices. 

16. Now, there are these three fivefold (objects), 
the year, the fire, and man : their five forms are 
food, drink, well-being 1 , light, and immortality. 
Whatever food there is in the year, that is its 
food ; whatever water, that is its drink ; its well-being 
is the night, for in the night, as in well-being 
(contentment or goodness), all beings dwell to- 
gether 2 ; its light is the day, and its immortal 
element the sun. Thus much as to the deity. 

17. Now as to the sacrifice. Whatever food is 
placed on the fire, that is its food, and whatever 
water, that is its water; its well-being is the 
enclosing-stones, for they are of the nature of 
nights 8 ; its light the (bricks) with special formulas, 
for they are of the nature of days ; and its immortal 



1 Or, perhaps, goodness, excellence (sii). 

2 According to SSya»a, this is an etymological play on the word 
' sti ' (well-being, contentment, peace), as connected with the verb 
' s ri ' — wiyanti nivasanty asmin kala iti rStrtf jruabdav4£ya\ Cf. II, 
3, 1, 3, where, with the Kawva, we have to read, 'iliti hi .rere 
(rerate, K.) samg&n&A' — 'for (when the sun has set) those who are 
at variance with one another lie quiet (together).' 

* Viz. inasmuch as they enclose the altar, and protect it on all 
sides. Cf. VII, 1, 1, 12 seq., where the enclosing-stones are said 
to represent the womb in which the embryo Agni is contained; 
and are also compared with the ocean which flows round the earth 
like a protecting moat. 
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element the fire, for that is of the nature of the sun. 
Thus much as to the sacrifice. 

18. Now as to the body. Whatever food there 
is in man, that is his food ; whatever water, that is 
his water; his well-being (safety, strength) is the 
bones, for they are of the nature of enclosing-stones; 
his light the marrow, for that is of the nature of the 
yafushmatl (bricks) ; his immortal element the 
breath, for that is of the nature of fire ; — and, 
indeed, people say, ' The breath is fire, the breath 
is the immortal.' 

19. Now, hunger ceases through food, thirst 
through drink, evil through well-being (goodness), 
darkness through light, and death through im- 
mortality ; and, in truth, whosoever knows this 
from him all these pass away, and he conquers 
recurring death, and attains the whole (perfect) life. 
And let him hold this to be immortality in yonder 
world and life here below. Some, indeed, hold it 
to be breath, saying, ' The breath is fire, the breath 
is the immortal;' but let him not believe this, for 
something uncertain is breath. And regarding this 
it has also been said in the Yafus (Va^ - . S. XII, 65), 
' That (bond) of thine I unloose, as from the middle 
of Ayus (life) : ' let him therefore hold it to be 
immortality in yonder world, and life here below, 
and thus, indeed, he attains the whole life. 

Third AdhyAya. First BrAhmajva. 

1. The Gayatrl is the breath (of Pra^apati, the 
altar), the Ushwih the eye, the Anush/ubh the voice, 
the B/-*hati the mind, the Pankti the ear; the 
Trish/ubh is that generative breath ; and the Gagati 
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that downward breathing; — these are the seven 
metres increasing by four (syllables) each ', which 
are produced in Agni (the fire-altar). 

2. ' The Gayatri is the breath,' — thus, whatever 
power, whatever vigour there is in the breath that 
is this one thousand ; and to the breath, indeed, 
this vigour belongs ; for were the breath of him 
who builds it to pass away, this fire-altar, assuredly, 
would not be built : by this its form that (altar) 
becomes built (so as to contain) a thousand 
Gayatris. 

3. ' The Ush#ih is the eye,' — thus, whatever 
power, whatever vigour there is in the eye that 
is this one thousand ; and to the eye, indeed, this 
vigour belongs, for were the eye-sight of him who 
builds it to pass away, this fire-altar, assuredly, 
would not be built: by this its form that (altar) 
becomes built (so as to contain) a thousand Ushwihs. 

4. ' The Anush/ubh is the voice,' — thus, whatever 
power, whatever vigour there is in the voice that 
is this one thousand ; and to the voice, indeed, this 
vigour belongs, for were the voice of him who builds 
it to pass away, this fire-altar, assuredly, would not 
be built : by this its form that (altar) becomes built 
(so as to contain) a thousand Anush/ubhs. 

5. ' The EWhatl is the mind,' — thus, whatever 
power, whatever vigour there is in the mind that 
is this one thousand ; and to the mind, indeed, this 
vigour belongs, for were the mind of him who 
builds it to pass away, this fire-altar, assuredly, 



1 The Gayatri verse consists of twenty-four syllables ; and each 
of the following increases by four syllables, the Gagati consisting 
of 4 x 12, or forty-eight syllables. 
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would not be built: by this its form that (altar) 
becomes built (so as to contain) a thousand 
B^zhatis. 

6. ' The Pahkti is the ear,' — thus, whatever 
power, whatever vigour there is in the ear that 
is this one thousand; and to the ear, indeed, this 
vigour belongs, for were the power of hearing 
of him who builds it to pass away, this fire-altar, 
assuredly, would not be built : by this its form that 
(altar) becomes built (so as to contain) a thousand 
Pahktis. 

7. ' The Trish/ubh is that generative (life-giving) 
breath,' — thus, whatever power, whatever vigour 
there is in that breath, that is this one thousand ; 
and to that breath, indeed, this vigour belongs, 
for were that breath of him who builds it to become 
disordered, this fire-altar, assuredly, would not be 
built : by this its form that (altar) becomes built 
(so as to contain) a thousand Trish/ubhs. 

8. ' And the Gagati is that downward breathing,'— 
thus, whatever power, whatever vigour there is in 
that breathing, that is this one thousand ; and to 
that breathing, indeed, this vigour belongs, for 
were that breathing of him who builds it to 
become disordered, this fire-altar, assuredly, would 
not be built : by this its form that (altar) becomes 
built (so as to include) a thousand Gagatis. 

9. Now, these seven metres which increase by 
four (syllables) successively, and are firmly estab- 
lished in one another, are those seven vital airs ' in 
man, firmly established in one another : thus, by 

1 Viz. those enumerated in the preceding paragraphs, including 
those passing through the eye, ear, &c. 
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as much as the number of metres he utters has 
that (altar) of him who knows this, prayers uttered 
upon it in metre after metre, or hymns chanted, or 
.yastras recited, or (bricks) laid down upon it. 

Second BrAhmajva. 

i. As to this they say, 'What metre and what 
deity are the head of the fire-altar ? ' The metre 
Gayatrl and the deity Agni are its head. 

2. ' What metre and what deity are its neck ? ' 
The metre Ush«ih and the deity Savitr* are its 
neck. 

3. 'What metre and what deity are its spine?' 
The metre Brz'hatl and the deity Brzhaspati are 
its spine. 

4. ' What metre and what deity are its wings ? ' 
The metres Brthat and Rathantara and the deities 
Heaven and Earth are its wings. 

5. ' What metre and what deity are its waist ? ' 
The metre Trish/ubh and the deity Indra are its 
waist. 

6. ' What metre and "what deity are its hips ? ' 
The metre Cagatl and the deity Aditya (the sun) 
are its hips. 

7. ' What metre and what deity are the vital air 
whence the seed flows ? ' The metre Ati^andas 
and the deity Pra^apati. 

8. ' What metre and what deity are that downward 
vital air ? ' The metre Yaf^aya^iya and the deity 
Vai^vanara. 

9. ' What metre and what deity are the thighs ? ' 
The metre Anush/ubh and that deity, the Viive- 
deva^, are the thighs. 
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10. ' What metre and what deity are the knees ? ' 
The metre Pankti and that deity, the Maruts, are 
the knees. 

11. 'What metre and what deity are the feet?' 
The metre Dvipada and the deity Vish«u are 
the feet. 

12. 'What metre and what deity are the vital 
airs ? ' The metre Vi^andas and the deity Vayu 
(the wind) are the vital airs. 

1 3. ' What metre and what deity are the defective 
and redundant parts ? ' The metre (of the verse) 
wanting a syllable (or syllables) and that deity, the 
waters, are the defective and redundant parts. 
This, then, is the knowledge of the body (of the 
altar), and suchlike is the deity that enters into 
this body; and, indeed, there is in this (sacrificial 
performance) no other prayer for the obtainment 
of heavenly bliss '. 

Third BrAhmawa. 

1. Dhira .Sataparweya once on a time repaired 
to Manilla 2 Cabala. He said to him, ' Knowing 
what 3 , hast thou come to me?' — 'Agni (the fire) 
I know.' — 'What Agni knowest thou?' — 'Speech.' — 
' What becomes of him who knows that Agni ? ' — 
'He becomes eloquent 4 ,' he said, 'speech does not 
fail him.' 



1 Atrignau lokyatiyai puwyalokavSptaye anya uktavyatirikta &M 
prarthana 1 nasti. Sdyawa. 

* Literally, one who keeps a large house, a lord. Siyawa, 
however, treats it as a proper name. 

3 That is, ' with what knowledge.' 

4 Or, perhaps, possessed of a good voice. To be ' vagmin ' is 
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2. ' Thou knowest Agni,' he said ; ' knowing what 
(else) hast thou come to me?' — 'Agni I know.' — 
•What Agni knowest thou?'— 'The Eye.'— 'What 
becomes of him who knows that Agni ?' — ' He 
becomes seeing,' he said ; ' his eye does not fail 
him.' 

3. ' Thou knowest Agni,' he said ; ' knowing what 
hast thou come to me?' — 'Agni I know.'--' What 
Agni knowest thou?' — 'The Mind.' — 'What be- 
comes of him who knows that Agni ?' — ' He 
becomes thoughtful,' he said ; ' his mind does not 
fail him.' 

4. ' Thou knowest Agni,' he said ; ' knowing what 
hast thou come to me ?' — 'Agni I know.' — 'What 
Agni knowest thou ?' — ' The Ear.' — ' What becomes 
of him who knows that Agni ?' — ' He becomes 
hearing,' he said ; ' his ear does not fail him.' 

5. ' Thou knowest Agni,' he said ; ' knowing what 
hast thou come to me?' — 'Agni I know.' — 'What 
Agni knowest thou ?' — ' The Agni who is every- 
thing here, him I know.' — On (hearing) this said, he 
stepped down to him and said, ' Teach me that 
Agni, sir!' 

6. He said, — Verily, that Agni is the breath ; 
for when man sleeps, speech passes into the breath, 
and so do the eye, the mind, and the ear; and 
when he awakes, they again issue from the breath. 
Thus much as to the body. 

7. Now as to the deity. That speech verily is 
Agni himself; and that eye is yonder sun ; and that 

enumerated among the necessary qualifications of the officiating 
priest by LS/y. I, 1, 6, where the commentator, however, explains 
the term either as 'ready of speech (vaktum samarthaA),' or as 
' using correct, or elegant, speech (sawskntaviM).' 
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mind is that moon; and that ear is the quarters; 
and that breath is the wind that blows here. 

8. Now, when that fire goes out, it is wafted up 
in the wind (air), whence people say of it, ' It has 
expired 1 ,' for it is wafted up in the wind. And 
when the sun sets it enters the wind, and so does 
the moon ; and the quarters are established in the 
wind, and from out of the wind they issue again. 
And when he who knows this passes away from 
this world, he passes into the fire by his speech, 
into the sun by his eye, into the moon by his mind, 
into the quarters by his ear, and into the wind by 
his breath ; and being composed thereof, he becomes 
whichever of these deities he chooses, and is at 
rest. 

Fourth Brahmaata. 

1. .Svetaketu Aru»eya 2 , once upon a time, was 
about to offer sacrifice. His father said to him, 
'What priests hast thou chosen to officiate?' He 
said, ' This Vai^vavasavya here is my Hotri.' 
He asked him, ' Knowest thou, Brahma#a VaLrva- 
vasavya, — 

2. The four great (things) ?' — ' I know them, sir,' 
he said. — ' Knowest thou the four great ones of the 
great ?' — ' I know them, sir,' he said. — ' Knowest 
thou the four rites (vrata) ? ' — ' I know them, sir,' 
he said. — ' Knowest thou the four rites of rites ? ' — 
' I know them, sir,' he said. — ' Knowest thou the 



1 Literally, ' it has blown out, or up.' 

* That is, grandson of Aruwa (Aupavexi), and son of (Uddalaka) 
Ariuri (II, 3, 1, 31. 34; IV, 5, 7, 9). 
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four relating to Ka 1 ?' — ' I know them, sir,' he said. 
— ' Knowest thou the four deepest of those relating 
to Ka 2 ?' — 'I know them, sir,' he said. — 'Knowest 
thou the four flames 8 ?' — 'I know them, sir,' he 
said. — ' Knowest thou the four flames of flames?' — 
' I know them, sir,' he said. 

3. 'Knowest thou the Arka 4 ?' — ' Nay, but thou 
wilt teach us 6 , sir !' — ' Knowest thou the two Arka- 
leaves ?' — 'Nay, but thou wilt teach us, sir!' — 
' Knowest thou the two Arka-flowers ?' — ' Nay, but 
thou wilt teach us, sir!' — 'Knowest thou the two 
pod-leaves * of the Arka ?' — ' Nay, but thou wilt 
teach us, sir!' — 'Knowest thou the two coops 7 of 
the Arka ?' — ' Nay, but thou wilt teach us, sir !' — 
' Knowest thou the Arka-grains ?' — ' Nay, but thou 
wilt teach us, sir!' — 'Knowest thou the bulge 8 of 



1 Siyawa takes ' kya ' to mean ' those useful to, or pleasing to 
(hita), Ka, i.e. Pra^dpati.' 

1 Literally, 'the four Kya of the Kya.' For more symbolical 
speculation on these terms, see X, 4, 1, 4. 

' Or, fires (arka), used of the sun, the fire and the lightning, as 
well as of the Arka plant. Saya«a, however, here explains ' arka^ ' 
by ' ar&iniyaA,' ' worthy of being praised, or honoured.' 

4 That is, the Arka plant (Calotropis gigantea), apparently so 
called (='arka,' lightning) from the wedge-like shape of its leaves. 
Cf. IX, 1, 1, 4, where the leaf is used in offering the .Satarudriya 
oblations. The other meanings of ' arka,' especially that of ' flame, 
fire,' however, are likewise implied in these mystic speculations. 

6 Or, simply, ' Thou wilt tell us, then (atha vai), sir.' 

* ? Or, the pods, sheaths ; arkakojyau koryikare phale (or pu/ake). 
S&yawa. 

7 ? Or, 'seas' (samudra). Sayawa explains it as two opened 
' lip-parts ' at the top of the Arka-pod (arkakojSgre vidalitaush/Aa- 
bhagau). 

" That is, according to the St. Petersb. Diet., ' the globular, cake- 
shaped, hardened cicatrix of the Calotropis gigantea.' S&yana 
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the Arka ?' — ' Nay, but thou wilt teach us, sir !' — 
' Knowest thou the root of the Arka ?' — ' Nay, but 
thou wilt teach us, sir !' 

4. Now, when he said, ' Knowest thou the four 
great (things) ? Knowest thou the four great of 
the great ?' — the great one is Agni (the fire), and 
the great (thing) of that great one are the plants 
and trees, for they are his food ; and the great one 
is Vayu (the wind), and the great (thing) of that 
great one are the waters, for they are his (the wind's) 
food ; and the great one is Aditya (the sun), and 
the great (thing) of that great one is the moon, for 
that is his food ; and the great one is Man, and the 
great (thing) of that great one is cattle, for they are 
his food : — these are the four great things, these the 
four great of the great; — these are the four rites, 
these the four rites of rites.; — these are the four 
relating to Ka, these the four deepest relating to 
Ka ; — these are the four flames, these the four 
flames of flames. 

5. And when he said, ' Knowest thou the Arka ?' 
he thereby meant man ; — ' Knowest thou the two 
Arka-leaves ? ' he thereby meant his ears ; — 
' Knowest thou the two Arka-flowers ?' he thereby 
meant his eyes ; — ' Knowest thou the pod-leaves 
of the Arka?' he thereby meant his nostrils; — 
' Knowest thou the two coops of the Arka ?' he 
thereby meant his lips ; — ' Knowest thou the Arka- 
grains ?' he thereby meant his teeth ; — ' Knowest 
thou the bulge of the Arka ?' he thereby meant his 
tongue ; — ' Knowest thou the root of the Arka ?' 



explains it by, ' arkakofamadhye vistarena (F v. 1. £ihvastara»a-) 
vartamana tftli.' 
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he thereby meant his food. Now that Arka, to wit, 
man, is Agni; and verily, whoso regards Agni as 
the Arka and the man, in his (altar-) body that Agni, 
the Arka, will be built up even through the know- 
ledge that ' I here am Agni, the Arka.' 

Fifth Brahmaata. 

i. Now, the Ya^us, indeed, is he who blows here, 
for even whilst passing along he (Vayu, the wind) 
generates (vivifies) everything here, and after him 
passing along everything is generated : this is why 
the Ya/us is no other than Vayu. 

2. And the course 1 (fu^) is this space, to wit, 
this air s , for along this space it (the wind) courses ; 
and the Ya^fus is both the wind and the air — the 
'yat' and the 'g&h' — whence (the name) Ya,fus. 
And the ' yat' (that which goes) is this (Adhvaryu) 3 , 
for when he 'goes' on (performing), the Rik and 
Saman carry that Ya^us established on the Rik and 
Saman. Hence the Adhvaryu performs his work 
with the very same Grahas (cups of Soma), (while) 
there are each time * different stotras (chants) and 
.rastras (recitations) : it is just as if, after driving 
with a first pair (of horses), one drives with a second 
pair. 



1 ' GM ' would rather seem to mean ' the urger, or speeder.' 

2 'Yad idam antariksham,' perhaps, with the double sense — 
'this air is the "yat (the going, moving thing)"' — made use of 
in the sequel. The construction, however, is not quite clear. 
Sivawa explains: ayam evak&ro gUr iti; gn id sautro dhatur 
gatyarthaA ; yad idam prattyamanam antariksham asti tad eva #ur 
iti ; yad evofyate— etam SkSjam anulakshya ^avate, vayur gaiMati, 
vSyu£TtvamSdakara»a — l\5g gUr akifaA. 

* Or, whence (the name) Ya^iis, to wit, this (Adhvaryu). 
4 That is, in different Soma-sacrifices. 
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3. Now Agni is in front l (puras), for placing 
Agni in front (of them) these creatures attend upon 
him ; and the sun is motion (£ara#a), for as soon as 
he rises everything here moves about. Such is the 
Ya^us with the preparatory performance (puray- 
iara«a *) as regards the deities. 

4. Now as regards the body. The Ya^us is the 
breath, for whilst moving (yat) it generates (vivifies) 
everything here, and along with the moving breath 
birth takes place here : hence the Ya^tis is the 
breath. 

5. And this course {g&h) is space — this space 
which is inside the body — for along this space it 
(the breath) courses ; and the Ya^us is both the 
breath and space, — the ' yat ' and the ' ghh ' : hence 
' yafus.' And the ' yat ' (moving) is the breath, 
for the breath moves. 

6. The Ya^iis, indeed, is food, for by food one is 
produced, and by food one moves. And food carries 
along that Ya^us established on food, whence even 
different food is introduced into the same (channel 
of the) breath. 

7. And the Mind is in front (puras), for the mind 
is the first of vital airs ; and the eye is motion 
(iara«a), for it is in accordance with the eye that this 

1 Literally, apparently, ' The in-front is Agni.' 

* This term, literally, ' moving in front,' seems virtually to imply 
the entire manual work connected with the sacrifice, and which, 
along with the muttering of the YagTis-formulas, forms the official 
duty of the Adhvaryu. It would thus include all the sacrificial 
performances prior to the muttering of a Ya^ns, as the finishing 
or consecratory rite. For a somewhat similar discussion, see IV, 
6, 7, 20. 21. The commentary introduces the present discussion 
thus : atha brahmawaparanamadheyasya pura^ara/mabdasya pur- 
vavan nirva&inapuraAsaram adhidaivam artham aha. 

[43] z 
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body moves. Such is the Yafus with the prepara- 
tory performance, firmly established both as regards 
the deity and the body ; and, indeed, whosoever thus 
knows this Ya^us with the preparatory performance 
to be firmly established both as regards the deity 
and the body, — 

8. He, indeed, reaches successfully the end of the 
sacrifice, unscathed and uninjured : he who knows 
this becomes the first, the leader (pura-etrz), of his 
own people, an eater of food (i.e. prosperous), and 
a ruler. 

9. And if any one strives to become a rival 1 
among his own people to one who knows this, he 
does not satisfy his dependants ; but, indeed, only 
he satisfies his dependants, who is faithful 2 to that 
one and who, along with him, strives to support his 
dependants. 

10. And this is the greatest Brahman (n., mystic 
science), for than this there is no thing greater ; 
and, he who knows this, being himself the greatest, 
becomes the highest among his own people. 

11. This Brahman has nothing before it and 
nothing after it s ; and whosoever thus knows this 
Brahman to have nothing before it and nothing 



1 Or, tries to make opposition, as S2ya»a takes it — yaA purushaA 
sveshu madhye evamvidam uktavidyam g&n&n&m purusham prati- 
bubhushati (!) prdtikulyam a£aritum iAMati. 

* Thus ' anu-bhu ' is taken by the St. Petersb. Diet (' to serve, 
be helpful to'), and by Siya»a — 'yas tv evawvidam anukulayet sa 
poshyan poshayitum .raknoti.' 

* Sayawa seems to take 'aparavat' in the sense of 'it has (only) 
something after it ' — srash/avya^agadrupaparavat — and the use of 
the word ' aparapurushaA (descendants) ' immediately after might 
indeed seem to favour that interpretation. 
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after it, than he there is no one higher among his 
equals in station ; and ever higher will be the 
descendants that spring from him. Wherefore, if 
any one would be greater than he, let him rever- 
entially approach the regions in front (to the east- 
ward) of that one in this way, and he will do him 
no injury \ 

1 2. But, indeed, the mystic import (upanishad) is 
the essence of this Yafus ; and thus, if, with ever so 
small a ya^us-formula, the Adhvaryu draws a cup 
of Soma, that (essence) is equal to both the Stotra 
and the .Sastra, and comes up to both the Stotra 
and the .Sastra : hence, however small the essence 
(flavour) of food, it benefits (renders palatable) 
the whole food, and pervades the whole food. 

13. Satiation (contentment), doubtless, is the 
successful issue thereof (to wit, of food, and the 
Yafus): hence when one is satiated by food he 
feels like one who has succeeded. And joy, the 
knowledge thereof (viz. of the essence, the mystic 
import), is its soul (self); and, assuredly, all the 
gods are of joyful soul ; and this, the true know- 
ledge, belongs to the gods alone, — and, indeed, 
whosoever knows this is not a man, but one of 
the gods. 

1 The MSS. of the commentary (I. 0. 613. 149) are unfortunately 
not in a very satisfactory condition : — sa yo haitad iti, evam upSsftety 
artha/5 ; yadi vedituA saka.rat ^yayasaA purushasya sadbhave tada 
svayam badhyo bhavattty arahkya tasmSd adhikapurushad adhikam 
(aiMdik&t B) [vastu dwyopasftavyam (!) ity aha, yo.sma^yayan 
iti ; yadi asmad upisakat yo*dhikaA syat tarhi tasmad adhikat, om. 
B] dwaA purva ity upasita ; tataA £yayaso*pi ^yaya-upasane svasya- 
dhikyat badhako nastlty arthaA. The commentary would thus seem 
to take it to mean that by showing reverence to something before, 
or higher than, his rival, he would turn aside his schemes. 

Z 2 
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14. And Priyavrata Rauhi«ayana, knowing 
this (truth), once spake unto the blowing wind, 
' Thy soul ' is joy : blow thou either hither or 
thither ! ' and so, indeed, it now blows. Wherefore, 
if one desire to invoke any blessing from the gods, 
let him approach them with this, ' Your soul is 
joy, — my wish is such and such : let it be fulfilled 
unto me ! ' and whatever the wish he entertains, it 
will be fulfilled to him ; for, assuredly, he who knows 
this attains this contentment, this successful issue, 
this joy, this soul. 

15. This Ya.fus is silent 2 , indistinct; for the 
Yafus is the breath, and the breath is of silent 
(secret) abode ; and if any one were to say of that 
(Adhvaryu) who pronounces (the Ya^us) distinctly, 
' He has uttered distinctly the indistinct deity : 
his breath shall fail him ! ' then that would, indeed, 
come to pass. 

16. And, assuredly, he who knows the indistinct 
(secret) manifestation of this (Ya^ois) becomes 
manifest in fame and glory. Silently the Adhvaryu 
draws the cup of Soma with the (muttered) Ya^us, 
and, when drawn and deposited, it becomes mani- 
fest; — silently he builds the fire-altar with the 
Ya^us, and, when built and completed, it becomes 
manifest; — silently he takes out (material for) the 
oblation with the Ya^us, and, when cooked and 
ready (for offering), it becomes manifest : thus, 
whatever he performs silently, when performed and 
completed, it becomes manifest. And, assuredly, 
he who thus knows this secret manifestation of this 



1 Or, thine own self, thy nature — tavatma svarupam. Saya/za. 
* That is, pronounced in an undertone, muttered. 
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(Yafus) becomes manifest in fame, and glory, and 
sanctity ; and quickly, indeed, he becomes known : 
he becomes the Yafus itself, and by the Y%fus 
people call him '. 

Fourth Adhyaya. First Brahmajva. 

1. When the gods restored the relaxed Pra^a- 
pati, they poured him, as seed, into the fire-pan 
(ukha) as the womb, for the fire-pan is a womb. 
In the course of a year they prepared for him this 
food, to wit, the fire-altar built here, and enclosed 
it in a body; and, being enclosed in a body, it 
became the body itself; whence food, when enclosed 
in a body, becomes the body itself. 

2. In like manner does the Sacrificer now pour 
his own self (or body), as seed, into the fire-pan 
as the womb, for the fire-pan is a womb. In the 
course of a year he prepares for it (his self) this 
food, to wit, the fire-altar here built, and encloses 
it in a body, and, being enclosed in a body, it 
becomes the body itself ; whence food, when enclosed 
in a body, becomes the body itself. 

3. He places him (the Ukhya Agni, on the fire- 
altar) with 'Vausha/ 2 !' for 'vauk' is he (Agni), 

1 Ya^ushaivainam aAaksliata iti gtia.lrigileya.yor abhedopa££re»a 
tasya vidusha eva yaguh tasya vyavaharyatvam bhavatity arthaA. 
Sayawa. 

* See IX, 2, 3, 35, where it was stated that the fire should be 
laid down with the Vasha/-call (' vausha/ 1 ') uttered after the two 
verses, V&g. S. XVII, 72. 73. Here, as at I, 7, 2, 21, the sacri- 
ficial call, 'vausha/'— for ' vasha/,' apparently an irregular subjunc- 
tive aorist of ' vah ' : ' may he bear (the oblation to the gods) ! ' — 
is fancifully explained as composed of 'vauk' (i.e. vak, speech), 
and ' sha/,' six. 
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and ' sha/ (six) ' is this six-layered food : having 
prepared it, he offers it to him as proportionate 
to this body, for food which is proportionate to the 
body satisfies, and does not injure it ; but when 
there is too much, it does injure it, and when there 
is too little, it does not satisfy it 

4. Now that Arka l (flame) is this very fire which 
they bring here ; and the Kya 1 is this his food, 
to wit, the fire-altar built here : that (combined) 
makes the Arkya 2 in respect of the Ya^us. And 
the Great one (mahan) is this (Agni), and this vrata s 
(rite) is his food : that makes the Mahavrata 
(saman) in respect of the Saman. And ' uk ' is 
this (Agni), and ' tha ' his food, — that (combined) 
makes the Uktha (jastra, recitation) 4 in respect 
of the j?zk. Thus, whilst being only one, this is 
accounted threefold. 

5. Now Indra and Agni were created as the 
Brahman (priesthood) and the Kshatra (nobility) : 
the Brahman was Agni and the Kshatra Indra. 
When created, the two were separate. They spake, 
' Whilst being thus, we shall be unable to produce 
creatures (people) : let us both become one form ! ' 
The two became one form. 

6. Now those two, Indra and Agni, are the same 
as these two, to wit, the gold plate and the (gold) 
man 6 : Indra is the gold plate, and Agni the man. 

1 See X, 3, 4, 2 seq. 

8 That is, what relates to the Arka (the Fire, or Agnifoyana). 

* That is, here, the Mahad uktham, or Great Recitation of the 
Mahavrata day. 

* Perhaps with the implied sense of ' fast-food,' ' fast-milk,' the 
milk taken by the Sacrificer during the initiation as his only food. 

5 For the gold plate worn by the Sacrificer whilst carrying about 
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They are made of gold : gold means light, and 
Indra and Agni are the light ; gold means immortal 
life, and Indra and Agni mean immortal life. 

7. It is these two, Indra and Agni, that they 
build up. Whatever is of brick that is Agni : 
whence they bake that (part) by fire, and all that 
is baked by fire is Agni. And what filling of earth 
there is (in the altar) that is Indra : whence they 
do not bake that (part) by fire, lest it should be 
Agni, and not Indra. Thus it is these two, Indra 
and Agni, that are built up. 

8. And the two become that one form, to wit, the 
fire which is placed on the built (altar), and hence 
those two, by means of that form, produce creatures. 
Now Agni, indeed, is this single brick ', and into 
this the whole Agni passes: this, indeed, is the 
perfection of bricks, — it is that one syllable (akshara) 
' vauk,' it is this into which the whole Agni passes, 
and which is the perfection of syllables. 

9. It is this that the jRt'shi saw when he said, 
' I praise what hath been and what will be, the 
Great Brahman, the one Akshara, — the manifold 
Brahman, the one Akshara; for, indeed, all the 
gods, all beings pass into that Akshara (imperish- 



the Ukhya Agni, and ultimately deposited on the lotus-leaf in the 
centre of the altar-site before the first layer is laid down, see VI, 
7, 1, 1 seq. ; VII, 4, 1, 10 seq. For the gold man placed on the 
gold plate, VII, 4, 1, 15 seq. Whilst the gold man was indeed 
identified with Agni-Pra^apati, as well as with the Sacrificer, the 
gold plate was taken throughout as representing the sun. 

1 According to Sayawa, this one brick is the syllable (' akshara,' 
which also means 'the imperishable, indestructible') 'vauk' con- 
tained in the ' Vausha/,' uttered when the sacred fire is placed on 
the newly-built altar. 
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able element 1 ): it is both the Brahman and the 
Kshatra; and the Brahman is Agni, and the 
Kshatra Indra ; and the Visve Deva^ (all the gods) 
are Indra and Agni. But the VLrve Deva^ (the 
All-gods) are also the peasantry : hence it is Priest- 
hood, Nobility, and Peasantry. 

10. And, indeed, .Syaparwa Sayakayana, know- 
ing this, once said, ' If this my sacrificial performance 
were complete, my own race would become the 
kings (nobles), Brahma«as, and peasants of the 
Salvas ; but even by that much of my work which 
has been completed 2 my race will surpass the 
Salvas in both ways;' — for this (Agni, the fire- 
altar), indeed, is (social) eminence and fame, and an 
eater of food 3 . 



1 Aksharam avinxrvaraw sarvagataw va brahma saWidanandai- 
karasam. Sayana. 

* Or, perhaps — but since so much of my work has been com- 
pleted, my race will thereby surpass the Salvas. Cf. Delbriick, 
Altind. Syntax, p. 266. 

* Sayana takes this as intended to explain the ' in both ways ' of 
the quotation, viz. in regard to ' sri ' (social distinction) on the one 
hand, and to ' ya-ras ' (fame) and food (material prosperity) on the 
other. There is, however, nothing in the text to favour any such 
grouping of the distinctive objects of aspiration associated with the 
three classes (varwatrayitmakatvam upa^ivya karma«aA, .rriya- 
fO*nnSdalaksha»az» phalam. Saya»a), or with men generally (cf. 
Aitareyar. I, 4, 2, 10). Perhaps it means both in an intellectual 
and material point of view. The 6'ySparnas seem to have been 
a rather self-assertive family of priests. The Aitareya Brihmaxa 
tells the following story about them (VII, 27) : — Vijvantara Sau- 
shadmana, setting aside the Syaparwas, got up a sacrifice without 
them. The .Syaparaas, becoming aware of this, came to the sacri- 
fice and sal them down inside the sacrificial ground. On seeing 
them, Vwvantara said, ' There sit those doers of evil deeds, those 
speakers of foul language, the <Sy&par»as : turn them out ; let them 
not sit inside my sacrificial ground I ' — ' So be it ! ' they said, and 
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11. And regarding this, Sa#^ilya, having in- 
structed Vamakakshayawa 1 , said, 'Thou wilt 
become eminent, famous, and an eater of food 
(rich) ; ' and, indeed, he who knows this becomes 
eminent, famous, and an eater of food. 

12. And this Agni is no other than Pra^apati. 

turned them out. In being turned out, they cried aloud, 'At 
a sacrifice of (raname^aya, son of Parikshit, performed without 
the Karyapas, the Asitamn'gas from amongst the Ka^yapas won 
the Soma-drink from the Bhutavlras (who were officiating). In 
them they had heroic men on their side : what hero is there amongst 
us who will win that Soma-drink ? ' — ' Here is that hero of yours/ 
said Rama Margaveya. Rama Margaveya was a 5"yapar»iya, 
learned in sacred lore. When they rose to leave, he said, ' O king, 
will they turn out of the sacrificial ground even one so learned as 
me ? ' — ' Whoever thou art, what knowest thou, vile Brahman ? ' — 
'When the gods turned Indra away because he had outraged 
Tvash/r*'s son Vuvarupa, and laid low Vrrira, and thrown devo- 
tees before the jackals, and slain the Arurmaghas, and retorted on 
Br/haspati (the teacher of the gods) — then Indra was deprived of 
the Soma-cup; and along with him the Kshatriyas were deprived 
of the Soma-cup. By stealing the Soma from Tvash/r*', Indra 
obtained a share in the Soma-cup, but to this day the Kshatriyas 
are deprived of the Soma-cup : how can they turn out from the 
sacrificial ground one who knows how the Kshatriya race can be 
put in possession of the Soma-cup from which they are deprived ? ' 
— 'Knowest thou (how to procure) that drink, O Brahman?' — 
'I know it indeed.' — 'Tell us then, O Brahman ?'— ' To thee, 
O king, I will tell it,' he said. Ultimately the 5yapar«as are 
reinstated in their sacrificial duties. Cf. R. Roth, Zur Litteratur 
und Geschichte des Weda, p. 118. At VI, 2, 1, 39, .Syaparaa 
S&yakayana was stated to have been the last who was in the habit 
of immolating five victims instead of two, as became afterwards the 
custom. 

1 In the succession of teachers of the doctrine of the fire-altar, 
given at the end of the present KaWa, Vamakakshayana is said 
to have received his instruction from Vatsya, and the latter from 
S&ndilyai, who, in his turn, received it from Karri. Cf. Weber, 
Ind. Stud. I, p. 259. 
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The gods, having restored this Agni-Pra^apati, 
in the course of a year prepared this food for him, 
to wit, this Mahavratlya cup of Soma. 

13. The Adhvaryu draws it by means of a cup, 
and inasmuch as he draws (grah) it it is (called) 
a draught (graha, cup of Soma). The Udgatr* 
(chanter), by the Mahavrata (saman), puts flavour 
(vital sap) into it; and the Mahavrata (saman) 
being (composed of) all those (five) samans, he thus 
puts flavour into it by means of all samans (hymn- 
tunes). The Hotri puts flavour into it by means 
of the Great Recitation ; and the Great Recitation 
being (composed of) all those /??'k-verses : he thus 
puts flavour into it by all the i?*k-verses. 

14. And when they chant the hymn, and he (the 
Hotrz) afterwards recites (the jastra) \ he (the 
Adhvaryu) offers that (cup of Soma) to him (Agni- 
Pra^apati) as the Vasha/-call is uttered. Now 
' vauk ' is this (Agni), and ' sha/ ' this sixfold food 2 : 
having prepared it, he offers it to him as pro- 
portionate to his body ; for food which is pro- 
portionate to the body satisfies, and does not 
injure it ; but when there is too much, it does 
injure it, and when there is too little, it does not 
satisfy it. 

15. Now that Arka (flame) is this very fire-altar 



1 Viz. the Mahad uktham (see p. no, note 3), preceded by the 
chanting of the Mahavrata-sSman (see p. 382, note 5). 

* That is, according as it is flavoured by the six different 
'rasas' (flavours or tastes) — sweet (madhura), sour (amla), salt 
(lavana), pungent (ka/uka), bitter (tikta), and astringent (kashSya). 
Thus according to Saya«a ; but see also paragraph 3, where the 
sixfold nature of the food is identified with the six-layered altar. 
Perhaps both explanations are intended to apply. 
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built here ; and the Kya is this his food, to wit, the 
Mahavratlya-graha : that (combined) makes the 
Arkya in respect of the Ya,fus. And the Great 
one (mahin) is this (Agni), and this rite (vrata) 
is his food : that makes the Mahavrata in respect 
of the Saman. And ' uk ' is this (Agni), and ' tha ' 
his food : that makes the (Mahad) Uktha in respect 
of the RiV. Thus, whilst being only one, this is 
accounted threefold. 

1 6. And this Agni is Prafipati, the year 1 : the 
Savitra (oblations) are one half thereof, and the 
Vai^va-karma«a (oblations) 2 the (other) half ; the 
Savitra are eight digits (kala 8 ) thereof, and the 
Vaijvakarma#a (the other) eight; and that which 
is performed between them is the seventeenfold 
Pra/apati. Now what a digit is to men that 
a syllable (akshara) is to the gods. 

1 7. And ' loma (hair) ' is two syllables, ' tvak * 
(skin) ' two, ' asrz'k (blood) ' two, ' medas (fat) ' two, 
' mawsam (flesh) ' two, ' snava (sinew) ' two, ' asthi 
(bone) ' two, ' magg& (marrow) * ' two, — that makes 
sixteen digits ; and the vital air which circulates 
therein, is the seventeenfold Pra^apati. 

18. These sixteen digits convey the food to that 
vital air ; and when they take to conveying no food 
to it, then it consumes them and departs (from the 
body) : hence he who is hungry here, feels very 

1 Or, perhaps, this Pra^apati-Agni is the year. 

1 For these two sets of formulas and oblations, see IX, 5, 1, 43 
and note. 

' A ' kal& ' is the sixteenth part of the moon's diameter, and then 
a sixteenth part generally. 

4 Pronounce ' tu-ak.' 

5 For five of these parts of the body, see X, 1, 3, 4. 
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restless, consumed as he is by his vital airs ; and 
hence he who suffers from fever becomes very thin, 
for he is consumed by his vital airs. 

19. Now for that seventeenfold Pra^tpati they 
prepared this seventeenfold food, the Soma-sacrifice : 
those sixteen digits of his are these sixteen officiating 
priests, — one should not, therefore, take a seventeenth 
priest l lest one should do what is excessive ; — and 
what vital sap there is here — the oblations that 
are offered — that is the seventeenfold food. 

20. And when they chant the hymn, and when he 
(the Hotri) afterwards recites (the jastra), he (the 
Adhvaryu) offers to him that food as the Vasha/- 
call is uttered. Now ' vauk ' is this (Agni), and 
' sha/' this sixfold food: having prepared it, he 
offers it to him as proportionate to his body ; for 
food which is proportionate to the body satisfies, 
and does not injure it ; but when there is too much 
it does injure it, and when there is too little, it does 
not satisfy it. 

21. Now that Arka (flame) is this very fire-altar 
built here ; and the Kya is this his food, to wit, the 
Soma-sacrifice : that (combined) makes the Arkya 
in respect of the Ya^ns. And the Great one (ma- 
han) is this (Agni), and this rite (vrata) is his food : 
that makes the Mahavrata in respect of the Saman. 
And ' uk ' is this (Agni), and ' tha ' his food : that 
makes the (Mahad) Uktha in respect of the Rtk. 
Thus, whilst being only one, this is accounted three- 
fold. With this food he went upwards ; and he who 

1 This prohibition is probably directed against the Kaushftakins, 
who recognise a seventeenth officiating priest, the Sadasya, who 
seems to have taken no other part in the sacrificial performance 
except sitting in the Sadas as the permanent custodian thereof. 
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went upwards is yonder sun, and that food wherewith 
he went up is that moon. 

22. He who shines yonder is indeed that Arka 
(flame), and that moon is his food, the Kya : that 
(combined) makes the Arkya in respect of the 
Ya^us. And the Great one (mah&n) is this (Agni), 
and this rite (vrata) is his food : that makes the 
Mahavrata in respect of the Saman. And ' uk ' 
is this (Agni), and ' tha ' his food : that makes the 
(Mahad) Uktha in respect of theRik. Thus, whilst 
being only one, this is accounted threefold. Thus 
much as to the deity. 

23. Now as to the body. The Arka (flame), 
doubtless, is the breath (vital air), and the Kya is 
its food : that makes the Arkya in respect of the 
Ya,fus. And the Great one (mahin) is this (Agni), 
and this rite (vrata) is his food : that makes the 
Mahavrata in respect of the Saman. And ' uk ' is 
this (Agni), and ' tha ' his food : that makes the 
(Mahad) Uktha in respect of the Rik. Thus, whilst 
being only one, this is accounted threefold. And, 
indeed, that (Agni) is that (sun) as to the deity, and 
this (breath) as to the body. 

Second BrAhmaata. 

1. Verily, Pra^ipati, the year, is Agni, and King 
Soma, the moon. He himself, indeed, proclaimed 
(taught) his own self to Ya/wavaias Ra^-astam- 
bayana, saying, 'As many lights as there are of 
mine, so many are my bricks.' 

2. Now in this Pra^apati, the year, there are 
seven hundred and twenty days and nights, his 
lights, (being) those bricks ; three hundred and sixty 
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enclosing-stones 1 , and three hundred and sixty bricks 
with (special) formulas. This Pra^apati, the year, 
has created all existing things, both what breathes 
and the breathless, both gods and men. Having 
created all existing things, he felt like one emptied 
out, and was afraid of death. 

3. He bethought himself, ' How can I get these 
beings back into my body ? how can I put them 
back into my body ? how can I be again the body 
of all these beings ? ' 

4. He divided his body into two ; there were 
three hundred and sixty bricks in the one, and 
as many in the other : he did not succeed 2 . 

5. He made himself three bodies, — in each of 
them there were three eighties of bricks : he did not 
succeed. 

6. He made himself four bodies of a hundred and 
eighty bricks each : he did not succeed. 

7. He made himself five bodies, — in each of 
them there were a hundred and forty-four bricks : 
he did not succeed. 

8. He made himself six bodies of a hundred and 
twenty bricks each : he did not succeed. He did 
not develop himself sevenfold 3 . 

9. He made himself eight bodies of ninety bricks 
each : he did not succeed. 

10. He made himself nine bodies of eighty bricks 
each : he did not succeed. 



1 See X, 4, 2, 27 with note. 

4 Na vyapnot, intrans., ' he did not attain (his object),' cf. vyapti, 
in the sense of 'success'; — (svayaw tesham Stma bhavitum) 
asamartho'bhavat. Say ana. 

8 Or, did not divide sevenfold, na saptadhi vyabhavat, — saptadha- 
vibhlgam na krz'tav&n. Sayana. 
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ii. He made himself ten bodies of seventy-two 
bricks each : he did not succeed. He did not 
develop elevenfold. 

1 2. He made himself twelve bodies of sixty bricks 
each : he did not succeed. He did not develop 
either thirteenfold or fourteenfold. 

13. He made himself fifteen bodies of forty-eight 
bricks each : he did not succeed. 

14. He made himself sixteen bodies of forty- five 
bricks each : he did not succeed. He did not 
develop seventeenfold. 

15. He made himself eighteen bodies of forty bricks 
each : he did not succeed. He did not develop 
nineteenfold. 

16. He made himself twenty bodies of thirty-six . 
bricks each : he did not succeed. He did not 
develop either twenty-one-fold, or twenty-two-fold, 
or twenty-three-fold. 

17. He made himself twenty-four bodies of thirty 
bricks each. There he stopped, at the fifteenth ; 
and because he stopped at the fifteenth arrangement 1 
there are fifteen forms of the waxing, and fifteen of 
the waning (moon). 

18. And because he made himself twenty-four 
bodies, therefore the year consists of twenty-four -» 
half-months. With these twenty-four bodies of 
thirty bricks each he had not developed (sufficiently). 
He saw the fifteen parts of the day, the muhurtas 2 , 



1 Literally, shifting (about of the bricks of the ahar), de- 
velopment. 

8 The day and night consists of thirty muhurtas, a muhurta 
being thus equal to about forty-eight minutes or four-fifths of an 
hour. 
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as forms for his body.as space-fillers (Lokamprz'was 1 ), 
as well as fifteen of the night ; and inasmuch as 
they straightway (muhu) save (trai), they are (called) 
' muhurta^ ' ; and inasmuch as, whilst being small, 
they fill (pur) these worlds (or spaces, ' loka ') they 
are (called) ' lokampW«a^.' 

19. That one (the sun) bakes everything here, by 
means of the days and nights, the half-moons, the 
months, the seasons, and the year ; and this (Agni, 
the fire) bakes what is baked by that one : ' A baker 
of the baked (he is),' said Bharadva^a of Agni; 
' for he bakes what has been baked by that (sun).' 

20. In the year these (muhurtas) amounted to ten 
thousand and eight hundred : he stopped at the 
ten thousand and eight hundred. 

21. He then looked round over all existing things, 
and beheld all existing things in the threefold 
lore (the Veda), for therein is the body of all metres, 
of all stomas, of all vital airs, and of all the gods : 
this, indeed, exists, for it is immortal, and what is 
immortal exists ; and this (contains also) that which 
is mortal. 

22. Pra/apati bethought himself, ' Truly, all 
existing things are in the threefold lore : well, then, 
I will construct for myself a body so as to contain 
the whole threefold lore.' 

23. He arranged the Rik-v&rszs into twelve 
thousand of Br/hatfs 2 , for of that extent are the 

1 The Lokamprwid bricks contained in the whole fire-altar 
amount to as many as there are muhurtas in the year, viz. 1 0,800 j 
see X, 4, 3, 20. 

i The Br/hati verse, consisting of 36 syllables, this calculation 
makes the hymns of the i?*'g-veda to consist of 36x12,000 = 
432,000 syllables. 
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verses created by Pra^apati. At the thirtieth arrange- 
ment they came to an end in the Panktis; and 
because it was at the thirtieth arrangement that they 
came to an end, there are thirty nights in the month ; 
and because it was in the Panktis, therefore Pra^apati 
is ' pankta ' (fivefold) \ There are one hundred-and- 
eight hundred a Panktis. 

24. He then arranged the two other Vedas into 
twelve thousand Brthatis, — eight (thousand) of 
the Ya,fus (formulas), and four of the Saman (hymns) 
— for of that extent is what was created by Pra^apati 
in these two Vedas. At the thirtieth arrangement 
these two came to an end in the Panktis ; and 
because it was at the thirtieth arrangement that 
they came to an end, there are thirty nights in the 
month ; and because it was in the Panktis, therefore 
Pra^apati is 'pankta.' There were one hundred- 
and-eight hundred 2 Panktis. 

25. All the three Vedas amounted to ten thousand 
eight hundred eighties (of syllables) 8 ; muhurta by 
muhurta he gained a fourscore (of syllables), and 
muhurta by muhurta a fourscore was completed *. 

26. Into these three worlds, (in the form of) the 



1 The Pankti consists of five padas (feet) of eight syllables each. 

1 That is to say, 10,800 Panktis, which, as the Pankti verse has 
40 syllables, again amount to 432,000 syllables. 

5 The three Vedas, according to the calculations in paragraphs 
33 and 24, contain 2x432,000 = 864,000 syllables, which is 
equal to 80x10,800. On the predilection to calculate by four- 
scores, see p. 112, note 1. 

4 That is, within the year, for the year has 360 X 30 = 10,800 
muhurtas, which is just the amount of eighties of which the three 
Vedas were said to consist. I do not see how any division of the 
' muhurta ' itself into eighty parts (as supposed by Professor Weber, 
Ind. Streifen, I, p. 92, note 1) can be implied here. 

[43] a a 
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fire-pan ', he (Pra^apati) poured, as seed into the 
womb, his own self made up of the metres, stomas, 
vital airs, and deities. In the course of a half-moon 
the first body was made up, in a further (half-moon) 
the next (body), in a further one the next, — in a year 
he is made up whole and complete. 

27. Whenever he laid down an enclosing-stone *, 
he laid down a night, and along with that fifteen 
muhurtas, and along with the muhurtas fifteen 
eighties (of syllables of the sacred texts) 3 . And 
whenever he laid down a brick with a formula (ya- 
^ushmatl), he laid down a day *, and along with that 
fifteen muhurtas, and along with the muhurtas fifteen 
eighties (of syllables). In this manner he put this 
threefold lore into his own self, and made it his 
own ; and in this very (performance) he became the 
body of all existing things, (a body) composed of 
the metres, stomas, vital airs, and deities ; and 
having become composed of all that, he ascended 
upwards ; and he who thus ascended is that moon 
yonder. 

28. He who shines yonder (the sun) is his founda- 

1 On the construction of the UkhS, as representing the universe, 
see VI, 5, 2 seq. 

* The number of ' pariwits ' by which the great altar is enclosed 
is only 261 ; but to these are usually added those of the other 
brick-built hearths, viz. the Garhapatya (21) and the eight Dhish- 
»yas (78), — the whole amounting to 360 enclosing-stones, or one for 
each day (or night) in the year. 

' According to paragraph 25, a fourscore of syllables was com- 
pleted in each muhurta; and day and night consist of fifteen 
muhurtas each. 

4 See IX, 4, 3, 6, where the number of Ya^ushmatf bricks is 
said to be equal to that of the parirrits, or enclosing-stones — with, 
however, 35 (36) added for the intercalary month, hence altogether 
395(396); cf. X, 4, 3, 14-19. 
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tion, (for) over him he was built up \ on him he was 
built up : from out of his own self he thus fashioned 
him, from out of his own self he generated him. 
. 29. Now when he (the Sacrificer), being about to 
build an altar, undergoes the initiation-rite, — even 
as Pra^apati poured his own self, as seed, into the 
fire-pan as the womb, — so does he pour into the fire- 
pan, as seed into the womb, his own self composed 
of the metres, stomas, vital airs, and deities. In the 
course of a half-moon, his first body is made up, in 
a further (half-moon) the next (body), in a further 
one the next, — in a year he is made up whole and 
complete. 

30. And whenever he lays down an enclosing- 
stone, he lays down a night, and along with that 
fifteen muhurtas, and along with the muhurtas 
fifteen eighties (of syllables). And whenever he lays 
down a Ya^ushmatl (brick), he lays down a day, and 
along with that fifteen muhurtas, and along with the. 
muhurtas fifteen eighties (of syllables of the sacred 
texts). In this manner he puts this threefold lore 
into his own self, and makes it his own ; and in this 
very (performance) he becomes the body of all exist- 
ing things, (a body) composed of the metres, stomas, 
vital airs, and deities ; and having become composed 
of all that, he ascends upwards. 

31. And he who shines yonder is his foundation, 
for over him he is built up, on him he is built up : 
from out of his own self he thus fashions him, from 
out of his own self he generates him. And when 



1 Viz. inasmuch as the round gold plate, representing the sun, 
was laid down in the centre of the altar-site, before the first layer 
was built. Sayawa. 

a a 2 
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he who knows this departs from this world, then he 
passes into that body composed of the metres, 
stomas, vital airs, and deities ; and verily having 
become composed of all that, he who, knowing this, 
performs this sacrificial work, or he who even knows 
it, ascends upwards. 

Third BrAhmava. 

i. The Year, doubtless, is the same as Death, 
for he l it is who, by means of day and night, destroys 
the life of mortal beings, and then they die : there- 
fore the Year is the same as Death ; and whosoever 
knows this Year (to be) Death, his life that (year) 
does not destroy, by day and night, before old age, 
and he attains his full (extent of) life. 

2. And he, indeed, is the Ender, for it is he who, 
by day and night, reaches the end of the life of 
mortals, and then they die : therefore he is the 
Ender, and whosoever knows this Year, Death, the 
Ender, the end of his life that (Year) does not reach, 
by day and night, before old age, and he attains his 
full (extent of) life. 

3. The gods were afrajd of this Pra^apati, the 
Year, Death, the Ender, lest he, by day and night, 
should reach the end of their life. 

4. They performed these sacrificial rites — the 
Agnihotra, the New and Full-moon sacrifices, the 
Seasonal offerings, the animal sacrifice, and the 
Soma-sacrifice : by offering these sacrifices they did 
not attain immortality. 

5. They also built a fire-altar, — they laid down 

1 Father Time, Pra^apati. 
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unlimited enclosing-stones, unlimited Ya^ushmati 
(bricks), unlimited Lokamprma (bricks), even as 
some lay them down to this day, saying, ' The gods 
did so.' They did not attain immortality. 

6. They went on praising and toiling, striving to 
win immortality. Prafapati then spake unto them, 
'Ye do not lay down (put on me) all my forms; 
but ye either make (me) too large or leave (me) de- 
fective : therefore ye do not become immortal.' 

7. They spake, 'Tell thou us thyself, then, in 
what manner we may lay down all thy forms ! ' 

8. He spake, 'Lay ye down three hundred and 
sixty enclosing-stones, three hundred and sixty 
Yafushmatl (bricks), and thirty-six thereunto ; and 
of Lokampn«a (bricks) lay ye down ten thousand 
and eight hundred; and ye will be laying down 
all my forms, and will become immortal.' And the 
gods laid down accordingly, and thereafter became 
immortal. 

9. Death spake unto the gods, ' Surely, on this 
wise all men will become immortal, and what share 
will then be mine ? ' They spake, ' Henceforward 
no one shall be immortal with the body : only when 
thou shalt have taken that (body) as thy share, he 
who is to become immortal either through know- 
ledge, or through holy work, shall become immortal 
after separating from the body.' Now when they 
said, ' either through knowledge or through holy 
work/ it is this fire-altar that is the knowledge, and 
this fire-altar that is the holy work. 

10. And they who so know this, or they who do 
this holy work, come to life again when they have 
died, and, coming to life, they come to immortal life. 
But they who do not know this, or do not do this 
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holy work, come to life again when they die, and 
they become the food of him (Death) time after time. 

11. But when he builds the fire-altar, he thereby 
gains Agni, Praftpati, the Year, Death, the Ender, 
whom the gods gained ; it is him he lays down, 
even as the gods thus laid him down. 

1 2. By the enclosing-stones he gains his nights ; 
by the Ya^ushmatl (bricks) his days, half-moons, 
months, and seasons; and by the Lokamprzwas 
the muhurtas (hours). 

1 3. Thus the enclosing-stones, supplying the place 
of nights, are made the (means of) gaining the 
nights, they are the counterpart of the nights: there 
are three hundred and sixty of them, for there are 
three hundred and sixty nights in the year. Of these, 
he lays twenty-one round the Garhapatya, seventy- 
eight round the Dhishwya hearths, and two hundred 
and sixty-one round the Ahavanfya. 

14. Then the Ya^ushmatl (bricks with special 
formulas): — the grass-bunch, the (four) clod-bricks, 
the lotus-leaf, the gold plate and man, the two spoons, 
the naturally-perforated (brick), the durva-brick, the 
(one) dviyafus, two reta^si^, a vlrva^yotis, two 
seasonal ones, an asha^a, the tortoise, the mortar 
and pestle, the fire-pan, the five victims' heads, 
fifteen apasyas, five i^andasyas, fifty pra#abhms — 
these ninety-eight are (in) the first layer. 

15. Then the second (layer): — five asvinis, two 
seasonal ones, five valrvadevis, five pra«abhrzts, five 
apasyas, nineteen vayasyas — these forty-one are 
(in) the second layer. 

16. Then the third (layer) : — the naturally-per- 
forated one, five regional ones, a viyvafyotis, four 
seasonal ones, ten pra»abhr?'ts, thirty-six ^andasyas, 
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fourteen valakhilyas — these seventy-one are (in) the 
third layer. 

17. Then the fourth (layer) : — first eighteen, then 
twelve, then seventeen — these forty-seven are (in) 
the fourth layer. 

18. Then the fifth (layer): — five asapatnas, forty 
vira^fs, twenty-nine stomabhagas, five nakasads, five 
pa»£a£(Was, thirty-one ^andasyis, eight (of) the 
Garhapatya hearth, eight (of) the Punaj^iti, two 
seasonal ones, a vi^va^yotis, a vikarwl, a naturally- 
perforated one, the variegated stone, the fire which 
is placed on the altar — these one hundred and 
thirty-eight are (in) the fifth layer. 

19. All these make three hundred and ninety-five. 
Of these, three hundred and sixty, supplying the 
place of days, are made the (means of) gaining the 
days, they are the counterpart of the days : There 
are three hundred and sixty of them, for there are 
three hundred and sixty days in the year. And for 
the thirty-six (additional days) which there are. 1 -the 
filling of earth (counts as) the thirty-sixth ; and 
twenty-four thereof, supplying the place of half- 
moons, are made the (means of) gaining the half- 
moons, they are the counterpart of the half-moons. 
And the (remaining) twelve, supplying the place of 
months, are made the (means of) gaining the months, 
they are the counterpart of the months. And, lest 
the seasons should be wanting, these (twelve bricks), 
by two and two (taken) together, supply the place 
of seasons. 



1 Namely, in an intercalary month. The layers of loose soil 
have to be counted in for the reason that only 35 ya^ushmatts 
remain after taking away the 360. 
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20. And as to the Lokampr««a (space-filling 
bricks), supplying the place of muhurtas (hours), they 
are made the (means) of gaining the muhurtas, they 
are the counterpart of the muhurtas: there are ten 
thousand and eight hundred of them, for so many 
muhurtas there are in the year. Of these, he lays 
down twenty-one in the Garhapatya (altar), seventy- 
eight in the Dhish»ya-hearths, and the others in 
the Ahavanlya. So many, indeed, are the (different) 
forms of the year : it is these that are here secured 
for him (Pra^apati, the Year), and are put on him. 

21. Now, some wish to get this total amount' in 
the Ahavanlya itself, arguing, ' Those are different 
brick-built fire-altars : why should we here (in the 
Ahavanlya altar) take into account those laid down 
there (in the Garhapatya and Dhish»yas) ? ' But let 
him not do so. There are, indeed, ten of these 
fire-altars he builds — eight Dhish»yasj % the Aha- 
vanlya and the Garhapatya — whence they say, ' Agni 
is Vir^f (wide shining or ruling),' for the Vira/ - (metre) 
consists of ten syllables : but, surely, all these (altars 
and hearths) are looked upon as only one, as Agni ; 
for it is merely forms of him that they all are, — even 
as the days and nights, the half-moons, the months, 
and the seasons (are forms) of the year, so are they 
all forms of him (Agni). 

22. And, assuredly, they who do this put those 
forms of his 2 outside of him, and produce confusion 
between the better and the worse ; they make the 
peasantry equal and refractory to the nobility. 
Surely, on the Agnldhrlya he places the variegated 



1 Viz. of 10,800 Lokampr/'nas. 

* Viz. the Gdrhapatya and Dhishnya hearths. 
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stone \ and that he takes into account : why, then, 
taking that into account, should he not take others 
into account ? That (altar) by which they ward off 
Nirriti 3 , evil, is the eleventh. 

23. As to this they say, ' Why, then, do they not 
take into account here those (of Nirrzti's altar) ? ' 
Because he makes no offering on them, for it is by 
offering that a brick becomes whole and complete. 

24. As to this they say, ' How are these (bricks) 
of his laid down so as not to be excessive ? ' Well, 
these (bricks) are his (Agni's) vital power, and man's 
vital power is not excessive. Thus whosoever, 
knowing this, performs this holy work, or he who 
but knows this, makes up this Pra/apati whole and 
complete. 

Fourth BrAhma^a. 

1. When Pra^apati was creating living beings, 
Death, that evil, overpowered him. He practised 
austerities for a thousand years, striving to leave 
evil behind him. 

2. Whilst he was practising austerities, lights went 
upwards from those hair-pits 8 of his ; and those 
lights are those stars : as many stars as there are, 
so many hair-pits there are ; and as many hair-pits 
as there are, so many muhurtas there are in a (sacri- 
ficial performance) of a thousand years. 

3. In the one-thousandth year, he cleansed him- 
self all through ; and he that cleansed all through 
is this wind which here cleanses by blowing; and 
that evil which he cleansed all through is this body. 

1 See IX, 2, 3, 14-17; 4> 3» 6 - * See VII > 3 » '» 1 se <l- 

* That is, the pores from which the hairs spring. 
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But what is man that he could secure for himself 
a (life) of a thousand years 1 ? By knowledge, 
assuredly, he who knows secures for himself (the 
benefits of a performance) of a thousand years. 

4. Let him look upon all these bricks as a thou- 
sandfold : let him look upon each enclosing-stone 
as charged with a thousand nights, each day-holder * 
with a thousand days, each half-moon-holder with 
a thousand half-moons, each month-holder with a 
thousand months, each season-holder with a thou- 
sand seasons, each muhurta-holder 3 with a thousand 
muhurtas, and the year with a thousand years. 
They who thus know this Agni as being endowed 
with a thousand, know his one-thousandth digit ; but 
they who do not thus know him, do not even know 
a one-thousandth digit of him. And he alone who 
so knows this, or who performs this sacred work, 
obtains this whole and complete Pra^iSpatean Agni 
whom Pra^apati obtained. Wherefore let him who 
knows this by all means practise austerities*; for, 
indeed, when he who knows this practises austerities, 
even to (abstention from) sexual intercourse, every 
(part) of him will share in the world of heaven 6 . 

1 Tasmai sahasrasa«vatsara£i vanaya ko va manushya/fc raknuyit ; 
manushyavadhiA ratam ato £-ivato manushye«a sahasrasawvatsariLi 
praptum arakyat. Say. 

* That is, the majority of Ya^ushmatt bricks, viz. 360 of them, 
whilst the remaining ones are supposed to stand in lieu of half- 
moons, months, and seasons ; see X, 4, 3, 19. 

5 Viz. the Lokamprwa bricks ; see X, 4, 3, 20. 

* Or, religious fervour (meditation). 

* Or, as S£ya»a seems to interpret it, ' that austerity will gain 
for him all his (Agni's thousandfold perfection) and the heavenly 
world (?),' — etat tapaA agnes tadavayavanam £a sahasratmakatva- 
rupam karoti tasm&i ka. svargalokapraptir bhavatity arthaA. 
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5. It is regarding this that it is said in the Rtk 
(I, 179, 3), 'Not in vain is the labour which the 
gods favour;' for, in truth, for him who knows 
there is no labouring in vain, and so, indeed, the 
gods favour this every (action) of his '. 

Fifth BrAhmajva. 

1. Now the doctrines of mystic imports 2 . The 
^akayanins hold that ' Agni is Vayu (the wind);' 
but some say that ' Agni is Aditya (the sun).' And 
either .SYaumatya, or Halirigava, said, 'Agni is 
no other than Vayu : wherefore the Adhvaryu, when 
he performs the last work 3 , passes into that (wind).' 

2. And *S"a/yayani said, 'Agni is no other than 
the Year ; his head is the spring, his right wing the 
summer, his left wing the rainy season, his middle 
body (trunk) the autumn season, and his tail and 
feet the winter and dewy seasons — Agni is speech, 
Vayu breath, the sun the eye, the moon the mind, 
the quarters the ear, the generative power water*, 
the feet (and tail) fervour, the joints the months, the 
veins the half-moons, the silver and gold feathers 

1 Eva/rc vidvin yat kurute tat sarvara yad yasmad deva" avanti. Siy. 

* Athanantaram upanishadaw rahasySrthdnam aded upadcrfL 
vakshyante. Say. — Prof. Oldenberg (Zeitsch. of G. Or. S., 50, 
p. 457 seq.) takes 'upanishad' in the sense of 'worship.' 

s That is, the concluding rites of the sacrifice, — tasm&d adhvar- 
yuA yadi uttamaai ya^asamiptilakshanam karma karoti, tadaitam 
eva vayum apyeti, tatha hi, samish/aya^urhome dev4 gatuvido gfitum 
vittva gatum ita manasaspata iti mantre»vi*i, svdlia vate dhiA 
svahA, iti vdyau dharamim uktam. SSy. See IV, 4, 4, 13, where the 
sacrifice (though not the Adhvaryu priest) is consigned to the 
wind by means of the Samish/aya^-us formulas. 

* Note the change in the relative position of subject and predicate 
from here. 
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the days and nights : thus he passes over to the 
gods.' Let him know, then, that Agni is the Year ; 
and let him know that it is thereof 1 he consists. 

3. And A'elaka .Sa#dftlyayana said, ' Let him 
know that the three layers containing the naturally- 
perforated (bricks) 2 are these worlds, that the fourth 
(layer) is the Sacrificer, and the fifth all objects of 
desire ; and that it is these worlds, and his own self 
and all his objects of desire he compasses.' 

Fifth AdhyAva. First BrAhmajva. 

1. The mystic import of this Fire-altar, doubtless, 
is Speech ; for it is with speech that it is built : with 
the Rik, the Ya^us and the Saman as the divine 
(speech) ; and when he (the Adhvaryu) speaks with 
human speech, 'Do ye this! do ye that!' then also 
it (the altar) is built therewith. 

2. Now, this speech is threefold — the Rik-verses, 
the Ya^us-formulas, and the Saman-tunes; — thereby 
the Fire-altar is threefold, inasmuch as it is built 
with that triad. Even thus, then, it is threefold; 
but in this respect also it is threefold, inasmuch 
as three kinds of bricks are put into it — those 
with masculine names, those with feminine names, 
and those with neuter names ; and these limbs of 
men also are of three kinds — those with masculine 
names, those with feminine names, and those with 
neuter names. 

1 That is, of the objects enumerated before. 

* That is, the first, third, and fifth layers. By the fourth and fifth 
layers mentioned immediately after, we have not of course to under- 
stand the real fourth and fifth layers, but the two making up the 
five layers (viz. the second and fourth). 
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3. This body (of the altar), indeed, is threefold ; 
and with this threefold body he obtains the three- 
fold divine Amrsta (nectar, immortality). Now all 
these (bricks) are called ' ish/aka (f.),' not ' ish/a- 
ka^ (m.),' nor ' ish/akam (n.) :' thus (they are 
called) after the form of speech (va£, f), for every- 
thing here is speech — whether feminine (female), 
masculine (male), or neuter — for by speech every- 
thing here is obtained. Therefore he 'settles' all 
(the bricks) * with, ' Ahgiras-like lie thou steady 
(dhruva, f.) !' not with, ' Angiras-like lie thou 
steady (dhruva^, m.)!' or with, 'Angiras-like lie 
thou steady (dhruvam, n.) !' for it is that Speech he 
is constructing. 

4. Now, this speech is yonder sun, and this 
(Agni, the Fire-altar) is Death : hence whatsoever 
is on this side of the sun all that is held by Death ; 
and he who builds it (the Fire-altar) on this side 
thereof, builds it as one held by Death, and he 
surrenders his own self unto Death ; but he who 
builds it thereabove, conquers recurring Death, 
for by his knowledge that (altar) of his is built 
thereabove. 

5. This speech, indeed, is threefold — the JZik- 
verses, the Ya^us-formulas, and the Saman-tunes : 
the J?ik-verses are the orb, the Saman-tunes the 
light, and the Yafus-formulas the man (in the sun) ; 
and that immortal element, the shining light, is this 
lotus-leaf 2 : thus, when he builds up the Fire-altar 

1 See VI, 1, 2, 28; VII, 1, 1, 30. 

* Viz. the lotus-leaf deposited in the centre of the altar-site, 
before the first layer is laid down, see VII, 4, 1, 7 seqq., where, 
however, it is represented as symbolising the womb whence Agni 
(the fire-altar) is to be born. 
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after laying down the lotus-leaf, it is on that im- 
mortal element that he builds for himself a body 
consisting of the Rik, the Yajfus, and the Saman ; 
and he becomes immortal. 



Second BrAhmana. 

i. Now, that shining orb is the Great Litany, the 
Rik- verses: this is the world of the Rik. And 
that glowing light is (the hymn of) the Great Rite, 
the Saman-tunes : this is the world of the Saman. 
And the man in yonder orb is the Fire-altar, 
the Ya.fus-formulas : this is the world of the 
Ya^Tis. 

2. It is this threefold lore that shines, and even 
they who do not know this say, ' This threefold lore 
does indeed shine ;' for it is Speech that, seeing it, 
speaks thus. 

3. And that man in yonder (sun's) orb is no other 
than Death ; and that glowing light is that im- 
mortal element : therefore Death does not die, for 
he is within the immortal ; and therefore he is not 
seen, for he is within the immortal *. 

4. There is this verse: — 'Within Death is 
immortality,' — for below death is immortality; — 
'founded on Death is immortality,' — for estab- 
lished on that man (in the sun) the immortal 
shines 2 ; — 'Death putteth on the radiant,' — the 



1 MrityurtipaA purusho*mr/tarflpe»r£ishy an tar vartate, . . . 
mrityoA purushasya amn'tam amntarfipar&r adhikaranaw manda- 
lam ahitam pratishMitam. SSyawa. 

* 'Antaraw mrityor amniam ity avaraw hy etan mrriyor am- 
niam' ity adina, avaram adhastadbhavam amr/'taw purushaA 
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radiant one (vivasvant), doubtless, is yonder sun, for 
he irradiates (vi-vas) day and night; and it is him that 
(Death) puts on, for on every side he is surrounded 
by him; — 'Death's self is in the radiant,' — for 
the self (body) of that man indeed is in that orb : 
such, then, is that verse. 

5. Now, that orb is the foundation (foothold) of 
both that light and that man ; whence one must not 
recite the Great Litany for another 1 , lest he should 
cut away that foothold from beneath his own self ; 
for he who recites the Mahad Uktham for another, 
indeed cuts away that foothold from beneath his own 
self: wherefore the (professional) singer of praises 
(yastra) is greatly despised, for he is cut off from his 
foothold. Thus in regard to the deity. 

6. Now as to the sacrifice. That shining orb 
is the same as this gold plate (under the altar) 2 , 
and that glowing light is the same as this lotus- 
leaf (under the altar) ; for there are those (divine) 



parastdd ity arthasiddhaA ; anena amn'tamadhyavartitvam uktam 
ity arthxi ; dvitiyapddagatamr/'iapadenar/'ir adhikaranam maWalam 
uiyate, tat purushe pratishMitam tapati, tena hi tasya ma«</alasya 
^agatprakajakatvam asti. Say. But for this interpretation, one 
might have rendered the first pada by, ' Close unto death is immor- 
tality,' for after death comes immortality. 

1 Cf. Aitareyar. V, 3, 3, 1, ' No one but a dikshita (initiated) 
should recite the Mahavrata (jastra) ; and he should not recite it at 
a (Mahavrata) unless it be combined with (the building of) a fire- 
altar; neither should he do so for another person, nor at a 
(sacrificial session lasting) less than a year,' so say some ; but he 
may recite it for his father or for his teacher, for in that case it is 
recited on his own behalf. 

* In these symbolical identifications, one might also take the 
relative clause to be the predicate, not the subject, of the sentence ; 
the former usually preceding the latter. 
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waters 1 , and the lotus-leaf is water 2 ; and that man 
in yonder orb is no other than this gold man (in 
the altar) : thus, by laying down these (in the fire- 
altar), it is that (divine) triad he constructs. And 
after the consummation of the sacrifice it rises 
upwards and enters that shining (sun) : one need 
not therefore mind destroying Agni, for he is then 
in yonder (world) 8 . Thus, then, in regard to the 
sacrifice. 

7. Now as to the self (body). That shining orb 
and that gold plate are the same as the white here 
in the eye ; and that glowing light and that lotus- 
leaf are the same as the black here in the eye ; and 
that man in yonder orb and that gold man are the 
same as this man in the right eye. 

1 Though the sun itself does not consist of water, he at any rate 
floats along a sea of water ; cf. VII, 5, 1, 8, ' For that indeed is the 
deepest of waters where yonder sun shines ; ' and there are waters 
above and below the sun, VII, 1, 1, 24; and the sun is encircled 
by 360 navigable streams, and as many flow towards it, X, 5, 4, 14. — 
S4ya«a, on the other hand, takes it to mean, 'for that (light) is 
water,' inasmuch as the sun's rays produce the rain, — ar^isho hy 
SpaA suryakira«£n£m eva vn'sli/ikartrjkatvSt kaTyakSranayor abhe- 
dena ar£ir vd Spa ity uktam. Possibly this may be the right 
interpretation. 

* See VII, 4, 1, 8, where the lotus-plant is said to represent the 
(cosmic) waters, whilst the earth is a lotus-leaf floating on the waters. 

* According to Sayawa, he is so in the shape of both the sun and 
the Sacrificer's body or self, — yato*sminn agniw iitavan para- 
tradityo bhavati, atO'gnua parihantum nadriyeta, £i/am agnim 
ish/akavlreshewa najayitam adaram na Buryat, kutaA, eshO'gnir 
amutra bhavati, paraloke ya^am&narariratmanotpadyate ; yad va 
parihantwn praptw* sprash/um ity arthaA, £ity&gnispar.rane dosha- 
jravawat. Sayana, thus, is doubtful as to how ' Agnim parihantum ' is 
to be taken, whether it means ' to injure the altar (? or extinguish the 
fire) by some brick,' or to ' knock against (touch) the altar.' The 
St. Petertb. Diet, takes it in the sense of ' to extinguish the fire/ 
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8. The Lokamp?7»a (space-filling brick) is the 
same as that (gold man in the sun) 1 : it is that 
(brick) which this entire Agni finally results in*. 
Moreover, this man (or person) in the left eye is 
the mate of that one (in the right eye and in the 
sun) ; and a mate is one half of one's own self 8 , 
for when one is with a mate he is whole and com- 
plete : thus it (the second man) is for the sake of 
completeness. And as to there being two of these 
(persons in the eyes), a pair means a productive 
couple : hence two Lokamprzwas are laid down each 
time* and hence they set up the layer by two 
(kinds of bricks). 

9. Now, that person in the right eye is the same 
as Indra, and (that other person is) the same as 
Indrawl : it is for the sake of these two that the 
gods made that partition (between the eyes), the 
nose ; whence he (the husband) should not eat food 
in the presence of his wife 6 ; for from hirn (who 

but it might also, perhaps, mean 'to destroy the fire-altar' by 
taking it to pieces. 

1 On the identification of the sun with the Lokampr/'wa on the 
ground that the former fills these worlds (lokan purayati), see VIII, 

7, 2, 1. 

* Or, finally comes to ; viz. inasmuch as it is by the placing of 
the Lokampr/'wa bricks that the altar is completed (Say.); and 
inasmuch as Agni passes into the sun. 

* Purusho mithurcun yoshid ity etasmin mithunam hy itmano 
«rdham ardhabhagaA, ardho va esha dtmano yat patntti taittirtya- 
jruteA. Say. 

* When the layers are filled up with ' space-fillers,' two Lokam- 
pr;'«as are first laid down in one of the four corners, and from them 
the available spaces are then filled up, in two turns, in the sunwise 
direction ; cf. p. 22, note 1. 

* Cf. I, 9, 2, 12, 'whenever women here eat, they do so apart 
from men;' where the use of the ' ^ighatsanti ' (swallow their 

[43] b b 
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does not do so) a vigorous son is born, and she in 
whose presence (the husband) does not eat food 
bears a vigorous (son) : — 

io. Such, indeed, is the divine ordinance; — amongst 
men princes keep most aloof 1 , and for that reason 
a vigorous (son) is born to them ; and of birds the 
AmWtavaka (does so, and she) produces the Kshi- 
prasyena 2 . 

1 1. Those two (persons in the eyes) descend to the 
cavity of the heart 8 , and enter into union with each 
other ; and when they reach the end of their union, 
then the man sleeps, — even as here on reaching the 
end of a human union he becomes, as it were, 
insensible *, so does he then become, as it were, 

food) — as against arniyat in our passage — is not meant disrespect- 
fully, but as the regular desiderative of 'ad' (Pl». II, 4, 37), for 
which no doubt 'arwishanti' (Sit. Br. HI, 1, 2, 1) might have 
been used. 

1 Or, ' act most in secrecy.' Sayawa explains it : manushyinam 
madhye ra^anyabandhavo < nutamim gopayanti atyartham rahasyat- 
vena kurvanti tasmat teshu vlryavSn putro^iyate. The St. Petersb. 
Diet, on the other hand, takes it in the sense of 'they protect 
most of all;' though it is difficult to see how the 'protection' 
afforded by princes or rulers could have any bearing on men taking 
their food apart from their wives. If the above interpretation is 
right we may compare ' anu-gup ' in the sense of ' to conceal.' 
See, however, the next note, where Sayawa takes 'gopayati' in 
the sense of 'observes (that law),' which might also have suited 
here. Princes, having their seraglio, would naturally have less 
occasion for coming into contact with their wives at mealtime than 
men of lower stations of life. On the superlative of the preposition, 
see p. 287, note 1. 

* ? The swift eagle, — vayasam pakshiwam madhye amr;tavaka 
nama pakshi^atir etad vrataas gopayati, ataA sa kshipram rfghra- 
g&mina/ff .ryenam nama pakshi»am ^anayati. Say. 

' Hrsdayasyak&ram daharam prapya. Say. 

4 That is, ' unconscious,' with something of ' indifferent, apa- 
thetic,' implied : — Loke manushasya maithunasyantam galva < sam- 
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insensible; for this is a divine union 1 , and that is 
the highest bliss. 

1 2. Therefore let him, who knows -this, sleep, for 
it makes for heaven 2 : he thereby, indeed, makes 
those two deities enjoy their dear wish, union. And 
one should not therefore forcibly 3 awaken him who 
sleeps, lest he should hurt those two deities whilst 
enjoying their union ; and hence the mouth of him 
who has been asleep is, as it were, clammy, for those 
two deities are then shedding seed, and from that 
seed everything here originates, whatsoever exists. 

13. Now, that man in yonder orb (of the sun), 
and that man in the right eye truly are no other than 
Death ; — his feet have stuck fast in the heart, 
and having pulled them out he comes forth ; and 
when he comes forth then that man dies : whence 
they say of him who has passed away, ' he has been 
cutoff 4 .' 

14. And, indeed, he is the breath (pra»a), for it 
is he (the man in the eye) that leads forward (pra- 
«ayati) all these creatures. These vital airs (pra«a) 
are his own (sva) ; and when he sleeps (svapiti) then 

vida a^anSneva nrii strt bhavati (marg. corr. a^ininav eva slripu- 
rushau bhavata^) eva/w tada tayor mithunabhave (? mithunabhave) 
purusho x sa/wvida iva bhavati. Say. 

1 Viz. because it is the union of Indra and Indrawi. 

J Or, perhaps, it is the usual practice (lokyam), as the St. Petersb. 
Diet, takes it. 

* Dhureva pMayaiva na bodhayet, na prabuddham kurySt, dhur- 
vater hi/nsarthat kvipi /ablope rupam. Say. 

4 ? His (life) has been cut off; or, his (life-string) has been 
severed. Sayawa (unless there is an omission in the MS.) does 
not explain 'HMedy asya,' but seems to take'pretam' (passed 
away) as the word on which the stress lies : — tasmad imam pretam 
ity ahuA, prapurvad eteA ktapratyaye rupam; katham, akshipurusha- 
nirgame purushasya maranam. 

B b 2 
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these vital airs take possession of him ' as his own 
(sva api-yanti) : hence (the term) ' svapyaya (being 
taken possession of by one's own people),' ' sva- 
pyaya' doubtless being what they mystically call 
' svapna (sleep),' for the gods love the mystic. 

15. And when he is asleep, he does not, by 
means of them, know of anything whatever, nor does 
he form any resolution with his mind, or distinguish 
the taste of food with (the channel of) his speech, 
or distinguish any smell with (the channel of) his 
breath ; neither does he see with his eye, nor hear 
with his ear, for those (vital airs) have taken pos- 
session of him. Whilst being one only, he (the 
man in the eye) is numerously distributed among 
living beings : whence the Lokampr*#a (representing 
the man in the sun), whilst being one only (in kind), 
extends over the whole altar ; and because he (the 
man in the eye) is one only, therefore (the Lokam- 
pr/»a) is one. 

16. As to this they say, 'One death, or many?' 
Let him say, 'Both one and many;' for inasmuch 
as he is that (man in the sun) in yonder world he is 
one, and inasmuch as he is numerously distributed 
here on earth among living beings, there are also 
many of them. 

17. As to this they say, ' Is Death near or far 
away ?' Let him say, ' Both near and far away ;' 
for inasmuch as he is here on earth in the body 
he is near, and inasmuch as he is that one in yonder 
world he also is far away. 

1 8. Regarding this there is the verse, — ' Con- 



' Or, they keep within him, they nestle in him, — apiyanti prap- 
nuvanti, aliyanta ity arthaA. Say. 
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cealed in food he, the immortal, shineth at the 
flowing together of vital saps;' — yonder shining 
orb is food, and the man in that orb is the eater : 
being concealed in that food, he shines. Thus 
much as to the deity. 

19. Now as to the body. This body indeed 
is food, and that man in the right eye is the eater : 
being concealed in that food he shines. 

20. That same (divine person), the Adhvaryus 
(Ya^iir-veda priests) serve under the name of 'Agni' 
(fire-altar) and ' Yaf us,' because he holds together 

Jyuf) all this (universe) 1 ; the^fandogas (Sama-veda 
priests, chanters) under that of 'Saman,' because 
in him all this (universe) is one and the same 
(samana) 2 ; the Bahvr/^as (Rig-veda. priests, Hotars) 
under that of ' Uktham,' because he originates 
(utthap) everything here; those skilled in sorcery, 
under that of ' sorcery (yatu),' because everything 
here is held in check (yata) by him ; the serpents 
under that of 'poison;' the snake-charmers under 
that of 'snake;' the gods under that of 'urf (strength- 
ening food);' men under that of 'wealth;' demons 
under that of ' maya (magic power) ;' the deceased 
Fathers under that of ' svadha (invigorating 
draught) ;' those knowing the divine host under 
that of ' divine host ;' the Gandharvas under that of 
' form (rupa 3 ) ;' the Apsaras under that of 'fragrance 
(gandha),' — thus, in whatsoever form they serve him 
that indeed he becomes, and, having become that, 

1 Esha purusha ida/w sarvam ^agad yunakti sarvatra svayaw 
samgata id. Say. 

' Etasmin paramatmani karane sarvam karya^ataw samanam 
iti. Sdy. 

* The characteristic attributes of the Gandharvas and Apsaras 
are evidently exchanged in the text as it stands; cf. IX, 4, 1, 4. 
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he is helpful to them ; whence he who knows should 
serve him in all these (forms), for he becomes all that, 
and, having become all that, he is helpful to him. 

21. Now this Agni (fire-altar) consists of three 
bricks, — the Rik being one, the Ya,fus another, 
and the Saman another: whatever (brick) he lays 
down here with a rik (verse) that has the gold plate 
for its foundation 1 ; whatever (brick he lays down) 
with a ya^us (formula) that has the (gold) man for 
its foundation; and whatever (brick he lays down) 
with a saman (hymn-tune) that has the lotus-leaf for 
its foundation. Thus he consists of three bricks. 

22. And, indeed, these two, to wit, that gold plate 
and that lotus-leaf join that (gold) man, for both 
the Rik and the Saman join the Ya^s ; and so he 
also consists of a single brick. 

23. Now, that man in yonder orb (of the sun), 
and this man in the right eye, are no other than 
Death 2 ; and he becomes the body (self) of him 
who knows this : whenever he who knows departs 
this world he passes into that body, and becomes 
immortal, for Death is his own self. 

Third BrAhmawa. 

1. Verily, in the beginning this (universe) was, 
as it were 3 , neither non-existent nor existent; in 

1 Viz. inasmuch as the (round) gold plate (representing the sun) 
is deposited in the centre of the altar-site, before the first layer is 
constructed. In the same way the other two objects. 

J Saya»a seems to construe this somewhat differently : sa esho 
ignir ya^uratmako * dhidaivaw maWalamadhyavartt adhyatmaw 
dakshinakshivarti purusho mrrtyurftpaA. 

s Saya«a seems to take ' iva ' here in the sense of ' eva,' as indeed 
it often has to be taken, especially in negative sentences. 
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the beginning this (universe), indeed, as it were, 
existed and did not exist : there was then only that 
Mind. 

2. Wherefore it has been said by the J&shi 
(fo'g-veda. X, 129, 1), 'There was then neither the 
non-existent nor the existent ; ' for Mind was, as it 
were, neither existent nor non-existent. 

3. This Mind, when created, wished to become 
manifest, — more defined *, more substantial : it 
sought after a self (body) 2 . It practised austerity 8 : 
it acquired consistency*. It then beheld thirty-six 
thousand Arka-fires 8 of its own self, composed of 
mind, built up of mind : mentally • alone they were 
established (on sacrificial hearths) and mentally 

1 Niruktataram niruktaw jabdanirvaiyam. Say. 

1 Sayawa also allows the interpretation, 'after (its source, or 
cause,) the (supreme) self/— atmanawt svakirawaw paramatmanam 
svasvarupaw vS « nvaUMat What seems, indeed, implied in these 
esoteric lucubrations, is that meditation on the infinite is equivalent 
to all ceremonial rites which are supposed to be incessantly per- 
formed for one so engaged, even during his sleep (paragraph 12). 

* I. e. intense meditation (paryalokanam), Say. ? ' it became heated.' 
4 Saya»a apparently takes ' pramurMat ' in the sense of ' became 

great, or important,'— samuAMritam babhuva. 

' Saya»a here takes ' arka ' in the sense of ' ar^anfya (worthy of 
veneration), as, indeed, he did several times before ; though once 
he seems to call them ' agnyarka^,' as being the highest, merely 
speculative or immaterial form of sacrificial fires or fire-altars 
(dhyeya" agnayaA); cf. X, 3, 4, 3 seq. — The 36,000 fires are calcu- 
lated so as to be equal to the number of days in the life of the perfect 
man living a hundred years (X, 2, 6, 9) ; there being thus for each 
day of his life a (spiritual) sacrificial fire, a mental exercise or 
discipline, as Sayawa expresses it, — tatraikasmin dine (agneya?) 
manovr/ttiA. 

• The text has everywhere the instrumental 'manasd,' which 
would imply either the agent, the instrument, or the material, as the 
case might be. 
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built up * ; mentally the cups (of Soma) were drawn 
thereat ; mentally they chanted, and mentally they 
recited on (near) them, — whatever rite is performed 
at the sacrifice, whatever sacrificial rite there is, 
that was performed mentally only, as a mental per- 
formance, on those (fires or fire-altars) composed of 
mind, and built up of mind. And whatever it is that 
(living) beings here conceive in their mind that was 
done regarding those (mental Agnis 2 ): — they establish 
them (on the hearths) and build them up (as fire- 
altars) ; they draw the cups for them ; they chant on 
(near) them and recite hymns on them, — of that 
extent was the development of Mind, of that extent 
its creation, — so great is Mind : thirty-six thousand 
Arka-fires ; and each of these as great as that 
former (fire-altar) was. 

4. That Mind created Speech. This Speech, 
when created, wished to become manifest, — more 
defined, more substantial : it sought after a self. 
It practised austerity: it acquired consistency. It 
beheld thirty-six thousand Arka-fires of its own self, 
composed of speech, built up of speech : with speech 
they were established, and with speech built up; 
with speech the cups were drawn thereat; with 
speech they chanted, and with speech they recited 
on them — whatever rite is performed at the sacri- 
fice, whatever sacrificial rite there is, that was 

1 That is, the ceremonies of Agny&dhana (establishment of the 
sacrificial fire) and Agni&iyana (building of the fire-altar) were 
performed by means of these fires. Saya«a remarks that these rites 
were performed by the same ' beings (bhutani),' which are men- 
tioned immediately after, as would, indeed, appear to be the case 
from paragraph 1 2. 

* Yat ki« ka. bhutani manasS dhyayanti v£M vadanti tali sam- 
kalpavadanadibhir eva tesham agnfnam karawam. Say. 
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performed by speech alone, as a vocal performance, 
on those (fires) composed of speech, and built up of 
speech. And whatever beings here speak by speech 
that was done regarding those (fires) : they establish 
them and build them up ; they draw the cups for 
them ; they chant on them and recite hymns on 
them, — of that extent was the development of 
Speech, of that extent its creation, — so great is 
Speech : thirty-six thousand Arka-fires ; and each 
of these as great as that former (fire-altar) was. 

5. That Speech created the Breath. This Breath, 
when created, wished to become manifest, — more 
defined, more substantial : it sought after a self- 
It practised austerity : it acquired consistency. It 
beheld thirty-six thousand Arka-fires of its own self, 
composed of breath, built up of breath : with breath 
they were established, and with breath built up; 
with breath the cups were drawn thereat; with 
breath they chanted and with breath they recited 
on them, — whatever rite is performed at the sacri- 
fice, whatever sacrificial rite there is, that was 
performed by breath alone, as a breathing-per- 
formance, on those (fires) composed of breath, and 
built up of breath. And whatever beings - here 
breathe with breath that was done regarding those 
(fires) : — they establish them, and build them up ; 
they draw the cups for them ; they chant on them 
and recite hymns on them, — of that extent was the 
development of Breath, of that extent was its 
creation, — so great is Breath : thirty-six thousand 
Arka-fires; and each of these as great as that 
former (fire-altar) was. 

6. That Breath created the Eye. This Eye, 
when created, wished to become manifest, — more 
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defined, more substantial: it sought after a self. 
It practised austerity: it acquired consistency. It 
beheld thirty-six thousand Arka-fires of its own self, 
composed of the eye, built up of the eye : by means 
of the eye they were established, and by means of 
the eye built up ; by the eye the cups were drawn 
thereat; by means of the eye they chanted and 
recited hymns on them, — whatever rite is performed 
as the sacrifice, whatever sacrificial rite there is, 
that was performed by the eye alone, as an eye- 
performance, on those (fires) composed of eye, and 
built up of the eye. And whatever beings here see 
with the eye that was done regarding those (fires) : — 
they establish them and build them up ; they draw 
the cups for them ; they chant on them and recite 
hymns on them, — of that extent was the develop- 
ment of the Eye, of that extent its creation, — so 
great is the Eye : thirty-six thousand Arka-fires ; 
and each of these as great as that former (fire- 
altar) was. 

7. That Eye created the Ear. This Ear, when 
created, wished to become manifest, — more defined, 
more substantial : it sought after a self. It practised 
austerity : it acquired consistency. It beheld thirty- 
six thousand Arka-fires of its own self, composed of 
the ear, built up of the ear : by means of the ear 
they were established, and by means of the ear 
built up ; by the ear the cups were drawn thereat ; 
by means of the ear they chanted and recited hymns 
on them, — whatever rite is performed at the sacri- 
fice, whatever sacrificial rite there is, that was 
performed by the ear alone, as an ear-performance, 
on those (fires) composed of ear, and built up of the 
ear. And whatever beings here hear with the ear 
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that was done regarding those (fires) : — they establish 
them and build them up ; they draw the cups for 
them ; they chant on them and recite hymns on 
them, — of that extent was the development of the 
Ear, of that extent its creation, — so great is the 
Ear: thirty-six thousand Arka-fires; and each of 
these as great as that former (fire-altar) was. 

8. That Ear created Work, and this condensed 
itself into the vital airs, into this compound, this 
composition of food 1 ; for incomplete is work without 
the vital airs, and incomplete are the vital airs 
without work. 

9. This Work, when created, wished to become 
manifest, — more defined, more substantial : it sought 
after a self. It practised austerity : it acquired 
consistency. It beheld thirty-six thousand Arka- 
fires of its own self, composed of work, built up of 
(or by) work : by work they were established, and 
by work built up ; by work the cups were drawn 
thereat ; by work they chanted and recited hymns 
on them, — whatever rite is performed at the sacrifice, 
whatever sacrificial rite there is, that was performed 
by work alone, as a work-performance, on those 
(fires) composed of work, and built up of work. 
And whatever beings here work by work that was 
done regarding those (fires) ; — they establish them 
and build them up ; they draw the cups for them ; 
they chant on them and recite hymns on them, — of 
that extent was the development of Work, of that 

1 Sayarca explains ' samdegham annasawdeham ' by ' annapra«a- 
jrayaw jariram,' — svayam asamdeham arariram sat karma prawan- 
nayor anyonyasaha£aryad abhivriddhim vyatirekam makhyenaha, 
akmsnam &c. Sayawa would thus take ' samdegha ' as equivalent 
to the later ' deha ' (body), and in no depreciatory sense. 



Digitized byCjOOQlC 



380 satapatha-brAhmajva. 

extent its creation, — so great is Work : thirty-six 
thousand Arka-fires ; and each of these as great as 
that former (fire-altar) was. 

10. That Work created the Fire, — Fire, doubtless, 
is more manifest than Work, for by work (sacrificial 
performance) they produce it, and by work they 
kindle it. 

11. This Fire, when created, wished to become 
manifest, — more defined, more substantial : it sought 
after a self. It practised austerity x : it acquired 
consistency. It beheld thirty-six thousand Arka- 
fires of its own self, composed of fire, built up of 
fire : with fire they were established, and with fire 
built up ; with fire the cups were drawn thereat ; 
with fire they chanted and recited hymns on them ; — 
whatever rite is performed at the sacrifice, whatever 
sacrificial rite there is, that was performed with fire 
alone, as a fire-performance, on those (fires) com- 
posed of fire, and built up of fire. And whatever 
fire beings here kindle that was done regarding 
those (fires) : — they establish them and build them 
up ; they draw the cups for them ; they chant on 
them and recite hymns on them, — of that extent 
was the development of Fire, of that extent its 
creation, — so great is Fire : thirty-six thousand 
Arka-fires ; and each of these as great as that 
former (fire-altar) was. 

12. These fires (altars), in truth, are knowledge- 
built ; and all beings at all times build them for him 
who knows this, even whilst he is asleep : by know- 
ledge alone these fires (altars) are indeed built for 
him who knows this. 

1 Or, fervid devotion ; though perhaps the physical sense of ' it 
became heated ' would suit better here. 
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Fourth BrAhmajva. 

1. Verily, this (brick-)built Fire-altar (Agni) is this 
(terrestrial) world: — the waters (of the encircling 
ocean) are its (circle of) enclosing-stones ; the men 
its Ya^ushmatis (bricks with special formulas) ; 
the cattle its Sudadohas 1 ; the plants and trees 
its earth-fillings (between the layers of bricks), its 
oblations and fire-logs 2 ; Agni (the terrestrial fire) 
its Lokampr/wa (space-filling brick) ; — thus this 
comes to make up the whole Agni, and the whole 
Agni comes to be the space-filler 3 ; and, verily, 
whosoever knows this, thus comes to be that whole 
(Agni) who is the space-filler 4 . 

2. But, indeed, that Fire-altar also is the air : — 
the junction of heaven and earth (the horizon) is 
its (circle of) enclosing-stones, for it is beyond the 
air that heaven and earth meet, and that (junction) 
is the (circle of) enclosing-stones ; the birds are its 
Yafushmatl bricks, the rain its Sudadohas, the rays 

1 That is, either the food obtained by the milking of the drink 
of immortality (amr/tadohannam). or the verse J?*g-veda VIII, 69, 
3 (ti asya sudadohasa^, &c.) pronounced over the ' settled' brick, 
and supposed to supply vital air to the different parts of Agni- 
Pra^apati's body (whence it is also repeated in the Brihad Uktham 
between the different parts of the bird-like body; cf. p. 112, 
note 1). Say. 

8 Sayawa seems to interpret this in two different ways, — oshadhi- 
vanaspataya eva purishahutisamittrayarupa" etasya purishahutisamit- 
trayarupatvam uttaratra spash/ikarishyate ; atha (va) yad dikshu ka. 
r&miishu 4£nnam tat purfshaw ta ahutayas \M samidhaA. 

* See X, 5, 2, 8. Viz. ' inasmuch as all become fit for their 
work by being provided with fire.' Say. 

4 Or, the word-filler, the ruler of the world (lokddhish/Aatrz). 

say. 
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of light its earth-fillings, oblations and fire-logs ; 
Vayu (the wind) is its space-filler ; thus this comes 
to make up the whole Agni, and the whole Agni 
comes to be the space-filler ; and, verily, whosoever 
knows this, thus comes to be that whole (Agni) who 
is the space-filler. 

3. But, indeed, that Fire-altar also is the sky : — 
the (heavenly) waters are its enclosing-stones, for 
even as a case x here is closed up so are these 
worlds (enclosed) within the waters ; and the waters 
beyond these worlds are the enclosing-stones ; — the 
gods are the Ya^ushmati bricks ; what food there is 
in that world is its Sudadohas ; the Nakshatras 
(lunar mansions) are the earth-fillings, the oblations 
and the fire-logs ; and Aditya (the sun) is the space- 
filler ; — thus this comes to make up the whole Agni; 
and the whole Agni comes to be the space-filler ; 
and, verily, whosoever knows this, thus comes to be 
that whole (Agni) who is the space-filler. 

4. But, indeed, that Fire-altar also is the sun : — 
the regions are its enclosing-stones, and there are 
three hundred and sixty of these 2 , because three 
hundred and sixty regions encircle the sun on all 
sides ; — the rays are its Yafushmatt bricks, for there 
are three hundred and sixty of these 3 , and three 
hundred and sixty rays of the sun ; and in that 
he establishes the Yafushmatls within the enclosing- 
stones thereby he establishes the rays in the regions. 
And what is between the regions and the rays, is its 
Sudadohas ; and what food there is in the regions 
and rays that is the earth-fillings, the oblations and 

1 Or, as (the valves, or shells, of) a pod are closed up. 
* See p. 354, note 2. 8 See IX, 4, 3, 6. 
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the fire-logs ; and that which is called both 'regions' 
and ' rays ' is the space-filling (brick) : — thus this 
comes to make up the whole Agni ; and the whole 
Agni comes to be the space-filler ; and, verily, 
whosoever knows this, thus comes to be that whole 
(Agni) who is the space-filler. 

5. But, indeed, that Fire-altar also is the Nak- 
shatras : — for there are twenty-seven of these 
Nakshatras, and twenty-seven secondary stars 
accompany each Nakshatra, — this makes seven 
hundred and twenty 1 , and thirty-six in addition 
thereto. Now what seven hundred and twenty 
bricks * there are of these, they are the three 
hundred and sixty enclosing-stones and the three 
hundred and sixty Ya^ttshmatl bricks ; and what 
thirty-six there are in addition, they are the 
thirteenth (intercalary) month, the body (of the 
altar) ; the trunk 8 (consisting of) thirty, the feet 
of two, the (channels of the) vital airs of two *, 
and the head itself being the (thirty-fifth and) 
thirty-sixth, — and as to there being two of these, 
it is because ' siras' (head) consists of two syllables; 
— and what (space) there is between (each) two 

1 On this inaccurate calculation (the real product being 729), 
resorted to in order to get a total amount equal to the number of 
Ya^ushmatl bricks (756), see A. Weber, Nakshatra, II, p. 298. 

1 That is, Nakshatras considered as the bricks of which the fire- 
altar is constructed. The latter being identical with the year, the 
720 bricks represent the days and nights of the year. 

* Thus S&yawa (madhyadeha), — the atman (in that case, how- 
ever, the whole body) is usually represented as consisting of twenty- 
five parts. Here the thirty parts would probably be the trunk, the 
head, the upper and fore-arms, the thighs and shanks, and the 
fingers and toes. 

* Viz. inasusch as eyes, ears, and nostrils are in pairs. Say. 
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Nakshatras that is the Sudadohas ; and what food 
there is in the Nakshatras that is the earth-fillings 
(between the layers of bricks), the oblations and 
the fire-logs ; and what is called ' nakshatras ' that 
is the space-filling (brick) : — thus this comes to 
make up the whole Agni, and the whole Agni 
comes to be the space-filler; and, verily, whosoever 
knows this, thus comes to be that whole (Agni) who 
is the space-filler. 

6. Now, these (amount to) twenty-one Brthatts 1 ; 
and — the heavenly world being the twenty-one-fold 
one 2 and the Brzhatf (the great one) — this (altar) 
thus comes to be equal to the heavenly world, and 
to the twenty-one-fold Stoma (hymn-form)' and the 
Bnhati metre. 

7. But, indeed, that Fire-altar also is the Metres; 
for there are seven of these metres, increasing by 
four syllables 3 ; and the triplets of these make seven 
hundred and twenty syllables, and thirty-six in 
addition thereto. Now what seven hundred and 
twenty bricks there are of these, they are the 
three hundred and sixty enclosing-stones and the 
three hundred and sixty Ya^ushmatts ; and what 
thirty-six there are in addition, they are the 
thirteenth month, and the body (of this altar), — 
the trunk (consisting of) thirty, the feet of two, 

1 The Br/'hati verse consisting of 36 syllables, this makes a total 
of 756 syllables, or the same amount as that of the days and nights 
of the year, plus the days (36) of the intercalary month. 

* Viz. inasmuch as the sun is ' the twenty-first,' cf. I, 3, 5, 11 ; 
VI, 2, 2, 3 : svargas tv aditya iti surake(tu)rupo va lokaA svarg&i 
ekavimratisamkhyapuraka^. Say. 

* The seven metres, increasing by four syllables from 24 up to 
48, consist together of 252 syllables, and hence the triplets of them 
amount to 756 = 720 + 36 syllables. 
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the vital airs of two, and the head itself being the 
(thirty-fifth and) thirty-sixth ; and as to there being 
two of these, it is because ' jiras ' consists of two v 
syllables. 

8. Now the first ten syllables of this Br*hati, 
consisting of thirty-six syllables, make an Ekapada 1 
of ten syllables ; and the (first) twenty make 
a Dvipada of twenty syllables ; and the (first) 
thirty a ViriLf 2 of thirty syllables ; and the {first) 
thirty-three a (Vira^) of thirty-three syllables ; and 
the (first) thirty-Four a Svarif 3 of thirty-four 
syllables ; and in that this fire-altar is built with 
all metres thereby it is an AtL&Sandas *, and (so) 
indeed are all these bricks 6 . And the three 
syllables ' ish/aka (brick) ' are a Gayatrl tripadi, 
whence this Agni is Gayatra ; and the three 
syllables ' mn'd ' (clay) and ' 4pa£ ' (water) 8 also 
are a Gayatrl tripada: thereby also he is Gayatra. 
And what is between (each two) metres is the 

1 The Ekapada is a verse consisting of a single pada, and the 
Dvipada one of two padas, whilst verses in the ordinary metres 
consist of three or four padas. 

* The Vira^ is a metre consisting of 1 to 4 (usually 3) decasyllabic 
padas; the one consisting of four such p&das being, however, 
commonly called Pankti. Besides this, the principal, Vira^, there 
is, however, another consisting of 3 padas of n syllables each. 

* This name, which is here applied to a verse of 34 syllables, 
was in VII, 4, 1, 9 used of a verse of 10+10+11 + 11 = 42 
syllables (Va£. S. XI, 29) ; cf. Weber, Ind. Stud. VIII, p. 63. 

4 That is, an over-metre, excessive metre, consisting of more 
than 48 syllables. The fire-altar, being built up with all the metres 
(viz. with the .Oandasyl bricks, representing the metres, cf. VIII, 
3, 3, 1 seqq.), would thus far exceed the latter number. 

* ? Thus Sdyana : iityagnir atiManda iti yat tena sarva ish/aka 
atiMandomayya ity uktam. 

* That is, the materials used for making bricks. 

[43] C C 
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Sudadohas ; and the food which is in the metres 
is the earth-fillings, the oblations, and the fire-logs ; 
and what is called ' metres,' that is the space- 
filling (brick) : — thus this comes to make up the 
whole Agni; and the whole Agni comes to be 
the space-filler ; and, verily, whosoever knows this, 
comes to be that whole (Agni) who is the space-filler. 

9. Now, these (amount to) twenty-one Br*hatls ; 
and — the heavenly world being the twenty-one-fold 
and the Brthatl — this (altar) thus comes to be equal 
to the heavenly world, and to the twenty-one-fold 
Stoma and the Br/hatl metre. 

10. But, indeed, that Fire-altar also is the Year, — 
the nights are its enclosing-stones, and there are 
three hundred and sixty of these, because there 
are three hundred and sixty nights in the year ; and 
the days are its Ya^tishmati bricks, for there are 
three hundred and sixty of these, and three hundred 
and sixty days in the year ; and those thirty-six 
bricks which are over 1 are the thirteenth month, 
the body (of the year and the altar), the half-months 
and months, — (there being) twenty-four half-months, 
and twelve months. And what there is between 
day and night that is the Sudadohas; and what 
food there is in the days and nights is the earth- 
fillings, the oblations, and the fire-logs; and what 
is called ' days and nights ' that constitutes the 
space-filling (brick) : — thus this comes to make up 
the whole Agni, and the whole Agni comes to be 
the space-filler ; and, verily, whosoever knows this, 
thus comes to be that whole (Agni) who is the 
space-filler. 

1 Viz. those required to make up the 756 Ya^ushmatis. 
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11. Now, these (amount to) twenty-one Brihatls; 
and — the heavenly world being the twenty-one-fold 
and the Brihati — this (altar) thus comes to be equal 
to the heavenly world, and to the twenty-one-fold 
Stoma and the BWhatl metre. 

12. But, indeed, that Fire-altar also is the body, — 
the bones are its enclosing-stones, and there are 
three hundred and sixty of these, because there are 
three hundred and sixty bones in man ; the marrow v 
parts are the Yafushmatl bricks, for there are three 
hundred and sixty of these, and three hundred and 
sixty parts of marrow in man ; and those thirty-six 
bricks which are over, are the thirteenth month, 
the trunk, the vital air (of the altar), — in his body 
there are thirty parts 1 , in his feet two, in his vital 
airs two, and in his head two, — as to there being 
two of these, it is because the head consists of two 
skull-bones. And that whereby these joints are 
held together is the Sudadohas; and those three 
whereby this body is covered — to wit, hair, skin, 
and flesh — are the earth-fillings ; what he drinks is 
the oblations, and what he eats the fire-logs; and 
what is called the 'body,' that is the. space-filling 
(brick) : — thus this comes to make up the whole 
Agni, and the whole Agni comes to be the space- 
filler ; and, verily, whosoever knows this, thus comes 

to be that whole (Agni) who is the space-filler. 

13. Now, these (amount to) twenty-one Brzhatis; 
and — the heavenly world being the twenty-one-fold 
and the B^/hatt — this (altar) thus comes to be equal 
to the heavenly world, and to the twenty-one-fold 
Stoma and the Brzhatt metre. 

1 See p. 383, note 3. 

C C 2 ! 
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14. But, indeed, that built Agni (the fire-altar) 
is all beings, all the gods ; for all the gods, all beings 
are the waters *, and that built fire-altar is the same 
as those waters 8 ; — the navigable streams (round 
the sun) are its enclosing-stones, and there are 
three hundred and sixty of these, because three 
hundred and sixty navigable streams encircle the 
sun on all sides ; and the navigable streams, indeed, 
are also the Ya^ushmatt bricks, and there are 
three hundred and sixty of these, because three 
hundred and sixty navigable streams flow towards * 
the sun. And what is between (each) two navigable 
rivers is the Sudadohas ; and those thirty-six bricks 
which remain over are the same as that thirteenth 
month, and the body (of this altar, the waters *,) is 
the same as this gold man. 

15. His feet are that gold plate and lotus-leaf — 
(that is) the waters and the sun's orb 6 — are his feet ; 
his arms are the two spoons, and they are Indra 
and Agni ; the two naturally-perforated (bricks) 
are this earth and the air ; and the three VLrva^yotis 
(all-light) bricks are these deities — Agni, Vayu, and 



1 Viz. inasmuch as they are the foundation and ultimate source 
of the universe; cf. VI, 8, 2, 2. 3; and everything is contained 
therein, X, 5, 4, 3. 

* Viz. inasmuch as the built Agni is the same as the sun, and the 
sun is surrounded by water ; cf. p. 368, note 1. 

' It is not clear whether these rivers are meant to be different 
ones from those flowing round the sun, or whether they are the 
same as ' washing against' the sun. 

4 Athokteshu paryayeshv agnyavayava - trayodaxamasatmika 
atma agnyatmana dhyeyanam apam atmety arthaA. Say. 

6 That is, in regard to the sacrifice, the gold plate and lotus-leaf 
are his feet, and in regard to the deity, the waters and the sun's 
disk. Say. They are, nevertheless, counted as four. 
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Aditya, for these deities, indeed, are all the light ; 
and the twelve seasonal (bricks) are the year, the 
body (of the altar, and the gold man) ; and the 
five Nikasads and five Pa«ia£udas are the sacrifice, 
the gods; and the Vikar*! the (third) Svayama- 
Xrinnk and the variegated stone * ; and the fire which 
is deposited (on the altar J ) is the thirty-fifth ; and 
the formula of the Lokamprma (brick) 2 is the thirty- 
sixth; — that (gold man), indeed, the body (of the 
altar) is the end of everything here 8 : he is in the 
midst of all the waters, endowed with all objects 
of desire — for all objects of desire are the waters 4 ; 
whilst possessed of all (objects of) desires he is 
without desire, for no desire of anything (troubles) 
him* 

16, Regarding this there is this verse — ' By know- 
ledge* they ascend that (state) where desires have 
vanished 7 : sacrificial gifts go not thither *, nor the 
fervid practisers of rites without knowledge ; ' — for, 
indeed, he who does not know this does not attain 
to that world either by sacrificial gifts or by devout 

1 For this stone, which was deposited near the Agnfdhrfya shed, 
and afterwards placed in the Agnfdhra hearth, see p. 243, note 2. 

• See VIII, 7, a, 6. * See X, 5, 2, 6-8. 

4 Sa eva . . . sha/tri«jadish/akamayo hiranmaya^ purusha atmi 
sarvabhutadevatmanam apam agnyatmana" dhyey&nSm madhye var- 
tate. Say. 

5 Sayana does not explain this last sentence. 

• ' Only by knowledge is such a body (self) to be obtained by 
all, not by hundreds of reKgious performances.' Say. 

T Yatra svarupe kimiA sarve paragati vivr/'ttaA (? nhn'ttaA) 
svayam akamam ity arthaA, tad Stmasvarupa* vidyaya svarupesa 
arohanti apnuvanti. Say. 

• Sayana takes. ' daksbini ' as instrumental, in accordance with 
the comment offered by the Brahmana, which, however, is probably 
not meant as a close grammatical explanation. 
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practices, but only to those who know does that 
world belong. 

1 7. The welkin is the earth-fillings (between the 
layers of brick) ; the moon the oblations ; the Nak- 
shatras (lunar mansions) the fire-logs, — because the 
moon resides in (or with) the Nakshatra, therefore 
the oblation resides in the fire-wood : that \ indeed, 
is the food of the oblation, and its support ; whence 
the oblation does not fail (na kshiyate), for that is its 
food and its support And what are called 'the 
gods ' they are the space-filling (brick) ; for by 
(naming) the gods everything here is named. 

18. It is regarding this that it is said by the Rik 
(X, 12, 3), ' The All-gods have gone after this thy 
Ya^us,' — for all beings, all the gods, indeed, become 
the Ya^us here. Thus this whole Agni comes to 
be the space-filler ; and, verily, whosoever knows 
this, thus comes to be that whole (Agni) who is the 
space-filler. 

19. Now, these (amount to) twenty-one Brzhatis ; 
and — the heavenly world being the twenty-one-fold 
and the Brthatl — this (altar) thus comes to be equal 
to the heavenly world, and to the twenty-one-fold 
Stoma and the Brzhati metre. 

Fifth Brahmajva. 
1. Ku^ri Va£"a.?ravasa 2 once built a fire-altar. 
Susravas Kaushya then said to him, 'Gautama, 
when thou wert just now building up Agni, didst 
thou build him with his face forward, or backward, 
or downward, or upward ? 

1 Viz. the staying (of the moon) in, or with, the Nakshatras, 
whose name is then made use of for a fanciful etymology. 
* That is, Km ri Gautama, (son and) disciple of Va^amvas. 
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2. ' If perchance thou hast built him looking for- 
ward, it would be just as if one were to offer food 
from behind to one sitting with averted face * : he 
thereby will not receive thy offering. 

3. 'And if thou hast built him looking back- 
ward, wherefore, then, hast thou made him a tail 
behind ? 

4. ' And if thou hast built him with his face down- 
ward, it would be just as if one were to put food on 
the back of one lying with his face downward : he 
surely will not receive thy offering. 

5. ' And if thou hast built him with his face up- 
ward — surely, a bird does not fly towards heaven 
with its face turned upward 2 : he will not carry 
thee to heaven, he will not become conducive to 
heaven for thee.' 

6. He said, ' I have built him with his face for- 
ward ; I have built him with his face backward ; 
I have built him with his face downward ; I have 
built him with his face upward : I have built him in 
all directions.' 

7. When he lays down the (gold) man with his 
head forward (eastward), and the two spoons (with 
their bowls) forward 3 , thereby he (Agni) is built 
looking forward ; and when he lays down the tor- 

1 The oblations are offered by the Adhvaryu whilst standing 
south, or south-west, of the fire, with his face turned towards north- 
east, — hence Agni, looking eastwards, would not see the food 
offered him. 

1 Yady agnir uttanar £itas tarhi yatha uttinam vzyzh pakshi 
svayam akiram utpatitum na jaknoti kim utanyam purushara 
dvabhyam pakshabhyam grshitvotpatitum na jakta iti . . . tvam 
4itavantam svargam lokara prapayitum na jaknoty uttina £ayanad ity 
arthaA ; abhivakshyaft ti vahaA prapane ln'/i syapratyaye rupam. Say. 

* See VII, 4, 1, 15. ifi. 
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toise 1 with its head backward (westward), and the 
victims' heads turned backward, thereby he is built 
looking backward; and when he lays down the 
tortoise with its face downward, and the victims' 
heads with their faces downward, and the bricks 
with their faces downward*, thereby he is built 
looking downward ; and when he lays down the 
(gold) man with his face upward, and the two 
spoons (with their open bowls) turned upward, and 
the mortar turned upward, and the fire-pan turned 
upward, thereby he is built looking upward ; and 
when he lays down the bricks whilst moving round 
(the altar) in every direction, thereby he is built 
(looking) in all directions. 

8. Now, the K os has, whilst driving about, once 
drove up 8 to an Agni with his head pulled out*. 
One of them said, 'The head (siras) means ex- 
cellence (jrl) : he has pulled out his excellence, he 
will be deprived of his alt ! ' and so indeed it hap- 
pened to him. 

9. And another said, ' The head means the vital 
airs : he has pulled out his vital airs, he will quickly 
go to yonder world!' and so, indeed, it happened 
to him. 

1 See VII, 5 , 1, 1. 

' Ish/ak£nam nfiitvenopadhanaflx nama njfukkhadakshmapasa- 
vyatryalikbitadilekhanain nparibhage darjanam. Say. The broad 
side of the bricks not marked with lines is thus looked upon as 
their face. 

* That is to say, according to Sayawa, whilst going about officiat- 
ing at sacrifices, they built the altar in that way at some one's 
home. 

4 That is, with a head hoik on to the altar on the front side of the 
body ; see the diagram of the jyena&ti in BurneU't Cat of Vedic 
MSS. (1870), p. 29. 
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10. Upwards, indeed, he (Agni) is built up, to 
wit, (in the shape of) the grass-bunch, the clod-bricks, 
the lotus-leaf, the gold plate and man, the two 
spoons, the naturally-perforated one, the grass-brick, 
the Dviya^us, the two RetaAsi^, the Visva^yotis, the 
two seasonal bricks, the Ashaa!£4, and the tortoise ; 
and that fire which is placed on the altar-pile, 
assuredly, is then most manifestly his (Agni's) head : 
let him therefore not pull out (the head). 

Sixth AdhyAya. First BrAhmawa. 

1. Now at the house of Aru«a Aupavcri 1 these 
came once together, — SatyayajpSa Paulushi, Ma- 
hasala Cabala, Budila. Axvatarasvi, Indra- 
dyumna Bhallaveya, and Gana^arkarakshya. 
They took counsel together regarding (Agni) Vai$- 
vanara, but did not agree as to Vauvanara *. 

2. They said, 'There is that Arvapati Kaikeya 
who knows Vaiyvinara thoroughly 8 : let us go to him!' 
They went to Axvapati Kaikeya. He ordered for 
them separate dwellings, separate honours, separate 
Soma-sacrifices each with a thousand gifts. In the 
morning,, still at variance with one another, they 

1 JS!Mndogyop. V, 11, where another version of this story occurs, 
has here the name of Ararat's son, Udd&laka Arum ; and, instead 
of MahlraMa Gibila, it has Fr&tfnas&la Aupamanya. 

* Sayaaa takes this to mean, ' he (Aru*a) was unable to instruct 
them in regard to Vairv&nara,' — so*ru»as teshawz satyaya^a&droaw 
pa»&n£m vauvajiaravidySwi bodhayitum na samiyiya sawigataA 
rakto n&bhavat, — probably, however, 'samiyaya' is better taken 
impersonally (' there was no agreement between them '), as is done 
by the St Petersb. Diet ; though Ktend. XI, 3 favours Saya»a's 
view. 

*■ S&ya»a takes ' samprail' in its ordinary sense of ' now.' The 
knowledge of VaLrvSnara implied here, according to S&yawa, means 
the knowledge of the supreme deity (paramervara). 
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came again to him, with fuel in their hands \ saying, 
' We want to become thy pupils.' 

3. He said, 'How is this, venerable sirs, when ye 
are learned in the scriptures, and sons of men 
learned in the scriptures ? ' They replied, 'Venerable 
sir, thou knowest Vairvinara thoroughly : teach us 
him ! ' He said, ' I do indeed know Vawvanara 
thoroughly : put your fuel on (the fire), ye are 
become my pupils V 

4. He then said to Aru»a Aupaveri, ' O Gautama, 
as whom knowest thou Vaisvanara 3 ? ' — ' As Earth 
only, O king;' he replied. — 'Yea,' he said, 'that 
indeed is VaLrvanara, the foundation ; and because 
thou knowest the Vai^vinara Foundation (pratishMa) 
therefore thou art firmly established (pratishMita) 
with offspring and cattle ; and, verily, he who 
knows that Vai^vinara Foundation, repels Death 
and attains all life. But, in truth, these are only 
the feet* of VaLrvanara, and thy feet would have 
withered away, hadst thou not come hither ; or the 
feet would be unknown to thee, hadst thou not 
come hither V 

5. He then said to Satyayaf»a Paulushi, ' O 
Pra^inayogya, as whom knowest thou Vai^vanara ? ' 

1 That is, in the way in which pupils approach their teacher. 
1 Literally, ' Ye have entered (my tuition) ; ' upeta stha upasina 
bhavatha. S&y. 

3 Or, perhaps, ' what VaUvlnara knowest thou ? ' 

4 'Pratish/Aa' (rest, foundation) also commonly means 'the 
feet.' 

' It is not quite clear whether the words ' or the feet, &c.' really 
(as Sayana takes them) form part of the king's speech, or whether 
they are merely meant as explanatory of the latter part of the king's 
remarks. If Sayana be right, the words ' the feet would be unknown 
by thee,' seem to admit of a double meaning, viz. ' thou wouldst 
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— ' As Water only, O king ; ' he replied. — ' Yea,' he 
said, ' that indeed is the VaLrvanara Wealth ; and 
because thou knowest that VaLrvanara Wealth, 
therefore thou art wealthy and prosperous; and, 
verily, he who knows that Vairvanara Wealth, 
repels death and attains all life. But, in truth, this 
is only the bladder of Vai^vanara, and thy bladder 
would have failed thee, hadst thou not come hither ; 
or the bladder would be unknown to thee, hadst 
thou not come hither.' 

6. He then said to Maharala 6&bala, ' O Aupa- 
manyava, as whom knowest thou VaLrvanara?' — 
1 As Ether only, O king,' he replied. — ' Yea,' he 
said, ' that, indeed, is the Vawvinara Plenteous ; 
and because thou knowest Vai-rvanara Plenteous, 
therefore thou art plentiful in offspring and cattle ; 
and, verily, he who knows that VaLrvanara Plenteous, 
repels death and attains all life. But, in truth, this 
is only the trunk of VaLrvanara, and thy trunk would 
have failed thee, hadst thou not come hither ; or 
the body would be unknown to thee, hadst thou not 
come hither.' 

7. He then said to Budila A-rvatar&rvi, ' O Vaiya- 
ghrapadya, as whom knowest thou Vai-rvinara ? ' — 
' As Air (wind) only, O king ;' he replied. — ' Yea,' he 

have become footless,' or ' not even Vawv&nara's feet would have 
been known by thee;' though in the latter sense some particle 
such as ' eva ' might have been expected. Saya«a, however, seems 
to take these words in yet another sense (if, indeed, he had not 
another reading before him), — vauvanarasya^anat padau te tava 
viparftagrahwo amlisyatam amlanau gamanasamarthav abhavishy- 
ataw yadi mam nagamishya^; ittha/n doshaparyavas&nayuktam 
ekade.ra£$anam eva navaresha ity aha, padau te viditav iti vauvi- 
narasya padamatraw tvaya viditam na tu kr/'tsno vaif vanaraA ; ataA 
sadhv akarshlr yat tvam agato >sity abhiprayaA. 
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said, 'that indeed is the Vairvanara of divers 
courses ; and because thou knowest that Vairvanara 
of divers courses, therefore divers rows of cars 
follow thee; and, verily, he who knows that Vair- 
vanara of divers courses, repels death, and attains 
all life. But, in truth, this is only the breath of 
Vairvanara, and thy breath would have failed thee, 
hadst thou not come hither; or the breath would 
be unknown to thee, hadst thou not come hither.' 

8. He then said to Indradyumna Bhallaveya, 
l O Vaiylghrapadya, as whom knowest thou Vair- 
vanara ? " — ' As Sun only, O king,' he replied. — 
'Yea,' he said, 'that indeed is the Vairvanara of 
Soma s splendour * ; and because thou knowest the 
Vairvanara of Soma's splendour, therefore that Soma- 
juice never fails to be consumed and cooked * in thy 
house ; and, verily, he who knows that Vairvanara 
of Soma's splendour, repels death, and attains all 
life. But, indeed, this is only the eye of Vairvanara, 
and thine eye would have failed thee, hadst thou 
not come hither ; or the eye would be unknown to 
thee, hadst thou not come hither.' 

9. He then said to 6ana .Sarkarakshya, ' O 
Sayavasa, as whom knowest thou Vairvanara?' — 
' As Heaven only, O king,' he replied. — ' Yea, 1 he 
said, ' that indeed is Vairvanara Pre-eminence ; and 
because thou knowest the Vairvanara Pre-eminence, 
therefore thou art pre-eminent among thine equals ; 
and, verily, he who knows that Vairvanara Pre 

1 Or, perhaps better, ' of Soma's fire.' The A^ndogya-upanishad 
has ' Sutejras (of beautiful splendour, or tight),' instead of ' suta- 
te^as.' 

* According to SSyawa, this refers to the cooking, or baking, of 
the cakes (punx&ra) connected with the Soma-sacrifice. 
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eminence repels death, and attains all life. But, 
indeed, this is only the head of VaLrvanara, and 
thy head would have failed thee, hadst thou not 
come hither ; or the head would have been unknown 
to thee, hadst thou not come hither.' 

10. He said to them, 'Ye then, knowing different 
Vairvanaras, have been feeding on different kinds 
of food ; but verily, the well-beknown gods have 
attained, as it were, the measure of a span ' ; but 
I will so tell them unto you that I shall make 
them attain no more nor less than the measure of 
a span.' 

1 1. Pointing at the head he said, * This, indeed, is 
the Vairvanara Pre-eminence ;' — pointing at the eyes 
he said, 'This, indeed, is the VaLrvanara of Soma's 
splendour ; ' — pointing at the nostrils he said, 'This, 
indeed, is the Vairvanara of divers courses ; ' — 
pointing at the space in the mouth he said, ' This, 
indeed, is the Vairvanara Plenteous;' — pointing at 
the water in the mouth he said, ' This, indeed, is 
the Vairvanara Wealth ; ' — pointing at the chin he 
said, * This, indeed, is the VaLrvanara Foundation.' 

1 Saya*a apparently takes this thus : but the gods, knowing well 
that (essential element) which is merely of the space of a span, have 
become successful ; — yat tv eva« yathoktavayavaiA prithivipadadibhir 
dyumurdhantair avayavair vLrish/am eka« vastu tat pradaramatraw 
prade.raprama»am iva deva/4 suviditaA samyag £#atavanto * bhisam- 
pannaA praptaphali babhuvur ity arthaA. Though this interpre- 
tation looks very plausible, the accent of ' suvidita ' would scarcely 
admit of the word being taken as a bahuvrthi compound. In the 
words which follow, Sdyawa takes 'them (enin)' to refer to the 
bodily parts of Vauvanara, identified with the imperfect doctrines of 
the king's disciples. It is, indeed, quite possible that ' the gods ' 
are here identified with the special Vauvanaras, the unity of whom, 
in the one Putusha, or A.tman (self), the Brahmawa endeavours to 
inculcate. 
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This Agni Vai^vinara is no other than the Purusha ; 
and, verily, whosoever thus knows that Agni Vau- 
v&nara as Purusha-like, as established within the 
Purusha, repels death, and attains all life; and, 
verily, VaLrvanara does no harm to him that speaks 
of him. 

Second BrAhmajva. 

i. Now, indeed, there is this twofold thing, to wit, 
the eater and that which is eaten * ; and when this 
pair meets it is called the eater, and not the eaten. 

2. Now that eater is the same as this Agni (the 
fire and fire-altar) ; and whatever they assign to him 
is his assignments ; and these assignments (ahiti) are 
mystically called oblations (ahuti), for the gods love 
the mystic. 

3. And the eater, doubtless, is the sun, and his 
assignments (offerings) are the moon, for the moon 
is assigned to the sun 2 . Thus much as to the deity. 

4. Now as to the body. The eater, doubtless, is 
the breath, and its assignments are food, for the food 
is consigned to (the channel of) the breath. Thus 
much as to Agni. 

5. Now as to the Arka (flame). The Arka, doubt- 
less, is Agni ; and his joy are the oblations, for the 
oblations are a joy 8 to Agni. 

1 Or, as Sayawa takes it, — this (world) is twofold, the eater and 
the eaten. 

* The moon here would seem to be considered as serving for 
food to the sun, as it does to the gods. The commentary is not 
very explicit on this point, — tas^yihutaya.? (!) £andram&£ £andra- 
masara hy aditya adadhatity anena £andramasa aditye adhanad 
adhititvaw pratipaditam. 

* 'Kam' is used adverbially 'well,' — they do him good, they 
please him. 
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6. And the Arka, doubtless, is the sun ; and his 
joy is the moon, for the moon is a joy to the sun. 
Thus much as to the deity. 

7. Now as to the body. The Arka, doubtless, 
is the breath, and his joy is food, for food is a joy 
to (the channel of) the breath. Thus much as to 
the Arka. 

8. Now as to the Uktha (song of praise). The 
' uk,' doubtless, is Agni, and his ' tham ' is oblations, 
for by oblations Agni rises (ut-tha, i. e. blazes up). 

9. And the 'uk,' doubtless, is the sun, and his 
' tham ' is the moon, for by the moon the sun rises. 
Thus much as to the deity. 

10. Now as to the body. The ' uk,' doubtless, is 
the breath, and the ' tham ' is food, for by food the 
breath rises (increases). Thus much as to the Uktha. 
That Agni-like, Arka-like, Uktha-like one is the 
same as the Purusha ; and, verily, the enemy withers 
away of whosoever, knowing this, thus serves that 
Agni-like, Arka-like, Uktha-like Purusha. 

u. The fire, indeed, is kindled by the breath, 
the wind by the fire, the sun by the wind, the moon 
by the sun, the stars by the moon, and the lightning 
by the stars J : — so great, indeed, is the kindling both 
in this and in yonder world ; and, verily, whosoever 
knows this is enkindled to that full extent both in 
this and in yonder world. 



1 Agnir prawena dfpyate, pra«avayor abhave alpatve agner 
dfpanam nasti ; agnina vayur dipyate vayunadityo » vash/ambhama- 
trena tad dipanam; adityena iandramaA prabha»wo ^yoliAtastra- 
siddhaA ; ratrau nakshatrani fandramasa' prakarante diva hi mahatta- 
re«a sflryapraklrena tirobhdtatvan na tada praklraA ; nakshatrair 
vidyut prakaxyate. Say. 
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Third BrAhmawa. 

i. Let him meditate upon the 'true Brahman.' 
Now, man here, indeed, is possessed of under- 
standing 1 , and according to how great his under- 
standing is when he departs this world, so does he, 
on passing away, enter yonder world. 

2. Let him meditate on the Self, which is made 
up of intelligence, and endowed with a body of 
spirit, with a form of light, and with an etherial 
nature, which changes its shape at will, is swift 
as thought, of true resolve, and true purpose, which 
consists of all sweet odours and tastes, which holds 
sway over all the regions and pervades this whole 
universe, which is speechless and indifferent * ; — 
even as a grain of rice, or a grain of barley, or a 
grain of millet, or the smallest granule of millet, so 
is this golden 8 Purusha in the heart ; even as a 
smokeless light, it is greater than the sky, greater 
than the ether, greater than the earth, greater than 
all existing things ; — that self of the spirit (breath) 
is my self: on passing away from hence I shall 
obtain that self. Verily, whosoever has this trust \ 
for him there is no uncertainty. Thus spake 
S&ndilya., and so it is 6 . 

1 Or, will, purpose, — kratumayaA, kratur nu&tyo • dhyavasaya 
evam eva nanyathety avivakshitapratyaya/5, tadatmako * yam purusho 
gfaaA. For this chapter (the .Sa»</ilyavidya) see ATAandogyop. Ill, 
14 (' man is a creature of will,' Prof. Max Mailer). 

2 Anadaram asambhramam (without mental affects). Say. 

* That is, of the brilliance of gold (suvarwasamanateg-iA). Say. 

4 Or, thought, knowledge (buddhiA), as Sayana supplies. 

" Saya«a takes this along with ' so spake SGwfilyz,' — ity evam 
etad aha sma uktavan s&ndi\yo namarshir iti. The final ' iti ' seems 
to be intended to indicate that .SaWilya's opinion is adopted by the 
Brahmana. 
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Fourth BrAhmaya. 

1. Verily, the dawn is the head of the sacrificial 
horse \ the sun its eye, the wind its breath, Agni 
Vai^vanara (the fire belonging to all men) its open 
mouth. The year is the body of the sacrificial 
horse, the sky its back, the air its belly, the earth 
the under part of its belly, the quarters its flanks, 
the intermediate quarters its ribs, the seasons its 
limbs, the months and half-months its joints, the 
days and nights its feet, the stars its bones, the 
welkin its flesh, the sand its intestinal food, the 
rivers its bowels, the mountains its liver and lungs, 
the herbs and trees its hair, the rising sun the 
forepart, and the setting sun the hindpart of its 
body, the lightning its yawning, the thundering its 
whinnying, the raining its voiding urine, and speech 
its voice. The day, indeed, was produced as the 
Mahiman 8 (cup) before the horse, and its birth- 
place is in the eastern sea. The night was produced 
as the Mahiman (cup) behind (or after) it, and its 
birth-place was in the western sea : these two Ma- 
himan (cups), indeed, came to be on both sides of 
the horse. As Haya (steed) it carried the gods, as 
Vdfin (racer) the Gandharvas, as Arvan (courser) 
the Asuras, as Asva (horse) men. The sea, indeed, 
is its kindred, the sea its birth-place. 

1 That is, of Pra^apati, in the form of a horse. For this and 
the next chapters see the beginning of the Kawva recension of the 
Bnhad-drawyakopanishad. 

* This is the name of two gold cups used at the Ajvamedha ; cf. 
XIII, 2, 11, 1 seq.; 5, 2, 23. 

[43] D d 
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Fifth BrAhmaata. 
i. Verily, there was nothing here in the beginning: 
by Death this (universe) was covered, by hunger, 
for Death is hunger. He created for himself this 
mind, thinking, ' May I have a soul.' He went on 
worshipping. Whilst he was worshipping the waters 
were produced. 'Verily, to me worshipping (ar£) 
water (kam) has been produced,' thus (he thought) : 
this, indeed, is the Arka-nature of the Arkya 1 ; and, 
verily, there is joy (kam) for him who thus knows 
the Arka-nature of the Arkya. 

2. The Arka, doubtless, is the waters ; and the 
cream (froth) which was on the waters was com- 
pacted, and became this earth. Thereon he wearied 
himself, and the glow and essence (sweat) of him 
thus wearied and heated developed into Fire. 

3. He made himself threefold — (Agni being one- 
third), Aditya one-third, and Vayu one-third : that 
is this threefold breath. The eastern quarter was 
his head, this and that (intermediate quarters) are 
his fore-feet, the western quarter his tail, this and 
that (intermediate quarters) his thighs, the southern 
and northern quarters his flanks ; the sky his back, 
the air his belly, and this (earth) his chest : — on the 
waters he was established any and everywhere, and 
so indeed is he established who knows this. 

4. He desired, ' May a second self be produced 
for me.' By his mind he entered into union 
with speech, — (to wit) Death with hunger : the seed 
which was produced became the year, for theretofore 
there was no year. For as long as the year he 
(Death) carried him (within him), and at the end of 

1 See X, 3, 4, 3 seq.; 4, 1, 4. 15. 21 seq. 
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that time he produced him 1 . He opened his mouth 
(to devour) the new-born one, and he (the child) 
cried ' bha# ' ; thus speech was produced. 

5. He bethought him, * Surely, if I kill him, 
I shall gain but little food V By that speech and 
that soul of his he created all this (universe) whatso- 
ever there is, — Rik (hymn-verses), Ya^us (formulas), 
Siman (hymn-tunes), metres, sacrifices, men, and 
beasts. And whatsoever he created he set about 
devouring; and because he eats (ad) everything, 
hence the name 'Aditi'; and, verily, he who thus 
knows the nature of Aditi becomes an eater of 
everything, and all food becomes his. 

6. He desired, 'May I again sacrifice by yet 
another sacrifice.' He wearied himself and practised 
austerity. From him, thus wearied and heated, 
glory and vigour departed ; and glory and vigour, 
indeed, are the vital airs. The vital airs having 
departed, that body of his began to swell. The 
mind was yet in the body ; — 

7. He desired, ' May this (body) of mine be 
sacrificially pure : may I thereby be possessed of 
a self!' Thereupon the horse (axva) was produced; 
and because that which was swelling s (a^vat) became 
pure (medhya) therefore the name A^vamedha (be- 
longs to that sacrifice). He, indeed, knows the 
Asvamedha who thus knows him *. 



1 Viz. Pra^apati, the year ; Agni, the Purusha, the Self. 

* Or, I shall lessen my food (which would have become more 
abundant if the child had been allowed to live and grow). 

* The commentaries on the Brtliad-arawyakop. take this together 
with the preceding clause, — and because that (body) was swelling 
(arvat), therefore the horse (ajva) was produced. 

4 Viz. Agni-Prag-apati, or Death, in the form of the horse. 

D d 2 
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8. He bethought him of leaving it unrestrained \ 
At the end of a year he slaughtered it for his 
own self, and made over the (sacrificial) animals to 
the deities : therefore they slaughter the consecrated 
(victim) as one that, in its nature as Pra^apati, 
represents all the deities. But the A^vamedha, in 
truth, is he that shines yonder (the sun), and the 
year is his body. The Arka is this Fire, and these 
worlds are his bodies. These two are the Arka 
and Asvamedha; but these, indeed, become again 
one deity, to wit, Death. And, verily, whosoever 
knows this, conquers recurrent Death, and Death has 
no hold on him : Death is his own self ; he attains 
all life, and becomes one of those deities. 

9. Now the line of succession (of teachers). The 
same as far as Sawzfivlputra. Sa/«£lvtputra (received 
it) from Mawdfakayani, Mawafakayani from Ma^davya, 
Mawafavya from Kautsa, Kautsa from Mahitthi, 
Mahitthi from Vamakakshayana, Vamakakshayawa 
from Vatsya, Vatsya from Stndilya., ^awaTilya from 
Kum, Kmri from Ya^wavaias Ra^astambiyana, 
Yaf»ava£as Rifastambayana from Tura Kavasheya, 
Tura Kavasheya from Pra^apati, Pra^apati from 
Brahman (n.). Brahman is the self-existent : rever- 
ence be to Brahman ! 

1 For the construction, see IX, 5, 1, 35 ; on the negative form of 
the gerund (tarn anavarudhyaivSmanyata) with a direct object, see 
Delbrtick, Altindische Syntax, § 264. 
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CORRECTIONS. 

Page 66, 1. u, and note i. The Aatush/oma is snch an arrangement of the 
Stotras of a Soma-sacrifice in which the Stomas (or hymn-forms) em- 
ployed increase successively by four syllables. See notes on XI, 5, a, 9 ; 
XIII, 3, 1, 4 (sic!). 

P. 379, line 7. Perhaps this passage had better be translated thos, — And he 
who, without having performed these (rites), should officiate even for 
another person in the performance of any other sacrifices . . . 

P. 396, L 3 from bottom. Read,— Upavasatha. 

P- 394-9 8 . paragraphs 4-9 ; 11. Read, — repels recurrent death. 
„ 1. 5 from bottom. Read, — tasy&hutayaf (! ). 



PART III. 

Introduction, page xii, line 37. Read, — parubandha. 

P. xvi, I. 11 of notes. After— 5yaita-saman, add (II, 161-3). 

P. xviii, 1. 33. In Sat Br. V, 5, 3, 4, the Sho/arin is distinctly mentioned as 

forming part of the Keravapantya Atiratra. 
P. xviii, 1. 4 of notes. Read, — ' form ' instead of ' from.' 
P. xxv, note. Add,— So also Sit Br. V, 3, 4, 13 ; 4, 3, 3. 
P. 38, 1. 1. Read, — Va^aprasavtya. 
P. 63, 1. as. Read,— (as it undoubtedly does in V, 4, 3, 18 ; as well as 

savyasbMS, in Atharva-v. VIII, 8, 33). 
„ end of note. Add, — In Sat Br. V, 4, 3, 33, sa»*grahttr» certainly means 

* charioteer.' 
P. 1 1 3, 1. 8. The chant here alluded to is the first (or HotWs) PWshAia-stotra, 

for which see part ii, p. 339. The Abhishe£antya being, however, 

performed on the Ukthya, not on the Agnish/oma, model, this stotra, 

on the present occasion, consists of the Brfliat-s&man (see Introduction, 

pp. xvi, note 3 ; xxvi). 
P. 136, 1. 4. Read,— BarhishadaA. 
P. 140, last line of text. For ' Aram ' read ' Aru^i.' 
P. 169, 1. 18. Read,—' Those kindling-sticks .... 
P. 171, 1. 3. Read,— Ash&tfi. 
P. 303, 1. 10. Read, — ' v(Uc ' (voice). 
P. 365, note 3. In the passage of the Ait. Br. referred to, the Vishuvat day is 

the central day of an Ekaviffwaratr^, or twenty-one days' performance. 
P. 353, 1. 10. Read, — ' sand ' for ' seed.' 
P. 360, note 1. Add, — See also VIII, 7, 3, 19, where that thread is identified 

with the wind. 
P. 363, note 1. The reference is wrong ; for the real Satya-fiman. see part iv, 

p. 145, note 1. 
. 67,1.34. In the opposite direction, i.e. in the direction away from us. 

D d 3 
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P. 369, note t. The reference is wrong ; for the real Altra-s&man, see part iv, 

p. 145, note 1. 
P. 379, 1. 10. Read, — the breath serves everything here. 

„ L ao. For this Saman, based on the word ' bhus,' see part iv, p. 145, 

note 1. 
P. 404, 1. 15. Read, — having pre-eminently endowed the man with power, 

he sets him up. Cf. VIII, 7, a, 3. 
P. 415, L 4. Read,— XIII, 53. 
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TRANSLATED BY VARIOUS ORIENTAL SCHOLARS 
AND EDITED BY 

THE RIGHT HON. F. MAX MOLLER. 

%* This Series is published with the sanction and co-operation of the Secretary of 
State for India in Council. 

BBPOBT presented to tht AOADEMIB DBS XESOBXFTXOE8, May 11, 
1883, by M. BBBE8T BEBAB. 

. 'M. Renan presente trois nouveaux une seconde, dont 1'inteVSt historique et 
volnmes de la grande collection des religienx ne sera pas moindre. M. Max 
"Livres sncres de 1'Orient" (Sacred Miiller a sn se procurer la collaboration 
Hooks of the East), que dirige a Oxford, des savans les plus eminens d'Europe et 
avec une si vaste Erudition et une critique d'Asie. L'Universite' d'Oxford, que celte 
si sure, le savant assocuS de l'Academie grande publication honore an plus haut 
des Inscriptions, M. Max Miiller. ... La <legr(5, doit tenir a continuer dans les plus 
premiere serie de ce beau recueil, com- larges proportions une oeuvre aussi philo- 
posee de 24 volumes, est presque achevee. sophiquement concne que savamment 
M. .Max Miiller se propose d'en publier executee.' 

BXTBAOT from the QUABTEBX.Y BBVZBW. 

' We rejoice to notice that a second great edition of the Rig- Veda, can corn- 
series of these translations has been an- pare in importance or in usefulness with 
nounced and has actually begun to appear, this English translation of the Sacred 
The stones, at least, out of which a stately Books of the East, which has been devised 
edifice may hereafter arise, are here being by his foresight, successfully brought so 
brought together. Prof. Max Miiller has far by his persuasive and organising 
deserved well of scientific history. Not power, and will, we trust, by the assist- 
a few minds owe to his enticing words ance of the distinguished scholars he has 
their first attraction to this branch of gathered round him, be carried in due 
study. But no work of his, not even the time to a happy completion.' 

Professor B. KABST, Inaugural lecture In the University of Freiburg, 1887 . 

' Die allgemeine vergleichende Reli- internationalen Orientalistencongress in 
gionswissenschaft datirt von jenem gross- London der Grundstein gelegt worden 
artigen, in seiner Art ehuig dastehenden war, die Ubersetzung derheiligen Biicher 
Unternehmen, zu welchem auf Anregung des Ostens' (the Sacred Books of the 
Max Miillers im Jahxe 1874 auf dem East). 

The Hon. AI.BEBT 8. O. OABBXBO, 'Words on Existing- Beliglons.' 
' The recent publication of the " Sacred a great event in the annals of theological 
Books of the East" in English is surely literature.' 

AT THE CLARENDON PRESS 
LONDON: HENRY FROWDE 

OXFORD UNIVERSITY PRESS WAREHOUSE, AMEN CORNER, EX. 
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SACRED BOOKS OF THE EAST: 



FIRST SERIES. 

Voii. I. The Upanishads. 

Translated by F. Max M«llbr. Part I. The JTMndogya- 

upanishad, The Talavak&ra-upanishad, The Aitareya-£ra»yaka, 
The Kaushitaki-brahmawa-upanishad, and The Va^asaneyi- 
sa*»hitS-upanishad. Second Edition. 8vo, cloth, 10s. 6d. 

The Upanishads contain the philosophy of the Veda. They have 
become the foundation of the later Veddnta doctrines, and indirectly 
of Buddhism. Schopenhauer, speaking of the Upanishads, says : 
' In the whole world there is no study so beneficial and so elevating 
as that of the Upanishads. It has been the solace of my life, it will 
be the solace of my death.' 

[See also Vol. XV.] 

Vol. II. The Sacred Laws of the Aryas, 

As taught in the Schools of Apastamba, Gautama, V5sish/4a, 
and Baudhiyana. Translated by Georg BOhlxr. Part I. 
Apastamba and Gautama. Second Edition. 8vo, cloth, 10s. 6d. 

The Sacred Laws of the Aryas contain the original treatises on 
which the Laws of Manu and other lawgivers were founded. 

[See also Vol. XIV.] 

Vol. III. The Sacred Books of China. 

The Texts of Confucianism. Translated by James Legge. 
Part I. The Shu King, The Religious Portions of the Shih 
King, and The Hsiao King. Second Edition. 8vo, cloth, i as. 6d. 

Confucius was a collector of ancient traditions, not the founder of 
a new religion. As he lived in the sixth and fifth centuries B. C. 
his works are of unique interest for the study of Ethology. 
[See also Vols. XVI, XXVII, XXVIII, XXXIX, and XL.] 

Vol. IV. The Zend-Avesta. 

Translated by James Darmesteter. Part I. The VendfdSd. 
Second Edition. 8vo, cloth, 14s. 

The Zend-Avesta contains the relics of what was the religion of 
Cyrus, Darius, and Xerxes, and, but for the battle of Marathon, 
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EDITED BY F. MAX HOLLER. 



might have become the religion of Europe. It forms to the present 
day the sacred book of the Par sis, the so-called fire-worshippers. 
[See also Vols. XXIII and XXXI.] 

Vol. V. Pahlavi Texts. 

Translated by E. W. West. Part I. The Bundalm, Bahman 
Yaxt, and Shayast l&-shlyast. 8vo, cloth, 1 2 jr. 6d. 

The Pahlavi Texts comprise the theological literature of the revival 
of Zoroaster's religion, beginning with the Sassanian dynasty. They 
are importantfor a study of Gnosticism. 

[See also Vols. XVIII, XXIV, XXXVII, and XLV1L] 

Vols. VI ajto IX. The Quran. 

Parts I and II. Translated by E. H. Palmer. Second Edition. 
8vo, cloth, 21 s. 

This translation, carried out according to his own peculiar views 
of the origin of the Qur'dn, was the last great work ofE. H. Palmer, 
before he was murdered in Egypt. 

Voii. VII. The Institutes of Vish«u. 

Translated by Julius Jolly. 8vo, cloth, \os. 6d. 

A collection of legal aphorisms, closely connected with one of the 
oldest Vedic schools, the Ka//4as, but considerably added to in later 
time. Of importance for a critical study of the Laws of Manu. 

Vol. VIII. The Bhagavadgita.with The Sanatsu^atiya, 
and The Anuglta. 

Translated by Kashinath Trimbak Tei.anc. Second Edition. 
8vo, cloth, 10s. 6d. 

The earliest philosophical and religious poem of India. It has been 
paraphrased in Arnold's 'Song Celestial.' 

Vol. X. The Dhammapada, 

Translated from P&li by F. Max Muller ; and 

The Sutta-Nipata, 
Translated from Pali by V. Fausb5ll ; being Canonical Books 
of the Buddhists. Second Edition. 8vo, cloth, 10s. 6d. 

The Dhammapada contains the quintessence of Buddhist morality. 
The Sutta-Nipdta gives the authentic leaching of Buddha on some 
of the fundamental principles of religion. 
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Vol. XI. Buddhist Suttas. 

Translated from Pali by T. W. Rhys Davids, i. The Maha- 
parinibbana Suttanta; 2. The Dhamma-£akka-ppavattana 
Sutta. 3. The Tevi^a Suttanta; 4. The Akankheyya Sutta ; 
5. The Aetokhila Sutta; 6. The MaM-sudassana Suttanta; 
7. The SabbSsava Sutta. 8vo, cloth, 10s. 6d. 

A collection of the most important religious, moral, and philosophical 
discourses taken from the sacred canon of the Buddhists. 

Vol. XII. The -Satapatha-Brahmawa, according to the 
Text of the Madhyandina School. 

Translated by Juuus Eggeling. Part I. Books I and II. 
8vo, cloth, 1 2s . 6d. 

A minute account of the sacrificial ceremonies of the Vedic age. 
It contains the earliest account of the Deluge in India. 
[See also Vols. XXVI. XLI, XL1II, and XLIV.] 

Vol. XIII. Vinaya Texts. 

Translated from the Pali by T. W. Rhys Davids and Hermann 

Oldenberg. Part I. The Patimokkha. The Mah&vagga, I-IV. 

8vo, cloth, ioj. 6d. 

The Vinaya Texts give for the first lime a translation of the moral 

code of the Buddhist religion as settled in the third century B. C. 

[See also Vols. XVII and XX.] 

Vol. xiv. The Sacred Laws of the Aryas, 

As taught in the Schools of Apastamba, Gautama, VasishMa, 
and BaudhSyana. Translated by Georg Buhler. Part II. 
VasishMa and Baudhayana. 8vo, cloth, 10s. 6d. 

Vol. XV. The Upanishads. 

Translated by F. Max Muller. Part II. The KaMa-upanishad, 
The Mu>/</aka-upanishad, The Taittiriyaka-upanishad, The 
Bnhadarawyaka-upanishad, The ^vet&jvatara-upanishad, The 
Prajfla-upanishad, and The Maitrdya»a-brahma»a-upanishad. 
Second Edition. 8vo, cloth, ioj. 6d. 

Vol. xvi. The Sacred Books of China. 

The Texts of Confucianism. Translated by Tames Legge. 
Part II. The Yf King. 8vo, cloth, 10s. 6d. 
[See also Vols. XXVII, XXVIII.] 

Vol. XVII. Vinaya Texts. 

Translated from the Pali by T. W. Rhys Davids and Hermann 
Oldenberg. Part II. The Mahavagga, V-X. The JEullavagga, 
I— III. 8vo, cloth, 10*. 6d. 
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Vol. XVIII. Pahlavi Texts. 

Translated by E. W. West. Part II. The Darfistan-i Dinik 
and The Epistles of Manual har. 8vo, cloth, 1 2s. 6d. 

Vol. XIX. The Fo-sho-hing-tsan-king. 

A Life of Buddha by Axvaghosha Bodhisattva, translated from 
Sanskrit into Chinese by Dharmaraksha, a.d. 420, and from 
Chinese into English by Samuel Beal. 8vo, cloth, 10s. 6d. 

This life of Buddha was translated from Sanskrit into Chinese, 
A.D. 420. // contains many legends, some of which show a certain 
similarity to the Evangelium infantiae, $c. 

Vol. XX. Vinaya Texts. 

Translated from the P&li by T. W. Rhys Davids and Hermann 
Oldenberg. Part III. The A'ullavagga, IV-XII. 8vo, cloth, 
1 ox. 6d. 

Vol. XXI. The Saddharma-pu/aferlka ; or, The Lotus 
of the True Law. 

Translated by H. Kern. 8vo, cloth, 1 2s. 6d. 

' The Lotus of the True Law,' a canonical book of the Northern 
Buddhists, translated from Sanskrit. There is a Chinese transla- 
tion of this book which was finished as early as the year 286 A.D. 

Vol. XXII. Gaina-Sutras. 

Translated from Prakrit by Hermann Jacobi. Part I. The 
AXdrahga-Sutra and The Kalpa-Sutra. 8vo, cloth, 10s. 6d. 

The religion of the Gainas was founded by a contemporary of Buddha. 
It still counts numerous adherents in India, while there are no 
Buddhists left in India proper. 

[See Vol. XLV.] 

Vol. XXIII. The Zend-Avesta. 

Translated by James Darmesteter. Part II. The Sirdzahs, 
Yaxts, and Nyayix. 8vo, cloth, io*. 6d. 

Vol. XXIV. Pahlavi Texts. 

Translated by E. W. West. Part HI. DinS-i Mafndg- 
Khirarf, iikand-gumantk Vig&r, and Sad Dar. 8vo, cloth, 
10s. 6d. 
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SECOND SERIES. 

vol. XXV. Manu. 

Translated by Georg Buhi.kr. 8vo, cloth, 21s. 
This translation is founded on that 0/ Sir William Jones, which 
has been carefully revised and corrected with the help of seven native 
Commentaries. An Appendix contains all the quota lions from Manu 
which are found in the Hindu Law-books, translated for the use of 
the Law Courts in India. Another Appendix gives a synopsis of 
parallel passages from the six Dharma-sHtras, the other Snmtis, 
the Upanishads, the Mahdbhdrata, S(c. 

Vol. xxvi. The .Satapatha-Brahmawa. 

Translated by Julius Eggeling. Part II. Books III and IV. 
8vo, cloth, i2j. 6d. 

Vols. XXVII akd XXVIII. The Sacred Books of China. 

The Texts of Confucianism. Translated by James Leggk. Parts 
III and IV. The Li K\, or Collection of Treatises on the Rules 
of Propriety, or Ceremonial Usages. 8vo, cloth, 25^. 

vol. xxix. The Grzhya-Siltras, Rules of Vedic 
Domestic Ceremonies. 

Part I. .Sankhayana, Awalayana, Paraskara, Khadira. Trans- 
lated by Hermann Oldenberg. 8vo, cloth, 1 2s. 6d. 

Vol. XXX. The G*Vhya-S6tras, Rules of Vedic 
Domestic Ceremonies. 

Part II. Gobhila, Hirawyakewn, Apastamba. Translated by 
Hermann Oldenberg. Apastamba, Ya^fla-paribhisha-sutras. 
Translated by F. Max MUller. 8vo, cloth, 12s. 6d. 
These rules of Domestic Ceremonies describe the home life of the 
ancient Aryas with a completeness and accuracy unmatched in any 
other literature. Some of these rules have been incorporated in the 
ancient Law-books. 

Vol. XXXI. The Zend-Avesta. 

Part III. The Yasna, Visparad, Afrinag&n, Gins, and 
Miscellaneous Fragments. Translated by L. H. Mills. 8vo, 
cloth, 1 2 j. 6d. 

Vol. XXXII. Vedic Hymns. 

Translated by F. Max MUller. Part I. 8vo, cloth, lis. 6d. 
[See also Vol. XLVI.] 

Vol. XXXIII. The Minor Law-books. 

Translated by Julius Jolly. Part I. Narada, Brriiaspati. 
8vo, cloth, tos. 6d. 
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Vol. XXXIV. The Vedanta-Sutras, with the Com- 
mentary by 5ankara£arya. Part I. 

Translated by G. Thibaut. 8vo, cloth, 12*. 6d. 
[See also Vol. XXXVIII.] 

vols, xxxv and xxxvi. The Questions of King 
Milinda. 

Translated from the Pali by T. W. Rhys Davids. 
Part I. 8vo, cloth, iox. 6d. Part II. 8vo, cloth, 12s. 6d. 

Vol. XXXVII. Pahlavi Texts. 

Translated by E. W. West. Part IV. The Contents of the 
Nasks, as stated in the Eighth and Ninth Books of the 
Dlnkard. 15*. 

Vol. xxxvm. The Vedanta-Sutras. Part II. 8vo, 
cloth, with full Index to both Parts, 1 2s. 6d. 

Vols. XXXIX and XL. The Sacred Books of China. 
The Texts of Taoism. Translated by James Legge. 8vo, 
cloth, 2 if. 

Vol. XLI. The >Satapatha - Brahmawa. Part III. 
Translated by Julius Eggeling. 8vo, cloth, 1 2s. 6d. 

Vol. xlii. Hymns of the Atharva-veda. 
Translated by M. Bloomfield. 8vo, cloth, 21*. 

VOL. XLIII. The .Satapatha-Brahma»a. 

Translated by Julius Eggeling. Part IV. Books VIII. 
IX, and X. 12s. 6d. 

Vol. XLIV. The 3atapatha-Brahma«a. 

Translated by Julius Eggeling. Part V. Books XI, XII, 
XIII, and XIV. j8j. 6d. 

Vol. XLV. The (Saina-Sutras. 

Translated from Prak/vt, by Hermann Jacobi. Part II. The 
Uttaradhyayana Sutra, The SutrakrMnga Sutra. 8vo, cloth, 
12s. 6d. 

Vol. XL VI. Vedic Hymns. Part II. 8vo, cloth, 14*. 

Vol. XLVII. Pahlavi Texts. 

Translated by E. W. West. Part V. Marvels of Zoroas- 
trianism. 8s. 6d. 

Vol. XLVIII. The Vedanta-Sutras, with Ramanufa's 
^rlbhashya. 

Translated by G. Thibaut. [In the Press.] 
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